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IN MEMORIAM A.-M. DENIS

The editors of this series announce with deep regret that Father
Albert-Marie Denis, one of the founders of both Tseudepigrapha
Veteris Testamenti Graece' and 'Studia in Veteris Testamenti Pseude-
pigrapha', passed away on 15 November 1999 at the age of 84.
During his editorship, which lasted from 1964 to 1996, fourteen vol-
umes appeared in the Studia series and five in the series of text edi-
tions. The present editors keep his dedication to both series in grateful
remembrance.



This page intentionally left blank 



CONTENTS

Introduction ix
Abbreviations x

STUDIES IN THE BOOKS OF ADAM AND EVE

Edited by
Gary Anderson and Michael Stone

The Penitence Narrative in the Life of Adam and Eve 3
GARY A. ANDERSON

The Fall of Satan and Adam's Penance: Three Notes on
The Books of Adam and Eve 43
MICHAEL E. STONE

The Punishment of Adam and Eve in the Life of
Adam and Eve 57
GARY A. ANDERSON

The Exaltation of Adam and the Fall of Satan 83
GARY A. ANDERSON

The Angelic Prediction in the Primary Adam Books I l l
MICHAEL E. STONE

Ezekiel 28, the Fall of Satan, and the Adam Books 133
GARY A. ANDERSON

The Legend of the Cheirograph of Adam 149
MICHAEL E. STONE

Selections from On the Creation of the World by Yovhannes
T'lkuranc'i: Translation and Commentary 167
MICHAEL E. STONE

The Original Form of the Life of Adam and Eve: A Proposal .... 215
GARY A. ANDERSON



CURRENT ISSUES IN THE STUDY OF

THE LIFE OF ADAM AND EVE

Edited by
Johannes Tromp

Introduction 235

The Literary Development of the Life of Adam and Eve 239
M. DE JONGE

The Exoneration and Denigration of Eve in the Greek Life of
Adam and Eve 251
J.R. LEVISON

Cain and Abel in the Greek and Armenian/Georgian
Recensions of the Life of Adam and Eve 277
JOH. TROMP

Siinde, BuBe und Gnade in dem Leben Adams und Evas 297
M. MEISER

Adam als Bauer, oder: Die Atiologie des Ackerbaus in Vita
Adae 1~21 und die Redaktionsgeschichte der Adamviten .... 315
J. DOCHHORN

The Christian Origin of the Greek Life of Adam and Eve 347
M. DE JONGE

Bibliography 365
Indices

Index of Modern Authors 375
Index of Selected Passages 379



INTRODUCTION

This volume contains two separate collections of articles, both on
the same subject: the life of Adam and Eve in early Jewish and
Christian legend.

The first part, edited by the authors, brings together essays by
G.A. Anderson and M.E. Stone.

The chapter by M.E. Stone on "The Fall of Satan and Adam's
Penance: Three Notes on The Books of Adam and Eve" was first pub-
lished in Journal of Theological Studies N.S. 44 (1993), pp. 143-156. An
early result of the research which issued in "The Legend of the
Cheirograph of Adam" has appeared as "Adam, Eve and The
Incarnation," St. Nersess Theological Review 2 (1997), pp. 167-179.

The chapter by G.A. Anderson on "The Exaltation of Adam and
the Fall of Satan" was first published in Journal of Jewish Thought and
Philosophy 6 (1997), pp. 105-134. "The Penitence Narrative in the
Life of Adam and Eve" appeared in Hebrew Union College Annual 63
(1992), pp. 1-38.

The authors wish to thank the original publishers for their per-
mission to reprint these articles here.

The other chapters in this part of the volume have not been pub-
lished before.

The second part, edited by Joh. Tromp, contains the papers read
at a Leiden symposium in May 1998 (see further the Introduction
on pp. 235 237).

The editors would like to thank Ms. W. de Gijzel and Mr. Th.
Joppe of Brill Academic Publishers for their patience and coopera-
tion in the production of this volume.



ABBREVIATIONS

Cor Corinthians
Chron Chronicles
1 Joh. Erster Johannesbrief
AB Anchor Bible
Adv. Marc. Adversus Marcionem
AKBAW.PPK Abhandlungen der philosophisch-philologischen Classe der

koniglich bayerischen Akademie der Wissenschaften
Apg. Apostelgeschichte
Apk. Mos. Apokalypse Moses (— Greek Life of Adam and Eve)
Apoc. Apocalypse
Arm. Armenian (Life of Adam and Eve)
b Babylonian Talmud
San Sanhedrin
Qid Qiddusin
Bar. Baruch
Ber Rab Bereshit Rabbah (- Genesis Rabbah)
Cant. Canticum canticorum
CBC Cahiers de la bibliotheque copte
CBOT Coniectanea biblica Old Testament series
CCSL Corpus Christianorum. Series Latina
Col Colossians
CSCO Corpus scriptorum Christianorum orientalium
CSEL Corpus scriptorum ecclesiasticorum latinorum
Dan. Daniel
Deut. Deuteronomy
Did. Didache
DKAW.PHC Denkschriften der kaiserlichen Akademie der Wissen-

schaften. Philosophisch-historische Classe
EJL Early Judaism and its Literature
En. Enoch
Eph Ephesians
carm. JVisb. Carmina Nisibena (Nisibene Hymns)
Parad. Hymns on Paradise
Exod. R. Exodus Rabba
Exod Exodus



ABBREVIATIONS XI

Ex Exodus
Exp. Ps. Expositio in Psalmos
Ez. Ezechiel
Ezek Ezekiel
Frag. Targ Fragmentary Targum
FRLANT Forschungen zur Religion und Literatur des Alten und

Neuen Testaments
GCS Griechische christliche Schriftsteller der ersten drei

Jahrhunderte
Gen. Genesis
Gen Rab Genesis Kabbah (— Bereshit Rabbah)
Georg. Georgian (Life of Adam and Eve)
GLAE Greek Life of Adam and Eve
Gr. Greek (Life of Adam and Eve)
Hen. Henoch
Hos. Hosea
HTR Harvard Theological Review
HUCA Hebrew Union College Annual
Sam Samuel
Haer. Adversus haereses
Isa Isaiah
Jas. James
JBL Journal of Biblical Literature
Jer. Jeremia
Jes. JesaJa

JJS Journal of Jewish Studies
Jos Jos(h)ua
Antiquities Jewish Antiquities

Jewish Quarterly Review
Jiidische Schriften aus hellenistisch-romischer %dt

JSJ Journal for the Study of Judaism in the Persian, Hellenistic &
Roman Periods

JSOT Journal for the Study of the Old Testament
JSP Journal for the Study of the Pseudepigrapha
JSPSup Supplements to the Journal for the Study of the Pseude-

pigrapha
JTS Journal of Theological Studies
NS New Series
Jub. Liber Jubilaeorum
Kgs Kings



Xll ABBREVIATIONS

Kon.
Kor.
Lat.
Lev
LXX
m
Makk.
Mat or Matt.
MNAW.L N.R.

MT
MVAW.L

Neh.
NHS
7VT61

Num
NumenSup
Or. Man.
Origen, comm. In Gen
OTP

Pes Rab
PG
Prov.
Ps
Ps. Sal.
PsVTG
PTS
PVTG
PW

Rev.
Rez.
RGRW
Rom.
RSV

Konige
Korintherbrief
Latin (Life of Adam and Eve]
Leviticus
Septuagint
mishnah
Makkabaerbuch
Gospel of Matthew
Mededelingen der Koninklijke Nederlandse
Akademie van Wetenschappen, Afd.Letter-
kunde. Nieuwe Reeks
Massoretic Text
Mededelingen van de Koninklijke Vlaamse
Academic voor wetenschappen, letteren en
schone kunsten van Belgie. Klasse der letteren
Nehemia
Nag Hammadi Studies
New Testament Studies
Numbers
Supplements to Numen
Oratio Manasse
Commentary on Genesis

J.H. Charlesworth (ed.), The Old Testament
Pseudepigrapha
Pesikta Rabbati
Patrologia Graeca
Proverbs
Psalm
Psalmen Salomos
Pseudepigrapha Veteris Testamenti graece
Patristische Texte und Studien
Pseudepigrapha Veteris Testamenti graece
Paulys Realencyclopadw der classischen Altertumswissen-
schqft, neue Bearbeitung, begonnen von Georg
Wissowa
Revelation
Rezension
Religions in the Graeco-Roman World
Romans
Revised Standard Version



ABBREVIATIONS Xlll

Sap. Sal.
SBLMS
SBLSCS

SC
Sir.
SPB
STDJ
SupVT
SVT
SVTP
T. Iss.
T. Ps. Jon
TDNT
Test. Ruben
Tim.
TRE
TSAJ
TU

VC
Vit. Ad.
Wis.
WMANT

Sapientia Salomonis
Society of Biblical Literature Monograph Series
Society of Biblical Literature Septuagint and Cognate
Studies Series
Sources Chretiennes
Sirach
Studia Post-Biblica
Studies on the Texts of the Desert of Judah
Supplements to Vetus Testamentum
Supplements to Vetus Testamentum
Studia in Veteris Testamenti pseudepigrapha
Testament Issachar
Targum Pseudo-Jonathan

Theological Dictionary of the New Testament
Testament Ruben
Timothy
Theologische Realenzyklopadie
Texte und Studien zum antiken Judentum
Texte und Untersuchungen zur Geschichte der altchrist-
lichen Literatur
Vigiliae christianae

Vita Adae (— Latin Life of Adam and Eve)
Wisdom of Solomon
Wissenschaftliche Monographien zum Alten und Neuen
Testament
^eitschrift fiir die neutestamentliche Wissenschaft



This page intentionally left blank 



STUDIES IN THE BOOKS OF ADAM AND EVE

Edited by

Gary Anderson and Michael Stone



This page intentionally left blank 



THE PENITENCE NARRATIVE IN THE
LIFE OF ADAM AND EVE

Gary A. Anderson

The study of the Life of Adam and Eve (hereafter, Vita] is undergoing
a remarkable renaissance. This document, which used to be known
only by its Latin, Greek, and Slavonic versions,1 is now known to
have had two other important witnesses in Armenian and Georgian
(and Coptic fragments).2 The addition of the Armenian and the
Georgian texts has opened new avenues of research into the nature
of the origins and development of this important literary work. But
the addition of these two new texts is not the only complicating
factor in the recent study of this material. We would also have to
include the burgeoning secondary literature devoted to the text-critical
problems which attend both the Greek and Latin versions.3 This
would include the magisterial work of Nagel on the thorny problem
of how to understand the manuscript problem within the Greek tra-
dition and the continuing work on the problem of recovering a
Urtext of the Latin version. Some scholars have suggested that the

1 The Latin and the Greek editions of the work still require a great deal of work.
The text-critical problems, though evident for some time, are just receiving the crit-
ical attention they deserve. On this problem see n.3 below. The commonly cited
edition for the Latin is W. Meyer, Vita Adae et Evae (Abhandlungen der koniglich
bayerischen Akademie der Wissenschaften Philosophische-philologische Klasse,
Munich, 1878) 185-250; for the Greek most scholars have consulted C. Tischendorf,
Apocalypses Apocryphae Mosis, Esdrae, Pauli, lohannis, (Mendelssohn: Leipzig, 1866). For
the Slavonic one should consult V. Jagic, "Slavische Beitrage zu den biblischen
Apocryphen, I, Die altkirchenslavischen Texte des Adambuches," in Denkschr. kais.
Akademie der Wissenschaften, philos.-hist. Classe (42, 1-104). Vienna: 1893.

2 For the Armenian see M. Stone, The Penitence of Adam (CSCO, 429-30; Leuven:
Peeters, 1981) and for the Georgian see J.-P. Mahe, "Le livre d'Adam georgien," in
Studies in Gnosticism and Hellenistic Religions, ed. R. van den Broek, and M J. Vermaseren,
(Leiden: Brill, 1981 227-260. The Coptic fragments still await publication.

3 For an excellent discussion of the text-critical problems that attend the entire
range of the various versions of the Vita, see the discussion of M. Stone, The Literature
of Adam and Eve (Atlanta: Scholars Press, 1992). For discussions of the manuscript
problems which relate to each individual version can be found in the following
sources: for the Latin see J.H. Mozley, "The Vitae Adae" JTS 30 (1929) 121-49,
and M.E.B. Halford, "The Apocryphal Vita Adae et Evae: Some comments on the
Manuscript Tradition," Neuphilologische Mitteilungen, 82, (1981) 417-427; for the Greek
see M. Nagel, La Vie grecque d'Adam et d'Eve, (doctoral dissert, Strassbourg, 1974).
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manuscript tradition is so fluid in the case of the Latin, that the
attempt to find an original Urtext is sure to fail.4 A better way to
approach this material, these scholars argue, would be to see the
variety of textual witnesses as evidence of a constantly evolving doc-
ument, thus making the recovery of a single form of the most prim-
itive text all but impossible. In addition to the issue of text-criticism
we should add the still to be explored relevance of various medieval
vernacular renderings of the Adam and Eve narrative. As several
scholars have suggested these materials may provide important evi-
dence for the transmission of this important work.0 The transmis-
sion of this document was remarkably fluid and the degree of rewriting
witnessed at every stage of its transmission makes the recovery of
the original text, in any form approaching completeness, very unlikely.

The present essay will attend to that particular unit of tradition
in the Adam literature known as the 'penitence story' (1:1-21:3).
This narrative is found in the Latin, Armenian, Georgian, and
Slavonic versions in complete form; an epitome of the story can be
found in certain Greek manuscripts.6 In the Latin, Armenian, and
Georgian versions the narrative occurs at the very beginning of the
document. In the Slavonic and the Greek this narrative has been
placed roughly two-thirds of the way through the document, after
the conclusion of Eve's speech. The focal point of this study will
concern the exegetical sources that informed the development of the
tradition in its earliest phase. Scholars in the past have noted that
many points in the narrative are informed by Biblical exegesis in
spite of the overall novelistic flavor of the work, but no consensus
has emerged about the role of exegesis in the formation and trans-
mission of the material.

A brief statement must be made about the version of the text to
be cited and discussed below. Following the work of Stone and Mahe
we will presume a priority for the Georgian and Armenian versions
over the Latin. This presumption will be the subject of constant eval-
uation en course and arguments in favor of it will summarized at the
end of the essay. Unless otherwise noted, when the Vita is cited in

4 See Halford and Stone, cited in n.3.
5 See Stone, The Literature of Adam and Eve, and B. Murdoch, "An Early Irish

Adam and Eve: Saltair na Rann and the Traditions of the Fall," Mediaeval Studies
35 (1973) 146-177 and idem, The Irish Adam and Eve Story from Saltair na Rann: Volume 2,
Commentary, (Dublin: Dublin Institute for Advanced Studies, 1976).

6 The numbering of the Slavonic is unique and does not correspond to any of
the other version. The penitence section is found in paragraphs 28-39.
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English the source will be Stone's translation of the Armenian, whereas
a citation in French will denote Mahe's translation of the Georgian.

I. Narrative Motifs in the Penitence Narrative

The 'penitence section' begins at 1:1 and continues to 21.3, thus
taking up about a third of the document. It begins with a reference
to the expulsion of Adam and Eve in Gen 3:24—the final verse of
that chapter—and concludes with the birth of Cain recorded in the
very next verse, Gen 4:1. In other words, in between the textual
gap of Gen 3:24 4:1 our writer has inserted a rather lengthy nar-
rative about the penitence of Adam and Eve. The narrative about
the penitence is made up of several motifs:

1. Expulsion of Adam and Eve. (1:1) Having been sent forth from
the Garden, Adam and Eve mourn their plight for seven days. When
this period is completed they arise to look for food, both because
they are hungry but also as a sign that their initial penitential period
has been completed.

2. Pains of Hunger. (2:1-6:2) The initial search for food is not suc-
cessful and fearing that they may die from their hunger Adam and
Eve decide to pursue a rigorous penitential routine in order to secure
their sustenance.

3. River Ordeal. (7:1-8:3) Adam vows to mourn in the Jordan river
for 40 days while Eve vows to spend 34 days in the Tigris.7

4. Second Temptation. (9:1-10:3) In the middle of the penitential
sequence Satan comes to Eve and causes her to cease her mourn-
ing prematurely.

5. Fall of Satan. (11:1 — 17:3) Satan is then questioned by Adam as
to why he has sought their downfall; thereupon Satan recounts the
story of his own fall and explains his enmity toward Adam and Eve.

6. Expulsion of Eve. (18:1-3) Eve, being guilty now of a second tres-
pass, agrees to separate herself from Adam and move to the West.

7. Birth-pains of Eve. (19:1—2) After residing in the West for some
period of time, Eve finds herself in the midst of terrible birth pains
and appeals to Adam.

7 The length of time spent in the river varies from version to version and the
specific differences need not detain us for the present circumstances. In all except
the Slavonic, Adam spends more time in the river than Eve. The usual differential
is 6 days.
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8. Intercession of Adam. (20:1-21:3) Adam hears her cry and suc-
cessfully intervenes on her behalf. Eve then gives birth to her son
Cain.

Some of these motifs have been fashioned out of a close reading
of scripture. At least two of these are obvious: the Expulsion of Adam
and Eve is described on the basis of Gen 3:24,8 whereas Birth-pains
of Eve draws on Gen 3:16. The narrative about Adam's River Ordeal
is less obvious, but it most certainly is based on the material in
Joshua 3-5.9 But much remains unaccounted for and appears to be
unconditioned by the Bible. Such would appear to be the case regard-
ing the Pains of Hunger which Adam and Eve suffer.

II. The Pains of Hunger

The hunger which Adam and Eve experience when they find them-
selves outside of paradise is developed in similar ways in the Latin,
Armenian and Georgian versions. But there are some points of subtle

8 The reflex of Gen 3:24 is rather clear from the Vita 1:1. This text reads: "When
they went forth from the Garden with his wife outside, to the east of the Garden, they made them-
selves a hut to live in and went inside." This would seem to reflect Gen 3:24 rather
closely. Like the Bible it describes an expulsion and an initial residence to the east
of the Garden. Only the hut would seem to be the narrator's fabrication. But per-
haps not. In the Hebrew of Genesis 3:24 there is a textual problem. The text reads:
"He drove out the Man and set <him> to the east of the Garden. The problem
concerns the absence of any direct object for the verb "to set" (p2T"i) in the text.
The Greek solved this problem by supplying an object (KCU KcacpKioev COJTOV), but
another option would have been available to the ancient Bible interpreter. By
repointing the verb wayyasken to wayyiskon, a change which would not have altered
the consonantal text at all, one could read this clause as "he tented to the east of
Eden." This possibility would nicely explain the narrative found in the Vita. There
is also a clear reflex of the second half of Gen 4:1 the birth of Cain. What is miss-
ing, or so it would appear, is any clear reference to Adam's "knowing" of Eve that
is found in Gen 4:la.

9 Note that the animals circle Adam in such a complete fashion that the waters
of the Jordan stand still. D. Bertrand (La vie greque d'Adam et d'Eve Recherches intertes-
tamentaires 1; Paris: Maisonneuve, 1987) is certainly correct that the exegetical source
for this idea is to be found in Joshua 3:16. Here the Hebrew text mentions that
the waters rose up as "a wall" which was "a great distance [away] at Adam, the
city . . ." Evidently the reference to "Adam" is geographical (so the Hebrew, "at
Adam, the city"), but it is not difficult to imagine an early interpreter construing
Adam as a reference to the biblical figure. Assuming this, the phrase harheq me'od
be-'adam, "a great distance away with respect to Adam" could be understood tem-
porally and not spatially. If so the "great distance" would refer to time and the
entire clause could be translated, "the waters rose up as a wall (just as they did)
a long time ago with Adam." Then this verse would provide a textual hint to a
similar event which happened during Adam's lifetime.
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distinction that bear closer examination. An exemplary discussion of
this topic has been provided by M. Stone:10

In the Penitence of Adam the intimate connection between the search
for paradisiacal food and repentance is clear. The expulsion from the
Garden meant a separation from their food. Only the protoplasts'
repentance or God's mercy might perhaps bring about its restoration.11

But the intimate connection between the search for food and repent-
ance is far more evident, Stone observed, in the Armenian as opposed
to the Latin. The Latin's treatment is far more inconsistent and
hence seems less primitive. Compare the following versions in the
following unit:

Latin'2 A rmenian'3

4:1 And they walked about and 4:1 Eve said "Arise, so that we may
searched for nine days, and they seek vegetable food." They <sought>
found none such as they were used and they did not find <vegetable sus-
to have in paradise, but found only tenance like that which was in the
animals' food. Garden>.
4:2 And Adam said to Eve: "This 4:2 [Eve said ". . .] because God
hath the Lord provided for animals established this vegetable food as
and brutes to eat; but we used to food for the beasts that they might
have angels' food. eat on the earth, but our food is that

which the angels eat.
4:3 But it is just and right that we 4:3 Arise, let us repent for forty
lament before the sight of God who days; perhaps God will pity us and
made us. Let us repent with a great give <us> food which is better than
penitence: perchance the Lord will that of the beasts so that we should
be gracious to us and will pity us not become like them."
and give us a share of something for
our living, from which we may live."

10 Stone, The Penitence of Adam, CSCO 430, x-xvii.
11 Stone, The Penitence of Adam, xiii.
12 4.1 Et ambulantes quaesierunt novem dies et non invenerunt sicut habebant

in paradiso, sed hoc tantum inveniebant, quod animalia edebant. 4.2 Et dixit Adam
ad Evam: haec tribuit dominus animalibus et bestiis, ut edant; nobis autem esca
angelica erat. 4.3 Sed iuste et digne plangimus ante conspectum dei, qui fecit nos.
peniteamus penitentiam magnam; forsitan indulgeat et miserebitur nostri dominus
deus et disponet nobis, unde vivamus.

13 It should be noted that Stone's edition of the Armenian has provided chap-
ter numbers but no divisions within those chapters. Thus the present text is sim-
ply printed as one unit under the sigla "4". We have added the sub-headings (4.1,
4.2 and so on) here and in the remainder of this paper so as to provide easier
comparison to numeration found in the Latin. We have also taken the liberty to
add the decimal-place to our citations of the Georgian material as well; again to
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Both the Latin and Armenian are in agreement regarding the prob-
lem of food in their post-expulsion state: in paradise Adam and Eve
ate food which was fit for angels, but now only the food of animals
lies before them. But the Latin, unlike the Armenian, is not consist-
ent in the application of this theme. The Latin repeatedly vacillates
regarding the purpose of the penance, sometimes emphasizing the
search for better food, but other times proposing that the search was
for a better life. This difference between the two versions is nicely
attested in the last sentence of the unit above. The Armenian restates
in a consistent manner the purpose of the coming penitential action,
"perhaps God will pity us and give <us> food which is better than
that of the beasts so that we should not become like them." The
Latin version though is much more vague. Instead of mentioning
the issue of animal food it recasts the purpose of the penance in a
more general way; now Adam and Eve are searching for "a share
of something for our living."

It should be noted that this interest of the Latin to generalize the
nature of the penance of Adam and Eve appears again and again
in the remainder of the narrative. Consider the following:

1. In the Armenian version14 when Adam speaks to Eve about
their penitence in the river (6:2), he exhorts Eve to remain in her
penitential state "until we learn that, behold, God has hearkened to
us and will give us our food." This is much different than the Latin which
has Adam conclude, "perhaps the Lord God will take pity on us."13

2. In 8:2 Adam exhorts the animals to surround him in the river
Jordan. The Armenian reads: "[Let them surround me and bewail
me] not for their own sakes, but for mine. Because God did not with-
hold their food from them which God appointed from the beginning, but
I have been withheld from my food and from life." In contrast the Latin
is far more general. Significantly it emphasizes the fact of Adam's
sin and avoids altogether the theme of how the allocation of foodstuffs
across the created order has been differentiated: "Not for themselves
let (the animals) lament, but for me; for it is not they that have

bring them into conformity with the Latin. Like Stone, Mahe provided only a single
number for each section.

14 Though our textual samples are from the Armenian version, the Georgian
does not differ from it in any significant manner. Thus we are really speaking about
differences between the Latin version as over against the material found in the
Armenian-Georgian versions.

13 forsitan miserebitur nostri dominus deus.
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sinned but I."16 The significance of the lack of interest in Adam's
sin in the Armenian will be treated below.

3. Finally it should be noted that in 18:1, after Eve has sinned
for the second time, she proposes to separate from Adam. The
Armenian versions reads: "Behold, I shall go to the west and I shall
be there and my food (will be) grass until I die for henceforth I am
unworthy of the foods of life." In contrast the Latin reads: "And
now banish me from the light of thy life and I will go to the sun
setting, and there will I be, until I die."17 Again, the Latin has again
chosen to mute the theme of a search for food in favor of the more
general and stark contrast of life and death.

Perhaps the most obvious signal that the Latin has reworked the
penitence sequence is the way that it has transformed its conclusion.
We will join the text at the moment when Adam, while still stand-
ing in the Jordan river, hears Eve's cry for help and prepares to go
to her aid:

Latin Armenian

20:1 But in that hour, Adam said: 20:1 Then Adam, in the river Jordan,
"The complaint of Eve hath come heard Eve's cry and her weeping,
to me. 20:la When God hearkened to the sound

of Adam's penitence, he taught him sowing
and reaping and that which was to come
upon him and his seed.
20: Ib Then Adam heard the sound
of Eve's entreaty in the west, and

Perchance, once more hath the ser- Adam said to himself, "That voice
pent fought with her." and weeping are of my flesh. Let me
20:2 And he went and found her arise and go to her and see why she
in great distress. is crying out. Perhaps the beast is

fighting with her once more!"
20:2 Adam arose and followed the
noise (to) where Eve was.

Two differences are immediately obvious. First, the Latin has neglected
to mention the spot where Adam is located when he hears Eve's
cry for help, the Jordan river and second, there is no mention in
the Latin of the gift of seeds for Adam. Second, in the Armenian
we read that God honors Adam's show of penitence by sending the

"' Non se plangant, sed me, quia ipsi non peccaverunt, sed ego.
17 et nunc separa me a lumine vitae istius, et vadam ad occasum soils et ero ibi

usque dum moriar.
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angel Michael to teach him the methods of agriculture (20: la).18 This
is an entirely apt conclusion to a penitential request that began some
18 chapters earlier and it is entirely in keeping with the flow of the
narrative; it occurs at the very moment when Adam concludes his
40-day period in the Jordan river just as he had vowed some 11
chapters earlier. The Latin, in marked contrast, ignores the detail of
Adam's location in the Jordan river. This means that the Latin never
has God answer the penitential plea of Adam. Presumably Adam
leaves the Jordan no different than when he entered. In other words
the long account of Adam and Eve's penitence, which builds to the
proposal to spend 40 days in the Jordan, has no terminus. Only
later, after Cain is born—and indeed even then, almost as an after-
thought—does the Latin include a short description of the Archangel
Michael's delivery of seeds to Adam:

Latin Armenian

22:1 And Adam carried Eve and 22:1 Thenceforth Adam took Eve
the boy and led them to the East. and the child and brought them to

the eastern region, and he was there
with her,

22:2 And the Lord God sent divers seeds
by Michael the archangel and gave to Adam
and showed him how to work and till the
ground, that they might have fruit by which and then eighteen years and two
they and all their generations might live. months were completed She became
22:3 For thereafter Eve conceived pregnant and bore a son, Ap'at'
and bare a son, whose name was whom the midwife named and called
Abel; Abel; and they dwelt together,
and Cain and Abel used to stay
together.

Significantly the Latin does not in any way connect this scene to
the preceding penitence story. The gift of seed appears entirely unmo-
tivated. This curious detail can only be explained by recourse to the
theory that the Latin either did not understand or explicitly rejected
the limited and particularistic function of the penitential scene in its
earliest version and reworked the narrative so as to generalize the
nature of Adam and Eve's penance.19 In the Latin version Adam
and Eve repent not for the particular purpose of securing better food,

The Georgian shows no significant differences from the Armenian here.
See below for further discussion.
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but rather for the more general (and hence universal) goal of regain-
ing the mode of life they had lost. In the Latin, it is easy to under-
stand Adam and Eve are representative of all men and women who
likewise are seeking the Edenic life whereas in the Georgian and
Armenian versions, the particularistic nature of Adam of Eve's post-
expulsion existence (being forced to eat animal food), is much less
universalizable in terms of ordinary human experience.

The tendency of the Latin to generalize the purpose of the penance
is paralleled by its interest in generalizing the nature of the initial
trespass of Adam and Eve. In contrast, the Armenian and Georgian
versions develop a much more particularistic framework from which
the respective sins of Adam and Eve are developed. The contrast
between the Latin and the Armenian-Georgian is first evident in the
beginning of the river-ordeal scene. In the Latin, when Adam and
Eve enter their respective rivers to do penance, both stood on stones
and the waters reached up to their necks (7:1). The Armenian and
the Georgian are quite different. In these texts Eve stands in waters
which reach up to her neck, but Adam remains completely dry. This
is because when he entered the Jordan he exhorted all the animals
to surround him like a wall, thus stopping the flow of the river and
leaving him untouched by the water. The different nature of the
two river-ordeals is emphatically underscored by the effect they have
on the respective penitents. When Eve leaves the Tigris she is nearly
dead; her flesh had withered like the grass and she fell face down
on the ground and remained there for two days, unable to move
(10:1-2). On the other hand, when Adam leaves the Jordan, he is
in full possession of all physical abilities (20:1—2). Not only is he
taught the rudiments of agriculture but he immediately embarks on
a trip halfway around the world to find Eve. Whereas Eve has under-
gone a rather severe form of self-mortification, Adam's penance is
far more moderate. Indeed, it would not be all that unfair to say
that Adam remains unaffected by his stay in the river.20

What could explain such a curious move on the part of the
Armenian and Georgian versions? No doubt Stone is correct when

20 The fact that the Latin preserves the idea that Adam is unaffected by his river-
ordeal while Eve is not underscores the primitive nature of the reading found in
the Armenian and Georgian versions, for only those versions account for the unique
status of Adam upon his departure from the river. If one only had the Latin ver-
sion of the text there would be no way to account for the different results this
ordeal had on Adam and Eve respectively.
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he observes that Adam has a special status in this document and
that his culpability is minimized. This minimization is foreshadowed
at the very beginning of the document when Eve claims all guilt for
herself (3:2), "It would be better if I were dead, my lord; perhaps
(then) they would bring you into the Garden, for because of me God
is angry." Adam, though he shows some doubt regarding this act of
self-recrimination, does not deny it altogether, "Great wrath has come
upon us, I know not whether because of you or because of me."21

This modicum of doubt does not seem to placate Eve, for she
immediately presses ahead and demands that Adam murder her.
The suggestion of committing such a great sin is met with great dis-
approval by Adam and he forthwith remonstrates against Eve with
great conviction, "Eve, do not (even) mention this matter; lest God
bring upon us even greater evils and we become contemptible. How,
indeed, can I do you any evil, for you are my body?" As Stone
notes: "(the) climactic construction makes the point of Eve's sin
inescapable and indeed the progression of her thought as outlined
in this passage is itself obviously sinful and she has to be reproached
by Adam."22 Adam would seem to be in a far less guilty position
than Eve on the basis of this initial conversation. But the true nature
of Adam's level of culpability is not made known until later. When
Adam is on his death bed and recalling the nature of his trans-
gression he observes that, "Satan caused Eve to eat that fruit; Eve
caused me, who did not know, to eat it." (32:3)23 This curious remark
that Adam had no knowledge about what he was doing when he
ate of the fruit is of cardinal importance. It places the nature of
Adam's sin in the category of inadvertency, a far less damaging type
of sin than that of a conscious violation. This small detail, preserved
only in the Armenian and Georgian, nicely explains the different
form of the penitential scenes in the earlier part of the narrative and
Adam's easier time after the expulsion.

In summary, we can say that the Latin has reworked the earlier
tradition found in the Armenian and Georgian. Though it preserves
many of the details of the penance scene as it is attested in the

21 The Latin does not reflect this doubt which Adam has about the nature of
his culpability.

22 Stone, The Penitence of Adam, xvii.
23 See the Georgian places this reference to Adam's not knowing what he did a

little later in the narrative (33:3). The Latin reflects none of this.
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Armenian and Georgian it has not understood the particular function
of its various details. Instead, the Latin has sought to de-particularize
the earlier form of the penitential story. The search for better food
becomes a quest for life, the harsh punishment accorded to Eve
alone is broadened so as to include Adam, the reference to Adam's
inadvertent sin is dropped, the nature of their culpability is equalized,
and the delivery of seeds becomes merely an extraneous detail in
the lives of the protoplasts rather than the specific answer to a pen-
itential plea. Having established the superiority of the Armenian and
Georgian versions, let us pursue in more detail these themes from
an explicit exegetical interest.

The Appeal for Food in Rabbinic Sources

Several scholars have pointed to a Rabbinic tradition that seems to
parallel in some ways the penitence traditions that are found in the
Vita. But little more than this has been done. No one has suggested
in any detail what we are to conclude from this Jewish parallel. Does
it imply that the penitence narrative in the Vita has used a Jewish
source, or is even Jewish in origin? Are the parallels more faithfully
preserved in the Armenian and Georgian or in the Latin? And what
would this tell us about the relationship between the versions? Answers
to these questions can only result from a careful investigation of the
development of the Rabbinic tradition.

Let us begin with a discussion of several exegetical problems found
in Gen 3:18-19a,

Thorns and thistles shall sprout up for you,
you shall eat the grass of the field,
by the perspiration on your face you shall eat bread.

Most have understood the clause "you shall eat the grass of the field" as
roughly parallel to "you shall eat bread." Such an understanding pre-
sumes that ceseb "grass" refers to the grains which grow in agricul-
tural lands and that lehem, "bread" refers to the food-product that
derives from those grains. This understanding, which almost all mod-
ern readers of the Bible would label the simple meaning of the verse,
caused problems for many ancient Bible readers because by declar-
ing the two terms to be roughly parallel it implied a certain redun-
dancy in the content of the Divine Word. Though modern poetic
conventions allow for this type of literary flourish, for ancient readers
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this manner of reading was troubling.24 For the ancient reader it was
far preferable to find an independent meaning for each half of the
poetic couplet. A second problem with this seemingly simple text of
Gen 3:18 is how to correlate it with Gen 1:29. In Gen 1:29 God
blessed Adam with the grass of the earth, yet in Gen 3:18 this same
blessing has become a curse!25 How could the same item be both a
curse and a blessing?

The problem of redundancy could be solved by understanding feseb
as a referent to the pasturage consumed by animals rather than grain
consumed by humans. This sense is very frequent in the Bible and
is perhaps no better displayed than in Daniel 4:22,29,30, where
Nebuchadnezzar is transformed into an animal and forced to eat
"the grass of the field." Yet we are still left with the apparent prob-
lem of how to correlate the curse of 3:18 with the blessing of 1:29.
But here again, the notion that ceseb refers to animal pasturage has
considerable value. Let us examine more closely the blessing found
in Gen 1:29-30:

29. And God said: "I hereby bequeath to you all of the grass which
propagates by seed which is upon the face of the earth, and all the fruit
trees which propagate by seed shall be food for you. 30. But for all
the animals of the earth, and for all the birds of the heavens, and for
all which creeps on the earth, in which there is life, [I hereby bequeath]
all the green grass for food. And so it was done.

A careful reading of this blessing will reveal that the ceseb with which
Adam is blessed is grass which propagates by seed, in other words,
cereals. This stands in marked contrast with the type of grass which
is apportioned to the animal kingdom. Here there is no mention of
seeds, rather simply the denotation that they will eat green grass.
Presumably the green grass of Gen 1:30 refers to the pasture lands
on which the animals do their grazing, a type of land which requires
no human cultivation in order to produce its fruit.26 Now if we pre-

u On the manner in which parallelism was understood by early Jewish inter-
preters see J. Kugel, The Idea of Biblical Poetry, Parallelism and Its History (New Haven:
Yale, 1981) 96-135.

23 Note Rashi's comment on this text: "You shall eat the grass of the field." And
just what is the curse?! Certainly it was stated as a blessing in Gen 1:29, "I hereby
bequeath to you all of the grass which propagates by seed."

2<> Rabbinic sources develop the implications of Gen 1:29—30 in their commen-
tary on the related verse of Gen 1:11: "God said, "let the earth put forth vegeta-
tion, plants yielding seed, and fruit trees bearing fruit in which is their seed, each
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sume that Adam is cursed with animal food in Gen 3:18 then there
is no conflict between this curse and the blessing found in Gen 1:29.
For the ceseb of Gen 3:18 does not refer back to the blessing of
humankind in 1:29 but rather to the blessing of the animals in 1:30.
In this case, the curse of Adam means reducing him to the state of
the animals. We can find an excellent witness to just this type of
understanding in one stream of the Targumic tradition. In the
Fragmentary Targum and a marginal addition to Targum Neophyti, Gen
3:18 is translated: "and you (Adam) shall eat the green grass (yeroq
cisbd,} of the field." It can hardly be accidental that this is exactly
the very phrase used to describe the food which is set apart for ani-
mals back in Gen 1:30.

The idea that Adam was made to consume animal food in Gen
3:18, apart from its ability to solve two difficult problems, has created
two others in its wake. First, if God has cursed humankind in Gen
3:18 with animal food, then we are left with the difficult fact that
this punishment was never actualized. Apart from the unique case
of Nebuchadnezzar, no human being in the Bible was reduced to
the state of eating grass. Perhaps it was the very fact that this curse
was not actualized that led to its deletion in the book of Jubilees:
"Thorns and thistles shall sprout up for you. And eat your bread in
the sweat of your face until you return to the earth from which you

according to its kind, upon the earth." This text, like 1:29 takes special pains to
declare that one type of 'eseb "grass" is distinguished by its ability to propagate by
seed ('eseb ma^ri'a zerac}. All of the Palestinian Targums take special care to note that
the Hebrew phrase ma^ri'a zerac singles out a specific type of plant life. For in addi-
tion to a simple translation of this phrase into Aramaic all three of these Targumim
then add the qualifying phrase: "that the propagation [of these plants] is by this
means [= seeds] alone." Jubilees (2:7) also makes a distinction in its retelling of Gen
1:11 between plants that sprout and those which produce seed. The reasons for
this type of distinction are not difficult to discern, for just as some types of animals
life (e.g. insects) were thought to have their origins in asexual circumstances, so cer-
tain types of plant life were thought to propagate without recourse to seeds, most
obviously that type of plant life that was peculiar to the steppe, the biblical midbar,
where animals grazed. The use of seeds for the propagation was limited to those
plants which were cultivated by human hands and eaten, primarily, by humans.
Midrash ha-Gadol knows a similar tradition and defines mazri'a zero.' as "these are the
vegetables and plants which require seeds." Similarly there is a tradition in Pesiqta
Haddeta, which interprets mazri'a ^erac as "wheat" (hittdh), in other words a form of
grain that is cultivated and eaten by humans. This line of rabbinic tradition is
attended to by the the medieval exegete Seforno who understands Gen 1:30 in the
following manner: "I bequeath [to the animals] all of the 'green grass' for food,"
[This means] those particular types of grass which are not propagated by seed."
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were taken."27 This text faithfully retells the punishment of Adam
save the one detail regarding his punishment to consume grass.

Another difficulty with the idea that Adam was cursed with ani-
mal food in Gen 3:18b has to do with the apparent reversal of this
degree in Gen 3:19a. If we understand "you shall eat the grass of the
field" as a curse which reduces Adam to the state of an animal then
what do we do with the very next verse which reads: "by the sweat
of your brow you shall eat bread." Seen in the context we have been
exploring this verse is more than a little troubling for it points to a
rather fickle or at least uncertain God. On the one hand, by virtue
of his angry judgment God forces Adam to consume the green
herbage proper to the bovine kingdom, yet in the very next utter-
ance Adam is told to eat bread, the food proper to human exist-
ence! What could account for such a rapid swing in the dictates of
the divine will? This problem was an acute one in many Rabbinic
circles and a rather consistent line of explanation was adopted. The
answer lay in a rather innocent comment about the manner in which
God would have Adam consume his bread. Let us examine the tra-
dition found in Genesis Rabbah (20:10):

You shall eat the grass of the field. (Gen m0n 301? HN
3:18) When Adam heard this, his pS linn p ptDKTI D"IK I7DGKO
face shook and he said: "Am I to be non^D UDtib HEJp] <3K HQ
bound to a trough like a domestic Kin ~p~Q ETnpil 1̂  ~IQK
animal?" God said to him, "Since DH^ 'PDNn -pS linm ^KTT
your face has shook, you shall eat
bread."

For the Rabbis the solution to the two different judgments imposed
on Adam rested on the curious diction of Gen 3:19. Most often this
verse is translated "by the sweat of your brow you shall eat bread." This
common understanding would render be~zecat 'appeka as an adverbial
phrase. How will Adam eat his bread?—by the sweat of his brow.
But it would be equally possible to understand the phrase, as does

2 / The text from Jubilees is 3:25. The citation is from the translation of Wintermute
in J. Charlesworth, The Old Testament Pseudepigrapha (Garden City: Doubleday, 1985)
II, 60. One should compare this the text found in the Greek recension of the Vita,
more commonly referred to as the Apocalypse of Moses. There, in the speech of Eve
which retells the story of God's punishments (24:2), we read: "Thorns and thistles
shall sprout up to you and by the sweat of your face you will eat your bread."
This speech of Eve is not found in the Latin version but it is paralleled in the
Armenian and Georgian versions.
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the tradition above from Genesis Kabbah, as a temporal one. Thus
the leading question would not be how will Adam eat his bread, but
when. In this case the answer is obvious: when his face shakes (with
remorse). This version has repointed the noun ze'ah as zi'ah, a trans-
formation that requires no change in the consonantal text of the
Hebrew.28 The term zi'dh is a verbal noun or quasi-infinitive mean-
ing "to shake."29

In summary, we can say that Genesis Kabbah has constructed an
entirely new narrative event from the unusual sequence found in
Gen 3:18—19. First, God tells Adam that he must eat the grass of
the field, and so Adam is reduced to the state of the animals. But
then, as though speaking to himself, God makes an important
qualification, "But if you show signs of remorse, you shall receive
seed-bearing grain." This exegetical qualification of the curse not
only solves the puzzle of Gen 3:18-19 but it also allows for a con-
sistent reading of Gen 1:29-30. As one should recall from the dis-
cussion above, this text describes the apportionment of food to the
animal kingdom and to human beings. The animals received the
green grass of the field whereas human beings received seed-bearing

28 Though one should point out that the Hebrew spelling would have to be
understood as defective rather than plene. One should also note that in rabbinic
Hebrew the term zi ah can mean both sweat and trembling.

29 One should compare the tradition found in Gen Rab with that attested in
b. Pesahim 118a:

Rabbi Yehoshua ben Levi said, "At the moment when the Lord, blessed be he,
said to the man, 'thorns and thistles (the earth) shall sprout for you (and the grass
of the field you shall eat),' then tears welled up in his eyes. And he spoke before
the Lord of the Universe: "Am I and my ass to eat from the same trough?" And
so, when God answered him that "[because of] the moisture on your face you shall
eat your bread", his anxiety was relieved."

Here we see the phrase be~zecat 'appeka understood as a term for tears ("moisture
on your face"), ^dh, a term for moisture or sweat, is rendered in a rather unique
fashion as "tears". It would be difficult to see how this reading could have evolved
if the understanding which was described in Gen Rab was not already in place. It
is far easier to understand the clause be-z^at 'appeka as a temporal one (when your
face shakes, then . . .) if ze'dh is repointed as the verbal noun zfdh. On the other
hand the verbal noun zi'dh is not an altogether clear or common referent to the
process of penitence. Much more to be expected would be a reference to tears.
Thus, the text found in b. Pesahim can be explained as a literary adjustment or
refinement of an earlier piece of exegesis to make it fit the more commonly expected
display of grief. This type of refinement is in every way typical of the way exeget-
ical themes develop in midrashic material.
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grain. Yet, if human beings were blessed with such grain on the
sixth day of creation just when did they receive it? In the Garden
of Eden? Hardly so! For even though Gen 2:15 declares that Adam
was led into the Garden so as "to work and guard it," Rabbinic
commentators (and not infrequently, Christians as well) were of the
opinion that the working and guarding of Eden had nothing to do
with agriculture.30 These sources presume that a different type of
food was available in Garden, a food not requiring cultivation. If
we presume such a set of circumstances, then where do we place
the fulfillment of the promise made in Gen 1:29? The only place
possible for the fulfillment of this promise would be moment that
Adam and Eve leave the Garden for then, as we have seen in the
Rabbinic exegesis of Gen 3:19, Adam is finally blessed with seed-
bearing grain. Thus, we can conclude that the Rabbis saw Gen
1:29 30 as subject to a two-stage process of fulfillment. On the one
hand, the blessing of the animals with the grass of the earth was
fulfilled immediately upon their creation, on the other, the blessing
of humans with grain was delayed until the expulsion from the
Garden.31

Let us review the "story-line" that has resulted from the line of
exegesis we have been following. We began with the problem of
Gen 1:29^30. On the sixth day of creation God blessed the animals
and humankind with food. The food proper to animals did not repro-
duce itself by seed whereas that of humankind did. Immediately
thereafter, the animals were given their food allotment, but the del-
ivery of human food was stayed for a moment by the special cir-

30 It would be pointless to cite the many rabbinic materials that develop this
view. The Frag. Targ is altogether typical here: "God placed him in the Garden of
Eden to serve his Torah and to guard his commandments" A similar view can be
found in Christian sources as well. See Ephrem's commentary on Genesis (CSCO
152, ed. R.M. Tonneau, p. 29): "Adam had nothing to guard save the law (namosa)
which was given to him, nor was any any other service entrusted to him save that
he complete the commandment which had been commanded to him." For other
similar interpretations by Christian exegetes, see M. Alexandre, Le commencement du
livre Genese IV, La version grecque de la Septante et sa reception (Christianisme Antique 3;
Paris: Beauchesne, 1988) 267-68.

31 This two-stage process is also reflected in Ephrem's commentary on Genesis.
He says that grass was prepared for the animals on the fourth day (Gen 1:11) and
given to them on the sixth (Gen 1:30) whereas corn was prepared on the fourth
day but not given to Adam and Eve until their expulsion from Paradise! Compare
this to the interpretation of Seforno cited above in n.24. The Ramban gives an
interpretation similar to that of Seforno.
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cumstances that pertained to the Garden of Eden. In the Garden
of Eden, Adam had to do no work other than to guard the com-
mandment which was given to him. Thus, Adam and Eve do not
eat the food that has been specially prepared for them in Gen 1:29,
but rather consume a special type of food that requires no cultiva-
tion. Then, when they disobey the divine commandment, they are
punished with a set of curses. Initially Adam is reduced to the state
of an animal and is forced to consume their provender. Yet once
Adam shows signs of penitence, God rescinds this initial decree and
offers Adam seed-bearing grain from which he can make bread. This
gift of grain in Gen 3:19 is the fulfillment of a prophecy made at
the end of the sixth day of creation.

The Search for Food in the Vita

There can be no doubt that in broadest outline the parallel between
the Rabbinic notion of Adam's penitence and receipt of seed-bearing
grain and that of the Vita is very suggestive. In the Vita Adam and
Eve find only animal food upon expulsion from the Garden, their
own food which had been proper to the Garden was no longer avail-
able. This prospect of eating the food which had been apportioned
to the animal kingdom from the very beginning of creation deeply
grieves Adam and Eve and compels them to seek better food through
various penitential routines. After completing his final vow of peni-
tence Adam was given grain-producing seeds. These seeds serve to
differentiate their food from that of the animal kingdom.32 But some
questions remain. Can we be sure that the penitence tradition found
in the Vita is predicated on certain interpretations of Biblical verses
like those found in Rabbinic writings, or is the development simply

y- At this point it is worth noting that other scholars have pointed to the rab-
binic source in Gen Rab as a possible parallel, but the full extent of the parallel has
not been appreciated. For example, M.D. Johnson merely notes that rabbinic sources
also have a tradition of associating the fall with the provisionment of animal food
(Old Testament Pseudepigrapha, II, 258). He does not note that this rabbinic tradition
is exegetical nor does he note that this piece of exegesis has a rather complicated
background. As will be seen below, the parallel between the single motif of Adam
eating animal food that is found in the Vita and rabbinic sources is not nearly as
striking as the parallel between the entire train of exegetical thought that accom-
panies this motif. This type of comparative work requires more than an analysis of
the final results of rabbinic interpretation (a midrashic embellishment of the biblical
story) but serious attention to the manner and mode of exegetical reasoning that
leads to this result.
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an expansion of the Biblical tradition without recourse to any specific
exegetical reflection? If the latter is true, perhaps one could argue
that the penitence tradition had its origins in a non-exegetical milieu
and only later, when adopted by the Rabbis, were specific verses
sought which might tie this tradition to the Biblical text. To anti-
cipate our conclusions it must be said that the presentation of the
penitence tradition in the Vita is so thoroughly tied to details in the
Biblical text, almost all of which match exactly the same details
which were treated in Rabbinic sources, that it would be difficult to
deny an exegetical origin for this entire complex of material.

In order to appreciate the value of the Rabbinic parallels, let us
review the points of similarity: On the sixth day God blessed Adam
and Eve with seed-bearing grain (Gen 1:29). But this blessing was
for a time not actualized because in the Garden of Eden, Adam and
Eve were nourished without recourse to agricultural practice. In some
senses then, the blessing of humankind in Gen 1:29 was a prophecy
of what would take place after expulsion from paradise (Gen 3:19).
In contradistinction to this, the blessing of the animals with "green
grass," which also took place on the sixth day (Gen 1:30), was fulfilled
immediately. Even before the sin of Adam and Eve they were con-
suming the grass of the field. It can hardly be coincidental that this
exact set of circumstances holds true for the earliest version of the
Vita as we have reconstructed it. The Vita makes it quite clear that
Adam and Eve ate a special type of food in paradise, the food of
angels, a food-type that does not correspond to the agricultural bless-
ing given at the end of the sixth day. The blessing of humankind
with grain took place after the expulsion. On the other hand, the
animals ate the grass of the field both prior to the expulsion and
after it. When Adam and Eve leave the Garden all that they can
find to eat is grass of the earth, food that had been set aside for
the animals, for their former food is no longer available.33 It is also
significant that according to the Rabbis, the fulfillment of the prophecy
to give Adam and Eve seed-bearing grain (Gen 1:29) takes place

" This point is made especially clear in the Irish Saltair JV« Rann (D. Greene and
F. Kelly eds., The Irish Adam and Eve Story, from Saltair Na Rann (Dublin: Dublin
Institute for Advanced Studies, 1976), 63). When Adam is looking for food to eat
after being expelled from Paradise he finds only the grass of the earth and declares:
"The herbs of the earth, green in colour, the food of brute animals, they are not easy
for us to eat after the mild foods of Paradise." This text clearly reflects a tradition
which has understood Gen 3:18 ("you shall eat the grass of the field") as in relation
to the blessing of the animals in Gen 1:30 ("I hereby give you every green grass").
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only when Adam has properly repented (Gen 3:19). This penitence
is not occasioned by the loss of the delights of Paradise in general,
but by the particular circumstances of being forced to consume food
fit for animals. So also in the Vita, Adam receives the seeds promised
in Gen 1:29 only after he has repented properly. Again the reason
for penitence is not a sense of grief over the general nature of the
loss of Paradise but the very specific circumstance of being compelled
to eat the food of animals. Finally we should note that for the Rabbis,
the gift of the seeds is seen as the fulfillment of the long awaited
promise of blessing in Gen 1:29. This is exactly the understanding
that one sees attested in the Georgian version of the Vita.

In sum, one can observe that at each step of the way the narrative
of penitence found in the Vita has correlated its presentation to the
exact same scriptural sources we found standing behind the Rabbinic
treatment. The search for food after the expulsion from the Garden
is not merely the move from nature to culture as Levi-Strauss would
put it. Rather the expulsion results in the regression of Adam and
Eve to the level of the animals as described in Gen 1:29. Only after
their penitence does God relent and offer them the food promised
on the sixth day of creation.

The close agreement of the Vita material with the form of exeget-
ical development we outlined in Rabbinic sources is striking. There
can be no doubt that a similar process of exegesis stands behind
each of these traditions. For the student of Rabbinic exegesis, this
parallel calls forward a number of questions. Is one of these tradi-
tions dependent on the other, or, perhaps more unlikely, did these
two similar exegetical traditions develop independently? But for the
student of the Pseudepigrapha another set of questions comes to
mind. How can this discovery of this narrative's exegetical origins
be of value for determining the text-critical merit of the various
recensions of the Vita materials? And does this discovery have any
value for determining whether this document originated as a Jewish
or Christian work? As can be gleaned from much of our discussion,
the Latin recension is missing many of the textual details that would
indicate clear exegetical sources. The consistent presence of these
details in the Armenian and the Georgian is sufficient testimony to
fact that these material preserve a more primitive level of the tradition.

But what would account for the striking deviations found in the
Latin? Most likely this is occasioned by the attempt to make the tra-
dition more explicitly Christian. This is accomplished in a number
of ways. First of all, the Latin has shown no interest in developing
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the theme of a limited or "particularized" penitence as is found in
the Armenian or Georgian versions. Adam's sin, in Christian tradition,
is of a universal nature, and cannot be construed as particularistic
in scope or temporary in duration. Thus, the Latin consistently advo-
cates that the transgression has cut Adam and Eve off from their
source of life not from a particular type of food. Secondly the pen-
itence of Adam has no terminus in the Latin version. For Christians
the completion of Adam's penitence must await the coming of the
Second Adam; the first Adam must remain unforgiven. Against this
background it is very easy to understand the altered location for the
seed-delivery scene in the Latin version. Whereas the original tradi-
tion found in the Armenian and Georgian version saw the gift of
seeds as culminating a penitential sequence, the Latin placed this act
well after the termination of the penitence narrative; it is found in
conjunction with the beginning of the narrative about Cain and Abel
(22:2). As a result, there is no termination for the period of penitence
in the Latin; Adam and Eve simply leaves their respective rivers and
the narrative moves forward with no indication given as to what the
end result of this penitential sequence was. This editorial adjustment,
which left the penitence of Adam and Eve open-ended, is very under-
standable in a Christian context. A Christian transmitter of this text
would be most uncomfortable with a narrative motif that not only
restricted the consequences of the fall to the mere alteration of food
stuffs but also also compounded the problem by demonstrating how
the protoplasts penitential efforts reversed this decree. Thirdly, the
Latin does not give greater prominence to sin of Eve over that of
Adam. Adam's sin is not an inadvertent trespass; both are equally
culpable.

In sum, what we are saying is that the Armenian and Georgian
versions have preserved a version of the penitence story which is
very much in sympathy with traditional Jewish understandings of
Adam's sin and penitence. Because Adam does not have the onto-
logical status in many currents of Jewish thought that he later develops
in Christian tradition, the nature of his sin and restoration can be
developed in a manner which is far more particularistic in orienta-
tion.34 This is not to claim that the Armenian and the Georgian ver-

34 We should underscore here that there is no single line of exegetical reflection
as regards the person of Adam in rabbinic sources, so diverse are the sources. What
we are saying is that the particular type of Adamic material we have seen in the
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sions, in their final form, represent a Jewish form of the tradition.
This question must remain sub judice. Rather, what we have argued
is that the tradition used by the author of the Armenian and Georgian
versions is definitely Jewish in origin and that distinctively Jewish
features are much more prominent therein. And, it would be fair to
say, that the Latin version shows more obvious Christianizing ten-
dencies than either the Georgian or Armenian versions.

III. The Birth-Pains of Eve

Let us begin our examination of this theme with a review of the
Expulsion of Eve. Because this scene is clearly patterned on the theme
of the Expulsion of Adam and Eve from the Garden it will be illuminat-
ing to consider the two scenes side by side.

Expulsion of Eve Expulsion of Adam and Eve

18.2 Eve went to the west and she 1:1 It came to pass, when Adam
mourned and was sad; 18.3 and went forth from the Garden with his
then she made a hut for herself in wife, outside, to the east of the Gar-
the west, den, they made themselves a hut to

live in and went inside. Their tears
and she was advanced in her preg- fell ceaselessly . . .
nancy and she had Cain, the law- 2:1 Then, after seven days, they
less one, in her womb.35 were hungry and looked for food.36

The parallels could not be closer. Upon expulsion from the Garden,
Adam and Eve go the east, build a hut, mourn, and then rise to
look for food. The last item, the search for food, introduces the dom-
inant theme of the next section of the narrative. Eve, on the other

Armenian and Georgian documents would not be out of place within these Jewish
sources. Indeed, what are study has shown is that this particular type of tradition
is exactly paralleled in one stream of rabbinic exegesis. This is quite different from
saying it represents the Jewish tradition. Though Christian sources also show some
diversity, the range of opinion is much more limited due to the Adamic typology
found in Paul. Christian writers would not be inclined to underscore Adam's pen-
itential success or to assert the inadvertency of his sin.

35 The Latin and Georgian are almost identical to the Armenian here. The only
significant difference is that both of these versions mention that Eve is 3 months
pregnant at the time of the separation. The Armenian mentions no figure for the
advanced state of pregnancy Eve finds herself in, one can infer from the document
as a whole that she must be in the eighth month.

% The Latin and the Georgian are almost exactly like the Armenian in regard
to this passage. The Latin has deleted the reference to settling to the east of the
Garden.
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hand, having been banished from Adam's presence goes to the west,
builds a hut, mourns and then attends to the pains of her preg-
nancy. Again, the last item mentioned serves to introduce the leading
motif of the next unit in the narrative. The function of this parallel
is more than merely aesthetic. It points to a hierarchy assumed by
the narrative. Two sins have been committed. In the first case Adam
and Eve have disobeyed a directive that God had given to both of
them, thus their culpability is in reference to their Divine Lord. In
the second sin, though, the situation is entirely different. It is Adam,
not God who has given the command, and thus Eve's culpability
here is in respect to her human lord, Adam. This point is made
clear in several texts:

6:1 Adam said< "you cannot endure the same number of days as I,
but do what / tell you and abide by <this> instruction."37

7:1 Then Eve went to the Tigris and did as Adam had instructed her.38

10:3 [and Adam] said to Eve, 'Where is my command of repentance,
which I gave to you?'39

18:1 and [Eve] said to Adam, "you are innocent of the first sin and
of this second one. Only me alone did Satan overcome, as a result of
God's word and yours."4fl

Adam is the one who has given the command to Eve regarding her
penitential vow, and so, when she breaks this vow she has committed
a sin not against her Divine Lord, as in the case of eating the forbid-
den fruit, but against her human lord. The function of the literary
parallel is to put Eve in a subordinate position to Adam not unlike
the subordination that both Adam and Eve experience before God.

37 Neither the Latin nor the Georgian makes a explicit reference to the fact of
Adam's commanding.

38 The Georgian also emphasizes the fact that this is a command ("et elle fit
comme Adam lui avait commande). The Latin, significantly has lost the entire foren-
sic tone of narrative and blandly notes: "Et ambulavit Eva ad Tigris flumen et fecit
sicut dixit ei Adam."

39 The Latin has lost the theme of command ("o Eva, o Eva, ubi est opus pen-
itentiae tuae?") whereas the Georgian maintains them ("Ou sont les ordres de peni-
tence que je t'avais ordonnes").

40 Again the Latin obliterates the notion of Adam's command: "Et dixit Eva ad
Adam: vive tu, domine me, tibit concessa est vita, quoniam tu nee primam nee
secundam praevaricationem fecisti, sed ego praevaricata et seducta sum, quia non
custodivi mandatum dei." The Georgian is very curious here for it parallels the
Armenian quite closely for all of 18:1 except for this one line. Eve mentioned
Adam's innocence regarding both sins and then notes: "(Mais) la parole de Dieu
prevaudra centre moi." The motivation for this curious prophecy of future deliv-
erance is uncertain.
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There is clearly an exegetical source behind this narrative motif,
but in order to see it we will first have to attend to the problem of
the Birth-pains of Eve. When Eve goes off to the west as a result of
her banishment from Adam's presence, she builds herself a hut and
begins to mourn. The very next chapter in the narrative turns to
the moment when Eve is about to give birth. In her tremendous
pain, she cries to Adam to attend to her needs lest her pain prove
fatal. There can be no doubt that this description of life-threatening
pain results from a narrativization of the curse pronounced on Eve:
"/ will greatly multiply your pain in childbearing; in pain you shall bring forth

your children (Gen 3:16a)." It is also worth noting that the Vita uses
the narrative strategy of "discovery" for this curse. Eve seems to
have no idea that such pains had been formally pronounced by God
just prior to the expulsion from the Garden as the Bible indicates;
rather the pains take Eve by surprise. So too Adam and Eve were
surprised by the discovery of animal food upon their expulsion from
paradise. They seemed to have had no foreknowledge of a divine
decree regarding this matter.

The discovery of the grass of the field led Adam and Eve to the
strategy of imploring God for better means of sustenance. As a result
of Adam's successful penance he was able to secure seed-bearing
grain. This movement from "discovery of the curse" to "a penitential
appeal to God" was all predicated on a close reading of Gen 3:18-19.
A similar pattern can be detected in birthing scene. The narrative
begins with the description of life-threatening pain, pain which Eve
discovers rather than anticipates. But immediately after this discovery
Eve appeals to Adam in an attempt to ameliorate this pain. In the end
it is Adam's intercession that moderates the harsh edict of the curse.
The deliverance that Adam is able to provide for Eve in the moment
of her birth-pains is paralleled by the deliverance that God provides
for Adam and Eve during the crisis of their search for food.

This parallel between the deliverances affected by God and Adam
is worth further investigation. In the first case, God provides seeds
as a result of the proper penitence Adam had shown for the offense
of eating the forbidden fruit. Because God had given an explicit
command to both Adam and Eve not to eat from the tree of knowl-
edge, the fact of Adam's eating, even if it was inadvertent, called
for divine punishment. In the case of Eve's separation from Adam,
the issue at hand is no longer a violation of a divine commandment,
but rather a human one. The banishment of Eve results from her
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violation of a vow which she made to Adam, a fact which was high-
lighted above. Thus in this second offense, since Eve has violated a
command given by Adam not God, she can only atone for this
offense through the mediation of Adam, her "lord". The Latin ver-
sion (19:3) makes this point very clear:

And when the time of her bearing approached, she began to be dis-
tressed with pains, and she cried aloud to the Lord and said: "Pity
me, O Lord, assist me." And she was not heard and the mercy of
God did not encircle her. And she said to herself: "Who shall tell my
lord Adam?"41

This curious scene in which Eve is not allowed any hearing with
her Divine Lord and thus must appeal to her human lord would
seem to be a total fabrication of our writer. Yet a closer examination
of the Biblical curse in question would suggest otherwise. Let us
quote the entire section,

I will make most severe, Your pangs in childbearing;
In pain shall you bear children. Yet your urge shall be for your
husband,
And he shall rule over you. (Gen 3:16)

As noted above, the first half of this verse has a clear narrative ref-
erent in our story; Eve discovers the process of painful childbirth.
Yet the second half of this curse is odd. The Hebrew texts reads:
'el 3isek tesuqatek, "to your husband shall be your desire." Yet, the Greek
and Peshitta versions of this text, have a different reading: "to your
husband shall be your return (tesubdtek), and he shall rule over you."42

This alternative reading presents two problems. The first concerns
the meaning of tesubdh. The term can either refer to a real physical
return or to a metaphorical return, often better rendered as repent-
ance. The second problem has to do with the weaving of this under-

41 The Latin would seem to have a good claim to authenticity here, for it pro-
vides a needed explanation for why Eve would have turned to Adam in this moment
of pain and not God. The Armenian has Eve appeal to Adam directly with no
thought given to the possibility of divine intervention, the Georgian mediates between
these two options and has Eve ask God to make appeal to Adam for her. In both
the Armenian and the Georgian versions Eve presumes that only Adam can pro-
vide help her in this situation, but these versions offer no explanation as to how
Eve might have known this odd fact.

42 The Greek reading is also presumed in Jubilees 3:24 and Apocalypse of Moses
25:4.
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standing of tesubah into the larger fabric of the verse. Just how is
one to relate this idea of Eve's "return" to her husband to the fact
of imminent birth-pains and the ensuing role of Adam's lordship
over her? All of these problems are rather elegantly addressed by
Targum Neophyti, a text which curiously has a reading like that of the
presumed Hebrew Vorlage suggested by the Greek.

Toward your husband shall be your repentance, and he will have
authority over you regarding [whether you are] acquitted or [persist-
ent in] sin.

This text has clearly understood tesubah as repentance, but it has
done more. It has tied this idea of repentance to the notion of Adam
acting as lord. The last clause of this divine pronouncement "he shall
rule over you" is understood to specify a prominent role for Adam in
the penitence of Eve. Though this translation may seem a rather
surprising rendering of the clause, ""he shall rule over you," it becomes
much more understandable when set in the context of the entire
sentence. If Adam is to serve as a medium of penitence for Eve,
then his additional role as 'lord' over Eve would seem to be inex-
tricably connected with the results of penance, that is acquittal or
continuing guilt.

Let us return to the Vita. We have already seen that Eve's dis-
covery of the pains of childbirth is a narrativization of of Gen 3:16a,
"in pain you shall bear your children." Now it appears quite certain that
Eve's subsequent appeal to Adam for some sort of mediation is pred-
icated on a close reading of Gen 3:16b. For the Vita not only clarifies
the nature of tesubah—Adam's role is penitential ("'to your husband shall
be your penitence"}^—it has also related this understanding of peni-
tence to Adam's role as lord over Eve. Eve's birth-pains require the
intervention of Adam because it is his command which she has vio-
lated. Only to Adam can she cry—a fact nicely stressed in the Latin
version—and only his prayer can offer her some relief from her dis-
tress. The Georgian version (20:2) stresses the necessity of Adam's
intervention, albeit in a slightly different manner,

43 Though our understanding of the Vita implies that this document has under-
stood tesubah, "return" metaphorically—Adam is the vehicle for a spiritual return
or act of penitence—one should not rule out the spatial element. Note that Eve
has separated herself from Adam and that her deliverance will only come about
once there has been a physical return.
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[QJ uand Eve vit Adam, elle pleurait des pleurs abondants et dit:
«Mon seigneur Adam, n'as tu pas entendu la voix de mes pleurs? Gar
aujourd'hoi voici neuf jours que, jour et nuit, je crie ainsi ver toi. . . .
Leve toi, prie ton creatur qu'il fasse misericorde, que Dieu t'exauce
et me delivre de mes douleurs ou, s'il lui parait convenable, qu'il envoie
sur moi la mort ou que, par tes prieres, il me libere de mes tourments.»44

Eve clearly notes that her life is hanging in the balance and that
only through the good graces of Adam can she be liberated from
her torments. The power of Adam to effect this deliverance is also
seconded by the angel who provides the divine amelioration of Eve's
plight. The angels says to Eve (21:2),

Eve, you are blessed because of Adam, God's elect one, for his prayers
are mighty and through him help from God has come to you. Apart
from him, you would not be able to survive this birth.40

It would be very difficult not to see the Vita's emphasis on Adam's
penitential powers as related at some level to the type of exegetical
tradition found in Targum Neophyti. Adam has a quite definite power
to be an effective mediator for Eve in her hour of distress.

In sum, one can say that the penitence narrative of the Vita includes
two separate penitential scenes. One relates to the problem of food
and the other to the problem of birth-pains. Both are related to par-
ticular curses found in Gen 3:16-19 and display a common struc-
ture: discovery of the curse itself, penance, and successful amelioration
of the problem. And both in turn are related to some irregular details
in the wording of scripture. The penitential search for food explained
how a curse that began with the relegation of Adam to the state of
an animal ("y°u snau eat the grass of the field") could end up with
the provisionment of life-giving seeds ("you shall eat bread"). Whereas
Eve's turning to Adam during her birth-pangs explained why Adam's

44 The Latin version has severely truncated this speech of Eve, whereas the
Armenian parallels the Georgian quite closely save for the important detail that
Eve's life, in the moment of these birth-pain, is hanging in the balance. In this
regard the Armenian is far more laconic. Instead of «Leve toi, prie ton creatur
qu'il fasse misericorde, que Dieu t'exauce et me delivre de mes douleurs ou, s'il lui
parait convenable, qu'il envoie sur moi la mort ou que, par tes prieres, il me libere
de mes tourments,» it has only, "now arise, entreat your Creator to deliver me
from these pains."

45 The Georgian is very similar and likewise stresses the fact that only Adam's
prayers allowed her to survive. The Latin on the other hand plays down the unique
role of Adam and has the angels rather colorlessly assert that "[Adam's] prayers
and intercessions are great (preces eius magnae sunt et orationes)."
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role as a mediator ("to your husband will be your repentance") was
juxtaposed to a description the pains of childbirth ("I will greatly
multiply your pain in childbearing").46

Up to this point we have seen how the Vita has understood the
curse of Eve and how this document has correlated this curse to the
fact of Cain's birth in Gen 4:lb. Yet the close reader of this docu-
ment may wonder just how the writer of the Vita has understood
the first half of Gen 4:1, "And then Adam knew Eve, his wife." Before
attending to this problem some general remarks about sexuality in
the Vita must be made. As noted above, the Vita begins its peni-
tence narrative with the expulsion from Eden and concludes this sec-
tion with the delivery of seeds and the birth of Cain and Abel. The
description of the expulsion is patterned on the Biblical account; the
expulsion, the building of a hut, and the settling just east of Paradise
are all narrative details that depend on Gen 3:24. But the birth of
Cain and Abel seems to be described without any reference to the
text of Gen 4:1-2, the story of the first sexual encounter of the pro-
toplasts and the birth of Cain and Abel. Certainly one cannot say
that the Vita is hesitant to repeat the notion of sexual relations for
in 23:3 the Vita paraphrases the Bible's account of Adam and Eve's
sexual tryst that resulted in the birth of Seth. The absence of any
overt reference to Gen 4:1 is a curious detail. But perhaps an expla-
nation can be gained by closer attention to the penitence narrative
itself.

One common feature of all the versions of the penitence narra-
tive is an decided interest in the chronology of events that transpire
once Adam and Eve leave the garden. Though there are some
differences in detail, the basic outline seems to be as follows: upon
expulsion Adam and Eve mourn for seven days. After this, they look
for food, but to no positive result. Again they embark on a search
for food of indeterminate length that is also unsuccessful.47 They then

46 It is also worth noting that the penitence cycles come to a fruitful conclusion
at same time: Adam leaves the Jordan and receive the seeds from the angel Michael
at the very same moment in which he hears Eve's cry for help. This would indi-
cate that just as only the penitence of Adam could overturn the results of the first
act of disobedience so only Eve's penitence—now directed toward Adam—could
ameliorate the effects of the second disobedience. It also suggests the possibility that
according to this document, if Eve had not sinned a second time, she would not
have suffered a painful childbirth. Her curse was not so much the result of the first
transgression but of the second.

4' The Latin describes this search as requiring 9 days (4:1).
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decide to make a penitential vow. Adam will mourn for 40 days,
Eve 34 days (the days are subject to variance depending on the ver-
sion). Just 18 days into this ordeal, Eve is tempted by Satan and
sins a second time. After she is reprimanded by Adam for violating
her vow, Eve departs from Adam: "Eve went to the west and she
mourned and was sad; and then she made a hut for herself in the
west, and she was advanced in her pregnancy (18:2-3)." According
to this text, when Eve leaves Adam she is pregnant. The Armenian
is even more specific; in less than a month Eve will give birth to
Cain, this means she is in her eighth month of pregnancy when she
separates from Adam.48 Yet if one counts the amount of time Adam
and Eve have spent outside of paradise one will discover that the
longest period of time one could arrive at would be 46 days. This
would mean the conception had to have occurred prior to the evic-
tion from paradise. In other words, Adam and Eve had sexual rela-
tions prior to their "fall". This is obviously an exegetical tradition
that is most at home in a Jewish environment and constitutes a very
strong argument for the Jewish origin of this penitential cycle of tra-
dition.49 It also worth noting, that Jewish sources which held this
perspective found it very difficult to interpret the rather innocent
first half of Gen 4:1 "And Adam knew Eve his wife." If Adam knew
Eve in the Garden, why would he have "to know" her again upon
expulsion? Was the sexual act in the garden unfruitful? The problem
would have been compounded for Jewish interpreters who under-
stood Adam and Eve as repenting of their sin immediately upon
leaving the garden. Since penitence required that one abstain from
sexual relations one would have to see Gen 4:1 as the completion
of a penitence cycle.30 This tendency to see the sexual encounters

48 In the Latin and the Georgian versions Eve is three months pregnant at this
time. This alternate number avoids the problem of having Eve, in such an advanced
state of pregnancy, begin an arduous set of penitential disciplines upon expulsion
from the Garden. Something which no Jew or Christian in antiquity would have
allowed. On the other hand, the lower date put forward by the Latin and the
Georgian raise another problem: if Adam finds Eve at the point of delivery at the
end of his penitential sequence in the Jordan, then his stay there must be consid-
erably longer than 40 days, indeed it is close to 6 months! This raises some thorny
problems about the pre-literary development of this tradition that will have to
addressed in a subsequent paper.

49 See G. Anderson, "Celibacy or Consummation in the Garden?: Reflections on
Early Jewish and Christian Interpretations of the Garden of Eden," HTR, 82, (1989)
121-48.

50 Ancient writers often mentioned sexual relations as an indication that a period
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of the primeval heroes in this way is very common in early Judaism.
Yet, surprisingly, Gen 4:1 is rarely understood in this manner. Far
more common, at least in Rabbinic sources, is the attempt to under-
stand the verb "to know" as a pluperfect (Adam had known Eve,
that is, in the Garden) or to understood it as reference to a form
of cognitive knowledge, (Adam knew [something] about Eve).M We
might add that a few manuscripts of the LXX highlight the cogni-
tive element of Adam's knowing.32 Instead of the 2nd aor. eyvco, they
have eiueyvco mi cyuveiCaGri, "he recognized and understood (that Eve
his wife had conceived . . .)."D3

of penitence or mourning had come to its natural termination. One could say it
becomes something of a literary topos in ancient Near Eastern literature. For exam-
ple, when Gilgamesh is exhorted by the Alewife to stop his mourning over Enkidu
she commands him "to rejoice in the lap of his wife." Also in Jubilees 4:7, after
Adam and Eve have completed their mourning over Abel, it is said that "they
rejoiced and then Adam knew Eve." One should note that both these texts under-
stand the experience of sexual joy to be a ritual marker of the end of mourning.
For a biblical example note the 2 Sam 12:24: "[after death of their son:] Then
David comforted Bathsheba by having sexual relations with her." But we need not
turn this far afield to find evidence of this particular Semitic sensibility. One can
find early biblical interpreters explaining the mention of Adam and Eve's moment
of love-making in Gen 4:25 as a termination of a mourning sequence. Similar tra-
ditions appear in relation to Gen 4:1 as well. Compare the following, found in Gen
Rab, [In answer to the question as to what accounts for the transition from the
verse regarding the ever-turning flaming sword and the mention that Adam knew
his wife:]

When Adam saw that his descendants were fated to be consigned to Gehenna
(the flaming sword), he abstained from procreation. But when he saw that after
26 generations Israel would accept the Torah, he applied himself to produc-
ing descendants, thus scripture reads: "And Adam knew Eve his wife."

A similar tradition can be found in an incipit from an Armenian text [see M.E.
Stone, "Report on Seth Traditions in the Armenian Adam Books," in B. Layton
(ed.), The Rediscovery of Gnosticism (Leiden: Brill, 1981) 460-471.]: "And after Adam
left the Garden, he was sad and in mourning for thirty years and then, at the com-
mandment of God and the instruction of an angel, he went in to Eve his wife and
begat Cain."

"' In Gen Rab 22: two cognitive possibilities are illustrated: 1) Adam revealed the
process of sexuality to the world (yadac pointed as a piel, _yiddac), 2) Adam knew
how Eve had robbed him of his ease in Paradise. In addition Gen Rab presents the
option that the verb should be translated as a pluperfect Adam had known Eve
(this is presumed by R. Eleazar who believes Eve became pregnant on the very
day they were created). An additional tradition is found in Targ Ps-Jon ad. loc. and
Pirke de Rabbi Eliezer 20, that Adam knew that Eve had become pregnant through
the agency of Sammael.

02 Though these texts are insignificant for the purposes of text-criticism (they are
listed in the bottom apparatus of the Gottingen edition of Genesis) they do have
value as representatives of one stream of early exegesis.

j3 It is worth pointing out that the literary form of this verse does provide some
hint here that Adam's knowledge may be more than purely sexual. The verse reads:
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This tradition of Adam's cognitive knowledge of Eve might help
clarify one remaining detail in the story of the birth of Cain. When
Eve cries to Adam from halfway across the world she implores the
animals and the powers of nature to carry her message. Yet Adam
does not seem to learn of Eve's distress through this more "natu-
ralistic" medium, instead he is granted a special form of knowledge
regarding her present circumstances.54 The fact of Adam's hearing
Eve's distress cannot be understood as anything short of miraculous.
Perhaps this rhetorical flourish on the part of our author was just
that, a piece of artistic filigree that served to heighten the tension
of Eve's tenuous circumstance. But in light of the close attention the
Vita has given to several details in the Biblical text one is led to
wonder if there is not an exegetical source for Adam's special knowl-
edge. Though there can be no degree of absolute certainty in these
matters, one wonders if Adam's miraculous knowledge of Eve's state
of distress is not another example of how the Vita has narrativized
a difficulty in the Biblical text. Understood this way, "and Adam
then knew Eve" (Gen 4:la) would not be an unnecessary repetition
of a prior procreative moment but would refer to Adam's remark-
able knowledge of Eve's state just prior to her giving birth (Gen
4:lb). We might also note that the Georgian (20:1) explicitly char-
acterizes Adam's hearing of Eve's voice as an act of "knowing," "Et
quand Adam eut entendu la priere d'Eve et le gemissement de ses
pleurs du cote du couchant, Adam reconnut sa voix."

"Adam knew his wife, Eve, and she conceived . . ." If one compared this to other
verses about "knowing" in the Bible one would find that they break down into two
types: those which which name the wife and those which do not. For the former
compare I Sam 1:19, "And Elqanah knew Hannah, his wife," for the latter, Gen
4:25, "And Adam knew again his wife." The mention of the wife's personal name
is clearly conditioned in the book of Samuel on the fact that Elqanah had two
wives, and only the specification of the name would allow the reader to know about
whom the text was speaking. In Gen 4:25, on the other hand, where there is only
the matter of a single wife, a specification of the wife's name would be a needless
example of over-determination. The question then regarding Gen 4:1 can focused
more sharply, not only should we be curious about the occasion for the sexual tryst,
but why does our writer highlight the identity of Eve? We should hasten to add
that this is not the only example of grammatical stress in the verse. The word order
of the verse opening two words is also unusual and could be seem to stress some-
thing unusual about the fact that it is Adam who knows.

D4 This is brought out in different ways in the versions. In the Latin version we
read that after Eve implores the luminaries of heaven to carry the message, Adam—
at that very moment—becomes aware of her distress (20:1). The Armenian and the
Georgian are little clearer here for they both note that Adam recognizes the sound
of Eve's weeping and seeks to find out what this moment of urgency portends. If
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IV. The Encounter with the Beast

This paper has examined exegetical sources that lie behind the repent-
ance narrative in the Vita tradition. As such, we have limited our-
selves up to this point to chapters 1~22, the formal boundaries of
the penitence cycle as it is found in the Latin, Georgian, and Armenian
versions. Our investigation has shown what a formative role Biblical
exegesis played in the evolution of the literary material. In particular,
we have shown how the judgment of Adam and Eve was narra-
tivized in the composition of this document. The fact that these pun-
ishments played such a prominent role give us pause about the curse
of the snake in Gen 3:14—15 and its possible role in the formation
of the Vita. This curse has no narrative reflex in the penitence sec-
tion of the Vita but rather is found in the portion of this document
which treats the journey of Seth and Eve to the Garden of Eden in
search of the oil of life.

This is a curious tale. On their way to the Garden, Seth and Eve
come face to face with a hostile creature who seems bent on destroy-
ing the two of them. After Eve's initial, and unsuccessful attempt to
put this creature in its place, Seth steps forward and rebukes the
beast—sometimes referred to as a snake—whereupon the animal
beats a hasty retreat to his den. This story develops two different
themes found in Genesis. On the one hand, the tale narrativizes the
curse found in Gen 3:14-15 as many scholars have noted.53 This
verse declares that enmity will exist between the snake and the
woman and between its offspring and hers. It would seem that the
Vita has particularized the nature of this curse just as it has done
with the curse of birth-pains and food. This enmity is not simply a
universal problem that resulted from the Fall, rather it has an impor-
tant particularistic aspect that is limited to the lifetime of Adam and
Eve alone. It is not all women and their seed who will experience
this specific type of enmity, but rather the woman, Eve and her
offspring, Seth.

Eve's cry had been heard through the agency of messengers we would not expect
this element of voice-recognition for he would have heard the messengers' voices
not hers! Also, if he had heard of her distress through the agency of these mes-
sengers, what would explain his apparent ignorance about the cause and nature of
her distress ("let me arise and go to her and see why she is crying out. Perhaps
the beast is fighting with her once more!" 20:1). Certainly if Adam had received
messengers, the details about Eve's distress would not be so vague.

53 For example, see Bertrand, La vie grecque, 55.
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On the other hand, the story has an etiological function. It recounts
the moment at which the animals are released from their status of
subjugation to the humankind.)6 This subjugated status was conferred
in the blessing given in Gen 1:28, "God blessed [Adam and Eve] and
said to them, 'Be fruitful and multiply; Fill the earth and subdue it; Rule over
the fish of the sea, the birds of the heavens, and over all beasts which creep on
the face of the earth." There can be no doubt that the Vita understands
this period of rulership as beginning with the creation of Adam and
Eve. In the Garden the animals were subservient to their command.
But when does the moment of rebellion begin? One might have sup-
posed that it took place immediately upon expulsion. This is cer-
tainly the way Jubilees., for example, would see it. But the Vita has
a different understanding. During the first many centuries after expul-
sion the animals remained obedient to the commands of Adam and
Eve. Thus, when Adam is in the Jordan river he has no trouble
calling the animals forward to surround him like a wall and to bewail
his fate with him. So also, Eve, after her banishment from Adam,
called the animals to her side in order to commission them as mes-
sengers in order to carry her urgent message about the pains of
child-birth to Adam. The animals responded obediently and with
alacrity to her call. From both of these incidents one can see that
the animals were obedient for sometime after the fall.

It is only at the moment of Seth and Eve's journey to Paradise—
almost 930 years after the expulsion!—that matters are reversed.
Here an animal presents a hostile face to Eve and she, in obvious
shock at this unhappy circumstance, is powerless to do anything
about it. Only Seth's rebuke, "Get away from the image of God"
stays this hostile beast. This rebuke has some rather clear resonances
with another key moment in the Vita's story-line. It sounds very
much like the instructions Satan and the other angels received at
the moment of Adam's creation, "Prosternez vous devant le sem-
blable et 1'image de la divinite" (14:1).57 One can well imagine that
a similar command was given to the animals, and indeed, many
early Jewish and Christian retellings of the Bible as well as icono-

3h This aspect was also noted by Bertrand, 55.
a7 The Latin is very similar, only the Armenian is different. It reads: "Come bow

down to god whom I made." This odd circumlocution (". . . bow down to god")
must be secondary and is probably to be explained as the result of textual cor-
ruption. Nowhere is Adam understood to be a "god" in this text. See the note of
Stone, Penitence of Adam, 4.
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graphic representations present the animals bowing before Adam,
usually just prior to, or in conjunction with, his giving them their
names. That the animals did prostrate themselves before Adam at
the beginning of creation seems self-evident from the words Eve used
when she attempted to rebuke the beast: "Ou comment ne t'es-tu
pas rappele le premier commandement de Dieu (37:3)."58 But at this
point in the narrative, many years after the expulsion from Paradise,
the nature of the animals kingdom has mutated (38:2) and no longer
is the primacy of the human race recognized. Like Satan, the ani-
mal kingdom has risen up in rebellion and stands poised to threaten
the very existence of the humanity.

One is struck at how similar this narrative is to the other exegetical
narrativizations we have examined. Like the curse on the food and
birthing, this curse of the animal kingdom is not made known before-
hand by God, but rather is discovered by Eve and Seth. Moreover
the pattern of presenting the curse in an extremely harsh form and
then softening its edges is also present. Just as the grass of the field
was replaced with cultivated food, and the life-threatening birth-pains
were overcome, so the absolute rebellion of the animals kingdom
undergoes a transformation. One notes that the initial attack of the
beast is quite frightening. Not only is the rulership of humankind at
an end, but all respect for the human race seems to be absent. Like
some uncontrollable mad-dog, this beast not only is not subject to
human command but has lost all fear of human nature. Thus he
can attack Seth with seeming impunity. The danger this act poses
to the very existence of human life is tellingly recounted in the Greek
version. Here, when the beast is rebuking Eve, he describes the pre-
sent situation not only as the moment of humanity's loss of authority
over the animals, but also as the beginning of the reign of the animals
(11.1)! So also in the Slavonic version the beast declares his intention
not simply to harm Seth, but to destroy Eve and all her children
(11—15). Only with the rebuke of Seth does this marauding beast
lose his ability to speak ("Que ta bouche soit muselee" 39:1) and
flee from presence of humankind. No longer do human beings pos-
sess the ability to command the obedience and reverence of the ani-
mal kingdom, but thanks to the intervention of Seth, the life-threatening

58 Armenian: "How did you not remember the obedience which you formerly
displayed." Greek: "How did you not remember your subjection that formerly you
showed to the image of God?"
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rebellion of the animal kingdom has been quelled and a proper
degree fear and distance has been instilled to assure the continua-
tion of human culture.

But one prominent detail in this narrative is still difficult. Why is
it that only Seth can rebuke the animals. Perhaps this is simply a
reflex of the more general tendency of ancient literature to portray
women as the weaker sex. Or, perhaps it is a reflex of Seth's pecu-
liar status as one who remains "in the image of God" even after
the fall from Paradise. This fact is curiously noted in Gen 5:3 and
much has been made of it by many ancient interpreters. But note
that, according to Georgian, the command to stand apart from the
image of God (39:1—eloigne toi de nous, 1'image de la divinite) is
understood to refer to both Eve and SethP9 In other words the sta-
tus of the image does not seem to be limited to Seth as one might
surmise from Gen 5:3.

Another explanation for Seth's unique ability can be found in Gen
3:15. This verse is divided into two parts, the first part describing
the punishment: "/ will place enmity between you and the woman, between
your seed and her seed." But then after a caesura a cryptic qualification
is made: "He shall bruise jour head, and you shall bruise his heel." We
have seen that the enmity spoken of in the first part of verse is
reflected in the attack of Seth. But what of the following line in the
curse: "He—meaning Seth, the offspring of Eve—will bruise your head but
you will bruise his heel." First it should be noticed that the Bible gives
the authority for the bruising of this beast not to the woman, Eve,
but to her offspring, Seth. Only he will be able to hold the enmity
of the snake in check. Thus, there is a decided asymmetry in the
curse: in the first half of the verse the enmity is distributed equally
between Eve and Seth, but the second half specifies that the ame-
lioration for this enmity will reside solely with Seth ("He will bruise
jour head"}. This reading of the curse wrould account for Eve's impo-
tence before the beast.

j9 Similarly, in Eve's rebuke of the beast in the Greek (11:3) she asks the beast
what became of his former subjugation to the image of God, an obvious referent
to the idea that both Adam and Eve were created in this image and thus to both
was given power over the animals. This should also be obvious from other parts
of the narrative as well. When Eve suffers here birth-pain she is able to command
the animals to go to Adam's side (see the Armenian and Georgian versions, 20:2).
Note also in the course of Eve's speech regarding the details of the first sin she
says that the animal kingdom was divided up between she and Adam, each exercising
lordship over their rightful domain (Greek, Armenian and Georgian versions, 15:3)
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This leads to thorny problem of the alteration between the use of
the terms "snake" and "beast" to indicate the type of animal that
has attacked Seth and the curious variation in the literary form of
Seth's rebuke. We will begin the latter problem. The various ver-
sions describe this rebuke in the following ways,

Greek

12:1 "Close
your mouth,
be silent,

and go away
from the
image of God

until the day
of judgment."

12:2 The
Beast said to
Seth "Behold
I take my lea
from the

Latin

39:1 [. . .]Be
silent, be
dumb, shut
thy mouth,
cursed
enemy of
Truth,
confounder
and destroyer.
Avaunt from
the image of
God

till the day
when the
Lord God shall
order thee to
be brought to
the ordeal."

39:2 The
beast said to
Seth, "Behold,
I leave the
presence of
the image of
God as thou
has said."

Armenian

39:1 "Close
your mouth,

O Satan.

Get away from
the image of
God

until he will
speak to
whom [until
the day on
which] God
will bring
you to
rebuke."

39:2 Then he
said to Seth,
"Behold, I am
standing
apart from
you, the
image of God."

Georgian

39:1 "Que
ta bouche soit
muselee, tais
toi, bete,

et eloigne toi
de nous,
1'image de la
divinite,
jusqu'au jour
ou Dieu te
fera
comparaitre!"

39:2 Alors
aussi la bete
dit a Seth:
"Voice done
que je
m'ecarte de
toi. 1'image de
Dieu, 1'eclat
eblouissant de
Dieu."

Slavonic

"Verschlossen
werde dein
Mund

bis zum
Gericht, da du
dich gegen
das Ebenbild
Gottes
erdreistest; in
deiner
Lagerstatte
sollst du
verweilen bis
in die
Ewigkeit."
Und so
verwilt es
auch bis in
die Ewigkeit.

Before treating the differences here it is most important to see the
large degree of communality. In each of the versions Seth gives two
commands to the beast, first to be silent and and then to depart
from the image of God, then Seth announces that these commands
are to be obeyed until the time of final judgment. Having received
these commands, the beast shows complete compliance. What is
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different between the versions is the qualification Seth makes about
the duration of his command. In the Greek he commands the beast
to keep his distance until the day of judgment. There is a degree
of ambiguity in this formulation because it is not clear whether the
reference to the day of judgment is merely a neutral and somewrhat
mundane demarcation of a unit of time—stay apart from humankind
until the moment of the final judgment—or whether there is implied
within these words the idea of the final judgment of the beast him-
self—stay apart from humankind until the time when God brings
you to final judgment. The former option is found in the Slavonic
where the notion of judgment has dropped out altogether ("in deiner
Lagerstatte sollst du verweilen bis in die Ewigkeit"). Indeed the under-
standing of the Slavonic is very much in keeping in with the setting
of the entire episode; it describes the present circumstances of the
animal kingdom as a result of Seth's rebuke. The latter option is
followed in the Latin, Armenian, and the Georgian. Of these three,
the Latin is the most developed and in many regards unique; it has
rendered the final judgment scene as one in which the beast repre-
sents Satan himself. This is quite out of keeping with the rest of the
episode for as we have seen above; its concerns are of a more mun-
dane nature: how to keep the wild animals from wrecking havoc on
the human race. Yet the motivation for the Latin is not difficult to
uncover. Since this episode is clearly patterned on the curse of the
snake in Gen 3:14-15, and the snake does represent the figure of
Satan, it is an altogether appropriate place to introduce the idea of
Satan's final judgment.

There can be no doubt that the tradition preserved in the Latin
is secondary. It is out of keeping with the rest of the narrative which
focuses on the problem of the hostility of the animal kingdom in
general rather than the specific dangers posed by the snake. More-
over, the Latin (as well as the Armenian) has even moved beyond
the question of the snake per se in order to deal with the snake as-
representative-of-Satan thus obliterating entirely the manifest purpose
of the narrative unit: the problem of the animal kingdom rising up
in revolt against humankind.60 The Georgian is much more restrained

60 The Latin, in this particular motif, has generally been viewed as secondary
by scholars. See the comments of C. Fuchs (Das Leben Adams und Evas," in
E. Kautzsch ed., Die Apokryphen und Pseudepigraphen des Alien Testaments, Band 2, Die
Pseudepigraphen, (Tubingen: Mohr, 1900) 518-19), "Diese Deutung wird beigegeben,
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in this regard and though it speaks of a day of final judgment for
the beast, there is no hint that the final execution of justice against
the forces of Evil is intended. It certainly would not be impossible
that the Georgian (and Slavonic) preserves a tradition which would
see this moment of justice as the point at which the animal world
will again reside in peace under the watchful eye of a redeemed
humanity in accord with traditions like those found in Isaiah (11:6—9)
and other Jewish writings from the Second Temple period.

The Latin version moves to focus on the particular problem of
the judgment of the snake is illustrative of a an attempt to rework
this narrative in a way that more explicitly ties it to the dominant
theme of Gen 3:14-15. As we have shown above, the original exeget-
ical tradition underlying the Vita interpreted v. 15 as a curse that was
being actualized among the entire animal kingdom. This curious
form of exegesis saw the enmity that would arise between Eve and
"the beast" as the reversal of the original order of creation in which
the animal world was subservient to the whims and wishes of the
human race. Such an interpretation is curious because it seems to
run against the grain of the text itself. The Latin version represents
one attempt to re-work this tradition in a way that would harmo-
nize it with the more obvious reading of these verses. It is not sur-
prising that in the Latin version one finds variation between the title
of "beast" and "snake" for the adversary which fights with Seth. For
the Latin is concerned to re-adjust this tradition to the judgment of
Satan at the end of time.

One question that we have not addressed is why the creator of
this tradition would have seen Gen 3:14-15 as reflective of a curse
on the animal world. This is an unusual reading, and one which I
found no parallels for, but perhaps an answer could be gleaned by
looking at the entire unit in context:

And the LORD God said to the snake: Because you have done this,
you are cursed more than all the beasts and animals of the field. Upon
your belly you shall proceed, and the dust you shall eat all your days.

weil Vita in ganzen Stud die Erfullung von Gen 3:15 sieht. Aber, wie Apoc M.
zeigt, will es vielmehr veranschaulichen, wie der Mensch durch den Siindenfall die
Herrschaft iiber die Tiere (Gen 1:28) verloren habe." So also L.S.A. Wells ("The
Books of Adam and Eve," in R.H. Charles ed., The Apocrypha and Pseudepigmpha of
the Old Testament, (Oxford: Oxford University Press, 1913) 143) says the reference
to the snake in the Latin is a "a gloss to connect with tale of Fall. Originally this
passage was midrash to explain beasts' revolt".
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Enmity I shall place between you and the woman, between your seed
and her seed. He shall bruise your head and You shall bruise his heel.

A close look at these two verses will reveal a couple of curiosities,
first that the snake is cursed more than all the other beasts. This
would imply a curse was also put on the beasts; but where in scrip-
ture could one find it? This problem was noted by many ancient
interpreters and the a curse for the beasts was supplied.61 But also
one should note that the serpent's curse seems to be rather com-
pletely accounted for in verse 14 itself. The snake does move on its
belly and live in the dust of the earth. This being so, why the addi-
tional remark in the very next verse about enmity and the particu-
larization of this enmity to the woman and her seed? This curse has
no characteristic that would limit it to the snake alone. Perhaps an
early interpreter saw this part of the verse as bespeaking the curse
upon the animal kingdom at large. The enmity spoken of here was
the undoing of the rulership which had originally been given to
Adam and Eve at the moment of their creation. Moreover this un-
derstanding would explain how the snake was cursed more than
the other animals. Whereas the snake like the animals cannot speak
and is frightened by the appearance of human beings, it is addition-
ally cursed by the fact of having no feet and having to move amid
the dust.

Let us summarize our results. We have correlated three major tra-
ditional units in the Vita with the curses found in Gen 3:14-19. In
each case the curse found in the Bible has been interpreted in sim-
ilar fashion: first a harsh reality presents itself (animal-food; birth-
pains which threaten life; the rebellion of the animal world), then
there is an attempt at mediation, often through penitence (the river
ordeal; the prayers of Adam for Eve; the rebuke of Seth), and then
a successful mediation occurs in which normal human culture devel-
ops (seeds are given for cultivation; birth, though painful, is endured;
the wild animals find their rightful places in seclusion from human-
kind). Also, in contradistinction to the manner in which the Bible pre-
sents things, these three curses are discovered by protoplasts upon
their expulsion from Eden. At no point in the text do we see Adam or

For example see Gen Rab 20:4.
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Eve remark that the conditions which they find are wholly in keep-
ing with the judgments pronounced by God upon their departure.

But it is also worth noting how the entire sequence of the peni-
tence section of this document has been informed by exegetical rea-
soning. At the beginning of this essay we listed 8 narrative motifs
as the central core of the penitence story. Though most of these
motifs appear to be purely novelistic in form and thus have little
connection to the Biblical story per se, closer examination has shown
just the opposite. The Pains of Hunger and the River Ordeal themes
have their origin in the curse of Adam. They answer the exegetical
question of how Adam was first forced to eat grass but then given
bread. The last four motifs, the Second Temptation, Expulsion of Eve,
Birth-pains of Eve, and Intercession of Adam, all derive from an attempt
to understand the curious diction of the curse of Eve: how did she
experience her first birth-pains, and why does scripture correlate
these birth pains to her "repenting toward her husband" and his
"acting as lord over her." Only the Fall of Satan remains unaccounted
for in this exegetical survey. The origin of the major thematic con-
cerns of the penitence narrative in a close reading of the Biblical
text as well as the parallel of many of these exegetical features to
well known Jewish traditions suggests a Jewish origin for the entire
sequence. In this regard, the tradition which presumes sexual rela-
tions in the garden is quite prominent.

But it must be pointed out with equal force that the ongoing trans-
mission of the document, which we can observe through the vari-
ant recensions that stand before us, have shown different degrees of
ignorance regarding the exegetical nature of the original tradition.
To varying degrees across these recensions, these narrative motifs
have lost the "particularity" of their exegetical origin. This process
is most evident in the Latin version, but one can also see it at work
in the other versions as well in varying degrees. Sometimes the pur-
pose is simply to provide a better story, other times the function is
to adjust the narrative to a more explicit Christian context. The only
way to appreciate the full significance of these developments is to
set the Latin version over against its medieval relatives. Texts like
the Irish Saltair na Rann, though heavily dependent on the Latin
material adjust the material, in an even more conscious mode, to a
Christian setting. Indeed the Latin version cannot be properly under-
stood without it being compared in two directions, on the one hand



42 GARY A. ANDERSON

to the Armenian and Georgian versions, which preserve more faith-
fully the original core of the tradition, and on the other to the
medieval vernacular versions of this material which show the ulti-
mate direction in which the literature was heading as it was copied
and redacted in the medieval era.



THE FALL OF SATAN AND ADAM'S PENANCE:
THREE NOTES ON THE BOOKS OF ADAM AND EVE

Michael E. Stone

The Books of Adam and Eve, after decades of neglect, have recently
been the object of some scholarly attention. The Society of New Testament
Studies has devoted its Early Jewish Literature section to these books
for two years now and further research stimulated by that discus-
sion, and independent of it as well, has started to appear.1 Indeed,
as is clear from the selected bibliography cited in note 1, the SNTS
seminar is best seen as one outcome of a burgeoning interest in this
literature, and as a stimulus to further investigation of it. In this
paper, we do not seek to resolve the major issues in the study of
these books, which in our view have, at present, to do with the inter-
relationship of the different versions, but to make a certain obser-
vations which may bear upon this interrelationship.

1 One might note, since 1987, the following works on the broad range of Adam
writings: Su-Min Ri, La Caveme des Tresors. Les deux recensions (CSCO 486-487, Scriptores
Syriaci 207-208; Louvain: Peeters, 1987); W.L. Lipscomb, The Armenian Apocryphal
Adam Literature (University of Pennsylvania Armenian Texts and Studies, 8; Atlanta: Scholars,
1990); John R. Levison, Portraits of Adam in Early Judaism (JSP Supplement Series 1;
Sheffield: Sheffield Academic Press, 1988); Maire Herbert and Martin McNamara,
Irish Biblical Apocrypha (Edinburgh: T. & T. Clark, 1990), which contains many Adam
texts; Roger W. Cowley, Ethiopian Biblical Commentary: A Study in Exegetical Tradition
and Hermeneutics (Cambridge: Cambridge University Press, 1988) is replete with Adam
material; D.A. Bertrand, La vie grecque d'Adam et Eve (Recherches intertestamentaires 1;
Paris: Maisonneuve, 1987); D.A. Bertrand, "La vie greque d'Adam et d'Eve," La
Bible: Ecrits intertestamentaires, ed. A. Dupont-Sommer, and M. Philonenko (Paris:
Gallimard, 1987) 1767-1796; Gary A. Anderson, "Celibacy or Consummation in
the Garden: Reflections on Early Jewish and Christian Interpretations of the Garden
of Eden," HTR 82 (1989) 121-148; W. Adler, Time Immemorial: Archaic History and
Its Sources in Christian Chronography from Julius Africanus to George Syncellus (Dumbarton
Oaks Studies, 26; Washington: Dumbarton Oaks, 1989); J. Levison, "The Exoneration
of Eve," JSJ 20.2 (1989) 135-151. The present writer has two books in the press
on the subject of the Adam literature: an edition of numerous unknown Armenian
Adam books (Armenian Apocrypha: Relating to Adam and Eve [since published by Brill:
Leiden, 1996]) and a work on the history of the study of the Adam literature (History
of The Literature of Adam and Eve [Early Judaism and its Literature; 3; since published by
Scholars Press, Atlanta, 1992]). In addition, together with G.A. Anderson, he pub-
lished A Synopsis of the Books of Adam and Eve (Early Judaism and Its Literature, 5;
Atlanta: Scholars Press, 1994); revised edition, 1999.
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The Adam literature is somewhat enigmatic. Its context, original lan-
guage and date are unclear.2 The surviving primary Adam works
exist in Greek, Latin, Slavonic, Armenian, Georgian and Coptic.3

All these versions (except, of course, the surviving Greek work) were
translated from Greek, but not directly from that surviving Greek
work, still usually called (following Tischendorf s misnomer) The
Apocalypse of Moses. They differ from it and, in greater or lesser degree,
from one another. One point at which the other versions differ from
the Greek Apocalypse of Moses is in the the story of the fall of Satan
(fullest in Latin, Armenian and Georgian, chapters 1 1 1 7 ) . This story
is missing from the Greek Apocalypse of Moses altogether.

Although in many developments of the traditions about creation,
the story of the fall of Satan is related to the Lucifer material in Isa
14:12—15, the form the story takes in the books of Adam and Eve
is quite distinctive. It runs as follows: God created Adam in his image
and Adam was brought before God's face by Michael, and bowed
down to God. Then, through Michael, God commanded all the
angels to bow down to Adam (13:2-14:1): et egressus Michahel vocavit
omnes angelos dicens: adorate imaginem domini del, sicut praecepit dominus deus
"And Michael, going forth, summoned all the angels, saying, 'Do
obeisance to the image of the Lord God, as the Lord God com-
manded.' All did obeisance but Satan, who rebelled against this

2 The scholarly debate on these matters is set forth in detail in the writer's: A
History of the Literature of Adam and Eve, 1992.

3 The best editions are as follows. Greek: M. Nagel, "La Vie grecque d'Adam
et d'Eve," doctoral thesis Strassbourg, 1974 (the more recent edition of Bertrand,
Vie grecque is flawed; see my review of it in Critical Review of Books in Religion 2 [1990]);
Latin: W. Meyer, Vita Adae et Evae (Abhandlungen der kb'niglich bayerischen Akademie der
Wissenschqften, Philosophische-philologische Klasse, Munich: 1878) 185-250 [text]; Slavonic:
V. Jagic, "Slavische Beitrage zu den biblischen Apocryphen, I, Die altkirchenslavi-
schen Texte des Adambuches," Denkschr. kais. Akademie der Wissenschqften, philos.-hist.
Classe (Vienna: 1893) 42.1-104 [text and translation]; Armenian: Michael E. Stone,
The Penitence of Adam (CSCO, 429-30; Scriptores Armeniaci, 13-14; Leuven: Peeters, 1981)
[text and translation]; Georgian: C. K'urc'ikidze, "Adamis Apokrip'uli c'xovrebis
k'art'uli versia," P'ilologiuri Dziebani 1 (1964) 97-136 [text] and J.-P. Mahe, "Le
Livre d'Adam georgien," Studies in Gnosticism and Hellenistic Religions, ed. R. van den
Broek, and MJ. Vermaseren (Leiden: Brill, 1981) 227-260 [translation]. The Coptic
version is fragmentary, and is presently being edited by L. Depuydt. These are only
the major editions, and a number of further textual witnesses have been published
in separate articles. Full bibliographical discussion can be found in the writer's forth-
coming: A History of the Literature of Adam and Eve.

1
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divine command: 'I shall not bow down to him who is posterior to
me, for I am former. Why is it proper for me to bow down to
him?'" (so 14:3 Armenian; Latin and Georgian do not differ sub-
stantially). According to the Georgian and Latin versions, moreover,
Satan adds that Adam should have bowed down to him.4

The Slavonic Enoch book, commonly known as 2 Enoch is one of
the more mysterious works of the Pseudepigrapha. Of its original
language, a recent English translator, F.I. Andersen, concludes:

An original Semitic composition can still be suspected; but after two
stages of translation through Greek to Slavonic, it is not now possible
to tell how much written material in a Semitic language might be
behind those portions of the text which still have Semitisms, let alone
to determine which Semitic language it might have been.5

Andersen's conclusions on date are no more decisive: "it is not sur-
prising," he writes, "that dates ranging all the way from pre-Christian

4 The legend of the revolt of Satan penetrated the midrashic traditions. Urbach
adduced it from unpublished fragments of Tanuma-Yelamdenu midrash he drew
from a manuscript in Cambridge, see E.E. Urbach, "Fragments of Tanhuma-
Yelamdenu," Qobes 'al Tad 6.1 (1966), 1-54. (Hebrew). The relevant material appears
on p. 24 and further parallel are discussed in note 13 on that page. The most strik-
ing ones are from Pirqe de Rabbi Eliezer and Beresit Rabbati, both works with known,
but still unexplained, relationships with apocryphal traditions. This material is com-
plicated, and, although Urbach concluded that the author of the text he published
knew and modified the story as found in the pseudepigraphical Adam books, the
issue should be re-examined in the context of mediaeval Jewish knowledge of apoc-
ryphal traditions. The reworkings of the theme of the revolt of Satan in ancient
Christian tradition are quite extensive and it would be a major undertaking even
to compile a list. One striking case among many is to be found in the Gospel of
Bartholomew, 4.52~60 (see M.R. James, Apocryphal New Testament [Oxford: 1963],
178—179). On another point, there are, as is well-known, somewhat similar Rabbinic
legends about angelic revolt in relation to Moses. When he went up to heaven to
receive the Torah, the angels opposed his entry, asking what, "Why is this being
of flesh and blood in our midst?" This theme has been studied in some detail and
the bibliography on it is quite extensive. A range of sources is cited by L. Ginzberg,
Legends of the Jews (Philadelphia: Jewish Publication Society, 1968) 5.84 note 248.
Compare also Joseph P. Schultz, "Angelic Opposition to the Ascension of Moses
and the Revelation of the Law," JQR 61 (1970-71) 282-307; P. Schafer, Rivalitat
Zwischm Engeln und Menschen: Untersuchungen zur rabbinischen Engelvorstellung (Studia Judaica,
8; Berlin: de Gruyter, 1975); J. Heinemann, "An Early Aramaic Piyyut for Sukkot,"
Turey Yeshurun 31.4 (1972) 165-17 (in Hebrew) published an Aramaic Piyyut which
describes Moses' ascent. Our interest here, however, is not focused on the devel-
opment of this theme of angelic opposition, but on a very specific relationship
between the primary Adam books and 2 Enoch.

5 Francis I. Andersen, "2 (Slavonic Apocalypse of) Enoch," in James H. Charles-
worth (ed.), The Old Testament Pseudepigrapha (Garden City, NY: Doubleday, 1983) 1.94.
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times to the late Middle Ages have been proposed."6 About its prove-
nance, Jewish or Christian, Palestinian or not, he is equally puzzled.
And it is an honest puzzlement.

In 2 Enoch discussion is to be found both of the creation of Adam
and of Satan's sin. Satan, chapter 31 of Recension J explains, was
originally an angel called Satanail.7 He rebelled in some unspecified
way against the creation of Adam, fled from heaven, and received
a shortened name. The text continues: "His nature did not change,
<but> his thought did, since his consciousness of righteous and sin-
ful things changed. And he became aware of his condemnation and
of the sin which he sinned previously" (2 Enoch 31:5 6). In a note
to this passage, Andersen observes that 2 Enoch incorporates diverse
traditions about the sin of Satan, "with no evident concern to link
them into a consistent whole."8 These traditions include varied ideas
about the rebellion and the casting down of Satan. Thus, in the
course of the narrative of creation in 2 Enoch, the primordial revolt
is mentioned (2 Enoch 29:4-5), clearly based on Isaiah chap. 14. In
2 Enoch 18:3, however, the fall of Satan and his angels is talked of
in terms of the Watchers (Grigori) story, and connected with Gen
6:1-4. The passage quoted above, 2 Enoch 31:5-6, reflects the idea
of a rivalry between Adam and Satan, such as that which lies at the
basis of the material in the Latin, Armenian and Georgian forms of
the primary Adam book.

On its own, however, 2 Enoch 31:5—6 would not suffice to demon-
strate that 2 Enoch knew a form of tradition basically like that in the
primary Adam books, but simply that it knew an unspecified tradi-

6 Ibid., 95.
7 This tradition was widely developed in Slavonic. See the fragment published

by H.E. Gaylord, "How Satanael lost his '-el'" JJS 33 (1982) 303-309; that text
was republished with a detailed study by R. Stichel, "Die Verfuhrung der Stamrneltern
durch Satanael nach der Kurzfassung der slavischen Baruch-Apokalypse," Kulturelle
Traditionen in Bulgarien, edd. R. Lauer and P. Schreiner (Abhandlungen der Akademie
der Wissenschaften in Gottingen, 177; Vandenhoeck und Ruprecht: Gottingen, 1989)
116-128.

8 See Andersen, "2 Enoch," 155. The passage in 2 Enoch 31 seems to imply that,
in addition to the rebellion against the creation of Adam, there was some previous
sin which Satan had committed. This might, of course, have been the primordial
"Lucifer" revolt. A similar combination of traditons is to be found in the Slavonic
fragment in the Apocalypse of Baruch, referred to in the preceding note. Stichel, "Die
Verfuhrung," 118-120 adduces Byzantine Greek and Slavonic sources in which the
gradual drawing together of these two traditions may be observed. Indeed, some
of his sources even anathematize the idea of the primordial revolt.
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tion of a primordial revolt. One further passage, however, serves to
make quite explict that 2 Enoch knew a tradition resembling that in
the primary Adam books. 2 Enoch 21 relates how Enoch is brought
to the edge of the seventh heaven and left there by his guiding
angels. He sees the angelic host singing the trishagion (21:1) and then
God sends the archangel Gabriel who invites Enoch to come and
"stand in front of the face of the Lord for ever" (21:3). Enoch accepts
the invitation and is brought into the presence of God (21:4 6). In
chap. 22, Enoch sees the Lord's face and describes it (w. 1—3); he
then does obeisance to God (22:4). God himself repeats the invita-
tion to Enoch to stand before him for ever; Michael, "the Lord's
greatest archangel" brings Enoch in front of God's face. Then the
text continues: "And the Lord said to his servants, sounding them out,
'Let Enoch join in and stand in front of my face forever!'. And the
Lord's glorious ones did obeisance and said, 'Let Enoch yield9 in
accordance with your word, O Lord!'" So Recension J, while for
the last phrase, Recension A reads "Let him come up!"

We have italicized the words "sounding them out", for it is to them
in particular that we would draw the reader's attention. Morfill had
translated the Slavonic here "making a trial of them,"10 and, in any
case, their sense is clear: God is testing the angels by his address to
them. Therefore he is said to be sounding them out. Concerning these
words, Vaillant remarks acutely, "les Glorieux ne sont pas, comme
Satan, jaloux de 1'honneur que le Seigneur fait a un homme."11 We
would maintain that the reference to Satan is not imported into the
text by Vaillant as a result of associative exegesis, but was intended
by the author. Moreover, it is not a reference just to a general,
undefined jealousy, as in 31:5-6, but it invokes exactly that form of
Satan's rebellion which is to be found in the Latin, Armenian and
Georgian Adam books.

The words "sounding them out" or "making a trial of them" imply
clearly that it is the angels' obedience that is being tested. God is
going to turn Enoch into an archangel, and indeed, in w. 8-10 his
metamorphosis is described. At its end, "I had become like one of

9 Andersen, ibid., observes that the state of the manuscripts for this word shows
that "the scribes, if not the angels, were embarassed by the proposal."

10 W.R. Morfill & R.H. Charles, The Book of the Secrets of Enoch (Oxford: Oxford
University Press, 1896) 28.

" A. Vaillant, Le Livre des secrets d'Henoch (Textes publies par I'lnstitut d'Etudes slaves,
4; Paris: Institut d'Etudes slaves, 1952) 25, n.16.
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his glorious ones, and there was no observable difference." God tests
the archangels' reaction to this decision of his to change Enoch's
role and status from an ordinary human to a heavenly, angelic being.
Let us examine this more closely.

First, the text relates, Enoch does obeisance to God from afar
(22:4). Next he is brought and set up before God. Then the testing
ensues, i.e. God's statement, directed to the archangels, that Enoch
will become one of them (22:6) The angels echo God's decision
about Enoch with approval. Thus they pass the test, and themselves
do obeisance to God. Observe that the order of events in 2 Enoch
follows that in the primary Adam books exactly and both sources
know three chief events.

- Creation: Adam is created / Enoch brought to heaven;
— The Creature's Obeisance: Michael brings Adam / Enoch to God's

face and Adam / Enoch does obseiance to God;
— The Angels' Response: In the Adam story, God commanded the angels

to bow down, and Satan refused. In the Enoch story, the rebel-
lion in the Adam events is assumed; God tests whether this time
the angels will obey. The angels are said to bow down and accept
God's command.

The conclusion seems quite clear. The author of 2 Enoch 21—22 knew
a story of the rebellion of Satan that strongly resembled that which
is found in chaps. 11-17 of the primary Adam book, in its Latin,
Armenian and Georgian forms. It is particularly interesting that this
form of the tradition does not occur in the Slavonic recension of
the primary Adam book. This situation seems to invite us to con-
clude that this material entered 2 Enoch in Greek.12 Certainly, the
story of Satan's rebellion did not enter 2 Enoch from the Slavonic
Vita Adam. The implications of this conclusion, however, remain enig-
matic.13 Indeed it is a case of obscurum per obscurius, for we lack firm
dates and provenance for both these works. Yet the relationship
between them is surely of importance for those struggling to under-
stand them.

12 The question of a possible Hebrew original of 2 Enoch is not broached (though
not denied) here: see Andersen's comment quoted above on this.

13 Many sources for analogous traditions are adduced by Stichel, "Die Verfiigung."
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There are two passages in the primary Adam books in which Adam
seeks solace or redemption from the trees of the Garden. One pas-
sage occurs in Greek Apocalypse of Moses 28:1-4 and parallels, in Eve's
narrative of the sin and fall (this narrative is omitted by the Latin;
the Slavonic omits the whole of the divine response at this point).
Here we have translated the Greek text, which in essential points
does not differ much from the Armenian and the Georgian.

28:1 Turning to Adam he said, "I shall not permit you from now
on to be in the garden." 29:2 And Adam answered and said, "O Lord,
give me of the plant of life, so that I may eat, before my expulsion."
28:3 Then the Lord said to Adam, "You shall not now take of it.
It was appointed to the cherubim and to the fiery revolving sword to
guard it because of you, lest you taste of it and become eternally
immortal, 28:4 but you will have the war which the enemy is wag-
ing against you. But when you go forth from paradise, if you keep
yourself from every evil, like one wishing to die (i.e., rather than sin),
when the resurrection takes place, I shall raise you up and you shall
be given of the tree of life and you will be immortal for ever."

The other passage occurs in the story of the quest of Seth and Eve
in Apocalypse of Moses 13 and parallels. In this instance the versions
vary rather wildly, and there has clearly been some intervention in
the Latin text.14 Here we give translations of the Greek and the
Georgian texts. The Apocalypse of Moses reads:

13:2 And God sent the archangel Michael and he said to him, "Seth,
man of God. Do not labour to pray in that supplication concerning
the tree in which the oil flows, to anoint your father Adam. 13:3 You
shall not have it now, but at the end of days. Then all flesh from
Adam up to that great day will be raised, as many as will be a holy
people. 13:4 Then all joy of paradise will be given to them, and God
will be in their midst. 13:5 And they shall no longer sin before him,
for the evil heart will be taken from them and there shall be given to
them a heart which understands the good and serves God alone."

The Georgian version, which is fuller, runs as follows (Mahe's trans-
lation). Chief variants of Armenian are noted belowr it:

14 Stone, Penitence of Adam, 430.xiv-xvi discusses this passage at some length. On
the intervention in the Latin Vita Adam, see the remarks of Meyer, Vita Adae, 204.
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40(13):2 <Et Dieu leur envoya 1'archange Michel>, qui est prepose
aux ames, et celui-ci dit a Seth: «Homme de Dieu, ne t'empresse pas
a prier ainsi a propos de 1'arbre des olives, afm d'oindre ton pere
Adam. (Cela) ne doit pas se fair maintenant, 42(13):3 mais dans les
derniers temps, quand seront accomplis cinq mille ansa. Or, a la cinq
millieme annee et demi, viendra sur terre (le fils cheri de Dieu), le
Christ, pour re<lever> le corps d'Adam de sa chute, a cause de la
transgression des commandements. 42(13):3a II viendra et il sera bap-
tise dans le fleuve Jourdain. Et des qu'il sera sorti de 1'eau, avec (1'onc-
tion) d'huile, il 1'oindra, luib 43(13):4 et tous ses descendants, afin qu'ils
ressuscitent a 1'heure de la resurrection. Le Seigneur a dit: 'Je les
admettrai la-bas dans le paradis et je les oindrai de cette onction.'»

aLatin: 5500 | Armenian: the years of the end
bArmenian: Michael will come and anoint the new Adam with the oil of joy

It is quite beyond the scope of the present note to deal with these
interesting passages in full detail. Nonetheless, it is clear that they
are structurally rather similar. A request is made for a redeeming
material, fruit of the tree in one case, and oil in the other. The
immediate fulfillment of the request is denied, but the suppliant is
told that his request will be granted at the end of days. In both
cases, the promise is that Adam (and in the second passage his right-
eous descendants) will gain resurrection and immortality as a result
of the granting of the request.

Of course, it is obvious that two different traditions are involved,
one to do with baptism and anointing, and the other with fruit.
Each tradition is related to a different tree, one to a fruit tree and
the other to a tree from which the oil flows. They have both been
built skilfully into the structure of the work and form inclusion which
provide it with a framework. The book opens, in the versions which
contain the penitence tradition, with a search for food. This search
was precipitated by Adam and Eve's having eaten the forbidden
fruit. As a result of this, they were expelled from the garden and
separated from the paradisiacal food. At the end of the book Adam
is promised that the curse on food which was brought about by the
transgression through fruit will be reversed and indeed transcended,
and that the fruit of immortality will be granted. Thus, the search
for paradisiacal food produces the promise of more than that, of the
food which gives immortality.

According to the chronological order of events, it is before Adam
and Eve are expelled from the Garden that God promises Adam
that at the eschaton he will receive the fruit of immortality. Only
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subsequently, after the expulsion, do Adam and Eve undertake the
search for fruit. Yet, although chronologically the promise of the
fruit of immortality was made to Adam before the search for food
was initiated, in the the literary structure of those versions which
preserve the story of the search for food, it comes first (chaps. 1—6;
9:3, 18:1—3, Latin 22:2), while the promise comes after the search,
at the end of the book. It is this search, structurally prior though
chronologically later, that creates a tension at the beginning of the
book, which is resolved only in its concluding incidents, by the
(chronologically prior) promise of future food. Thus the food theme
forms an overall framework within which much of the book functions.

The unit of text dealing with the quest of Seth is one of the most
complex ones in the book. It is, in many ways, self-contained, and
distinguished by unique features.13 We shall trace only the theme of
the search for oil. Adam, having fallen ill, asks Seth and Eve to go
to the garden to bring oil from the tree from which oil flows (Apocalypse
of Moses 3:9, Latin Vita Adam 36:1-2 and parallels). At this stage of
the story, the oil is intended to counteract the pains and illness which
have come on Adam as a result of the fall. The extract of text cited
above is Michael's response to this request.16 Michael promises the
eschatological gift of oil which will have a redemptive function: not
only will Adam be anointed with it at the eschaton after baptism,
but also all the resurrected righteous. Seth and Eve sought a para-
disiacal oil to alleviate pain, and they were promised even more, a
salvificatory oil related to resurrection. Since the illness of Adam is
itself a result of his sin and a part of its punishment, the alleviation
of this suffering forms part of and signifies eschatological redemp-
tion. This is exactly like the search for the fruit eaten in the garden
and the promise of the eschatological fruit of immortality.

The theme of the oil forms a second, structural circle within that
created by the search for food. It is suggested in chaps. 35—36 (= Apo-
calypse of Moses chap. 9) that there was a wondrous tree in the gar-
den from which oil flowed, and that the anointing with the oil might
vitiate the pains with which Adam, in his old age, was afflicted. (The
pains, of course, were part of the curse.) The tradition of a tree of

l D An interesting monograph on the quest of Seth is E.G. Quinn, The Quest of
Seth for the Oil of Life, (Chicago: University of Chicago, 1962).

16 The following discussion is based on the type of text preserved by the Georgian
and Armenian versions, of which the Latin is a reworked form. See further Stone,
Penitence of Adam, 430.xiv-xvi.
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life from which oil flowed is known to a number of ancient sources.17

Adam's initial request is not for oil which would give him eternal
life, but for oil which would provide him with wondrous healing of
his pains. He had apparently lost this oil by sinning. Oil, so he is
promised, will be granted at the end of days and, as we have
explained, this eschatological oil of redemption will heal as well, by
removing the cause of illness.18 The search for the oil, of course, is
once more the search for paradise, and structurally it is the catalyst
of the promise of both of baptism and of anointing.

Intriguingly, then, this textual unit provides a different means of
redemption from the eating of the fruit of life, viz. baptism and
anointing, a combination not unknown in early Christian practice.
We have suggested that the presence of anointing may have origi-
nated in an apocryphal form of the paradise tradition in which a
tree of oil figured. How is the baptism tradition connected to this?
Can it be related to the second temptation and fall of Eve, when
Satan enticed her out of the river in which she was doing penance
and she thereby forfeited the protoplasts' immediate forgiveness? That
incident is related in Latin Vita Adam chaps. 9—10 and parallels in
Georgian and Armenian.19 Adam and Eve, desiring to do penance
and consequently to receive again their previous food, the esca angel-
orum., decide to stand in water for fixed numbers of days. Eve's penance
was not completed, however, because she was deceived by Satan
and so left the river too soon. The tension raised by this second sin
and the second fall it represented is resolved, one might claim, in
the promise of eschatological redemption through water.

This view is not unattractive: the temptation through fruit is escha-
tologically countered by a redemption through fruit; the temptation
through the water is offset by eschatological baptism. Moreover, the
framework promise, the fruit theme, is the reply to a request by
Adam. The inner story, the baptism theme, is the result of a quest
by Eve and by Seth, Adam's image (Apocalypse of Moses 12:1 and par-
allels). In the framework story, Adam sinned as well as Eve, while
in the second, inner story, only Eve sinned. This forms a second
cycle, within the search for food cycle, and like that cycle, it makes
sense only if the penitence story is prefaced to the book. The theme

" The tradition of the oil of the tree will be the subject of a separate study. See,
for the present, the author's entry "Oil of Life," Encyclopedia Judaica, 12.1347.

18 It has been observed that the olive tree provides both fruit and oil.
19 Slavonic chaps. 38-39 differ.
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of anointing then, might form a third, inner cycle of loss and redemp-
tion, within and conterminous with the baptism one.

In the order in which they occur in the book, the concentric
occurrences of the elements of these three cycles may be represented
schematically thus:

a. 1 Search for food
b. 1 Penance in the river

c.l Search for oil
b.2 + c.2 Promise of eschatological oil and baptism in

river
a.2 Promise of eschatological fruit.

There is clearly a certain assymetry in this structure, arising from
the combination of anointing and baptism in the corresponding
promise (b.2 + c.2). The detailed analysis of this, however, would
go beyond the scope of the present paper.20

Other themes are active in this pericope, as well. It is extremely
interesting and should be fully analyzed elsewhere. The observations
made here provide, we hope, some preliminary insights into some
of the structural patterns of the primary Adam books. As far as
touches upon the relationship between the versions, at this juncture
it may be observed that the extensive search for food and the penance
tradition (a. 1 and b.l above) are absent from the Greek Apocalypse
of Moses, though the resolution of both those themes (b.2 and a.2)
is present.

The Apocalypse of Moses completely lacks the story of Adam and Eve's
repentance and of the fall of Satan which form the opening part of
the other recensions of the primary Adam book.21 Yet there appears to

20 In the above analysis, we have not attempted to penetrate beneath the pre-
sent form of the Adam books to the history of the traditions incorporated in them.
That type of research is essential before the seemingly obvious question is broached
of how the anointing-baptism combination in the primary Adam books is related
to Christian baptismal practice. Our remarks relate to the different question of how
the present form(s) of the primary Adam book are structured.

u It is true, of course, that a shortened form of the penitence story occurs sec-
ondarily in chap. 29 of Apocalypse of Moses in Mss R and M. An eclectic text of
this passage is printed by Bertrand, Vie grecque, 92-94, with a translation on pp.
133-134. This cannot be original to Apocalypse of Moses, as is clear from the man-
uscript situation.
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be at least one point at which Apocalypse of Moses implies a knowledge
of this story. In Apocalypse of Moses 16:3 Satan talks to the serpent
and encourages him to serve as the instrument of Eve's deception.
In spite of the textual complexity here, many parallels may be drawn
between Satan's address to the serpent and his narrative of his own
fall in chaps. 12~17 of the Latin, Armenian and Georgian primary
Adam books. Thus, for example, according to Armenian and Georgian
[44] (16): 3, Satan deceives the serpent by the lying promise that if
they (Satan and the serpent) expel Adam from the Garden, they
themselves may re-enter it. Of course, in the penitence story Satan
deceives Eve by telling her that her prayer had been accepted by
God and that he would take Eve to the place where her food had
been prepared (Latin Vita Adam 9:3— 5 and parallels in Armenian and
Georgian; the Slavonic is quite different). In Eve's narrative of the
fall in the Garden, the same element of mendacity is present [Penitence
of Adam 44(17)-44(18) and Greek Apocalypse of Moses 17-18]. This
time it is the promise that if they eat the fruit they will become gods
and receive honour. Other such parallels could be set forth: there
are, moreover, numerous resemblances of terminology and phrasing
between the two passages.

Even more notable, however, is a phrase that is shared in this
passage by the Greek, Armenian and Georgian recensions. In 16:3
the Greek reads, as part of Satan's address to the serpent:

5m t( £a0{£i<; etc TCOV ^i^ocvvoov lot) 'A5a|i KOU tr\c, yuvaiKoq amou KCX! o\>yi
eic TOIJ 7iapa8e{aoi>; 'Avdaia KOU Ttoiriaco^iev OC\>TOV eK|3A.r|6fivai eK tot>
rcapaSeiaov) ax; Kal fi^ieiq &;e|5A,T|0T|n.ev 5x'

For this passage the Armenian reads:

(why) are you fed by Adam and are not fed by the fruit of the Garden?
Gome on, rise up, come to me and hear what I say to you. Let us
expel Adam from the Garden like us.

The Georgian has, in Mahe's translation:

et pourquoi manges-tu une (nourriture) inferieure a celle d'Adam et
de son epouse et non pas les bons fruits du paradis? Mais viens et
ecoute moi, afin que nous excluions Adam hors de 1'enceinte du
paradis comme nous-memes sommes a 1'exterieur.

In all these versions, in the words set in bold type, certain difficulties
may be discerned. One difficulty is that the sentence says that both
Satan and the serpent were previously expelled, but none of the ver-
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sions here states whence Satan was expelled. The obvious interpre-
tation, it seems to us, is that Satan was expelled from the heavenly
realm.

Such an interpretation poses no difficulties for the Armenian and
Georgian versions, both of which include chaps. 11-17 which relate
the fall of Satan. Apocalypse of Moses, however, does not have these
chapters and, indeed, the very absence from it of the stories of the
penitence of Adam and Eve and of the fall of Satan is one of its
distinguishing characteristics. Yet, if our interpretation of the verse
presently under discussion is accepted, it implies that here Apocalypse
of Moses refers to these very events that are not related in it.

Furthermore, it may be remarked that the emphasis on the fact
that the serpent receives from Adam and Eve the thistles of the field
to eat and not the paradisiacal fruit is also suggestive. A major theme
of the penitence narrative is precisely Adam and Eve's search for
paradisiacal food after their expulsion.22 They cannot find it, but
only grass, such as the beasts eat. The present verse implies that,
just as God fed them with animal food after their expulsion, so they
fed the serpent with thistles, which are what the earth grows after
Adam's curse,23 when they could have fed it paradisiacal food. The
thistles, of course, grew outside the garden, yet Satan's address to
the serpent is set, chronologically, before the expulsion of Adam and
Eve. This whole statement is bizarre, because according to Apocalypse
of Moses chap. 15 and parallels, before their expulsion Adam and
Eve fed the beasts who lived in the different parts of the Garden,
over which they were appointed, presumably with food grown in the
Garden.24 Odder still is the first person plural, "we were expelled",
for the serpent has not been expelled from anywhere.25

22 This theme is analyzed in some detail in Stone, Penitence of Adam, 430.xiii-xiv.
23 See Apocalypse of Moses 24:2 and parallels, though there the Greek words, drawn

from the LXX of Gen 3:18, differ. G.A. Anderson, in a letter of 22 December,
1991, proposes that the "thistles" in the Greek text are "an overliteral adjustment
to Genesis 3. The animals . . . always exist in a state wherein their own food is of
a lower status than Adam's. In the garden, Adam eats the food of angels, while
on earth Adam eats food produced by seed. . . . Both types of food are superior to
the animals who eat 'the grass of the field' both in the garden and outside it (see
Gen 1:30)."

24 An additional peculiarity is that the serpent is said to be fed by both Adam
and Eve. Yet, in chap. 15 it is explicitly stated that Adam fed the male animals and
Eve fed the female animals. Was the serpent understood to be both male and female?

2j Perhaps the plural "we were expelled" refers to Satan and his host, see Latin
Vita Adam 16:1, though the context would argue against this.
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These oddities may be taken to be the result of the words of the
great Deceiver. Satan lies, as we noted above, for the purpose of
inciting the serpent to rebellion. One way he does this is rhetorical,
by likening the serpent to himself.26 He implies that, like him, the
serpent has been expelled; like him, the serpent has been deprived
of the benefits of paradise. In fact, neither assertion is true, accord-
ing to the story. Yet, all of this clearly implies that Satan was expelled
and Satan was deprived of benefits. In other words, at this point the
Greek Apocalypse of Moses refers to the story of the fall of Satan and
also to the story of the penitence of Adam and Eve. Nor does it
imply merely the separate existence of these two stories, it implies
a literary form in which the narrative of the search for food pre-
cedes the story of the fall of Adam and Eve from the Garden. This
order, of course, is not the chronological one. The existence of the
two stories in this particular order is to be observed in the form of
text preserved in the Armenian and Georgian versions.27

This reading must be taken into account when we are assessing
the question whether the form of text with the penitence and the
fall of Satan stories at the beginning is older than that, found in
Greek Apocalypse of Moses, from which they are lacking. At least at
this point, the Greek text implies knowledge of these two stories.28

The three points adduced above incline us to treat the stories of the
penitence and the fall of Satan as integral parts of the Adam book.
The writer is still not confident that any particular surviving recen-
sion of the primary Adam book represents "the original". It is his
view, however, pending further studies and arguments to the con-
trary, that the "original", whatever form it may have had (if it existed
at all), probably included the stories of penitence of Adam and Eve,
the second Fall, and the fall of Satan.

26 This typology is much further developed in the Armenian and Georgian ver-
sions. Just as he has refused to bow down to a being created after him, so Satan
says to the serpent, according to Armenian and Georgian [44](16):3c: "Why do you
prostrate yourself to Adam every morning? You came into being before him, why
is it that you who are the former, prostrate yourself to the later?" This verse is not
found in Greek Apocalypse of Moses.

27 They are also included, of course, in Latin Vita Adam, but that recension lacks
the passage which we are presently discussing.

28 On the Greek epitome of the penitence story see note 19, above. The tale of
the fall of Satan is completely lacking.
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Jerusalem take off your robe of mourning and mercy
put on the splendor of glory from God forever.

Baruch 5:1

Come thou redeemer of the Earth, 0 equal to the Father, thou.
Gird on thy fleshly mantle now,
The weakness of our mortal state with deathless might invigorate.

St. Ambrose

The Life of Adam and Eve, (hereafter Vita), is a well known apocryphal
tale from Late Antiquity. This story informs us how Adam and Eve
fared once they left the Garden.1 In the Latin, Armenian, and
Georgian versions, the story begins with a long "penitence narrative"
about the first few months of Adam and Eve's life after their expul-
sion. In an earlier essay I discussed how this narrative understood
the three punishments imposed on Adam, Eve, and the snake in
Genesis 3.2 Let us briefly summarize what sort of picture is drawn
by this document.

Over the course of their first few weeks outside of Eden, Adam
and Eve discover the painful fact that their angelic food has disap-
peared (Vita, 1 5 ) . Through ardent penance they manage to secure
a suitable replacement, seeds from which they can begin to grow
cereals (20:la, Armenian, Georgian). Eve, during this time, enters
the final months of her pregnancy. When the pains of her labor

1 The Vita exists in five principal versions, Greek, Latin, Armenian, Georgian
and Slavonic. Our citations will be to the Latin version since it is the most read-
ily available. Where necessary we will also refer to material in the Armenian and
Georgian. All of the versions descended from Greek originals though the Greek
Vorlagen lying behind the Latin, Armenian, Georgian and Slavonic are not the same
as the present Greek forms of the text. Most likely the Armenian and Georgian
versions represent the most primitive form of the text (See Anderson, "Penitence").
The edition used is here is that of G.A. Anderson and M.E. Stone, A Synopsis of
the Books of Adam and Eve (Early Judaism and Its Literature 5; Atlanta: Scholars
Press, 1994). For the ease of the reader, all texts have been translated into English.

2 G. Anderson, "The Penitence Narrative in the Life of Adam and Eve," HUCA
63 (1992) 1-39.

THE PUNISHMENT OF ADAM AND EVE IN THE
 LIFE OF ADAM AND EVE
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begin, she is overcome by their intensity and duration (19-20).
Brought to the very threshold of death she implores Adam to come
to her side and beseech God on her behalf (21). Adam, hears her
cry, and responds with alacrity. While praying that Eve may be
spared, the angels descend and superintend this first birth. Eve sur-
vives the ordeal thanks to Adam's intercessory prayer. Sometime
later, when Adam is about ready to die, he begs Eve and Seth to
return to the Garden and prays that the archangel Michael might
grant him some of the oil of life to relieve his pains (35). On their
way, they are beset by a life-threatening snake (in some versions,
beast). Eve, powerless to rebuke the animal, stands helpless as Seth,
"her seed" comes to the rescue. Seth manages to tame the beast
and preserve human life (37-39). What is common to each of these
narrative events is:

(1) the discovery of a condition that proves life-threatening:
lack of food, excruciating birth-pains, and the onslaught of wild
animals.

(2) an attempt to circumvent those conditions:
Adam and Eve's penance, Adam's intercessory prayer, and Seth's
rebuke.

(3) a resulting state of equilibrium:
grain for food, modified birth-pains, and animals who fear man.

In each of these cases, the life-threatening conditions that greet
Adam and Eve are ameliorated, yet the catastrophic loss of what
their glorious state had been in Eden is underscored. The bounty
they find on earth is a poor substitute for what they knew in Eden.

But what is common to these stories in the Vita is also puzzling.
Puzzling, we might add, in the extreme. Each narrative is built on
a Biblical model drawn from the punishments of Gen 3:15-19. Yet
in the Biblical story those punishments in the Bible take place prior
to the expulsion (3:22-24). According to the Bible, Adam and Eve
ought to know and expect them. Yet the entire penitence cycle pre-
sumes that Adam and Eve come to a gradual discovery of their pun-
ishment only as they begin to live their lives anew outside of Eden.
Both these elements, that of gradualness and discovery seem so variant
from the Biblical story that one must wonder whether our apoc-
ryphal writer had any respect for scriptural detail. God plainly pun-
ishes Adam and Eve in a terse and measured style (Gen 3:14-19)
before he sends them out of paradise (Gen 3:22~24). How could the
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composer of such a tradition so obviously ignore this clear and most
evident narrative fact?

There is a second puzzling detail about this text. Not only are
the punishments of Genesis 3 discovered outside the Garden, but
the one punishment that God is said to have meted out in the Vita
is nowhere to be found in the Bible. Adam tells this story as he lies
on his death bed in great pain. He begins by rehearsing how Eve
was approached by the snake and how they came to eat the for-
bidden fruit (Vita 33). God descends to Eden but the punishment he
imposes is strikingly non-biblical: God pronounces a curse of sev-
enty illnesses that shall plague Adam's body (34). There appears to
be a delay in the implementation of this penalty. Only at the end
of his life does Adam finds himself enveloped in those pains. The
penalty of death ("on the day you eat of it you shall surely die") is
now being executed.

These two puzzling features would seem to call into question any
attempt to link this narrative to exegetical reflection on the Biblical
text. Its appropriation of that canonical document is very loose to
say the least. Or so it would appear. It is my thesis that the Vita is
very familiar with early exegetical material related to Genesis 3. A
careful examination of how Adam and Eve were appareled in the
Garden of Eden will solve both our puzzling details with one blow.

Jewish Sources

Garments of Skin as Human Skin

Let us begin our discussion with the troublesome text of Genesis
3:22, "And the Lord God made garments of skin for the man and
his wife and he clothed them." Bible readers, both modern and pre-
modern, have always stumbled over the curious act of God's adorn-
ing of Adam and Eve. First of all, where did these clothes come
from? The slaying of animals was not allowable until after the flood
(Gen 9:3). We could presume that God made these garments ex nihilo,
as do Ibn Ezra and Kimhi. But this explanation comes at the expense
of the rationality of the narrative. Why would God create these items
"out of nothing"? The singularity and peculiarity of this exegesis
mirrors at a formal level the singularity and peculiarity of the verse
itself. But equally unusual is the remark that God himself clothed
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Adam and Eve. Did they need divine assistance in donning these
garments? We learned earlier that Adam and Eve could both stitch
their clothes and put them on.3 Has something changed such that
they now require divine assistance?

These questions found a solution that would become foundational,
and nearly unarguable, for dozens of early Jewish and Christian com-
mentators. That would be to understand the phrase Tli? rr\TD not
as "garments [made] of skin," but as "skin[-like] garments".4 Though
this might strike one as rather difficult, it is paralleled elsewhere in
the Bible. Consider how Job describes his own physical origins: "You
clothed (ETD^n) me with skin and flesh" (Job 10:11). In the famous text
about the resurrection, Ezekiel describes the refashioning of the
human form as an act of "stretching" (Dip) skin over flesh and bones
(37:6,8).3 Indeed, this idiom was such a commonplace that it became
a free construction in halakhic argument. In b. Niddah 25a, a debate
about the origins of human life, Rabbi Yehoshua b. Hanina cites
Gen 3:21 and then glosses it as follows: "This text teaches us that
the Holy One blessed be He does not make skin for a man unless
he has been [bodily-]formed."6 To be clothed in skin is to become
human.

3 On this point see our discussion of Didymus the Blind below.
4 This shift in nuance would hardly faze a good Hebrew reader. For just as ~IH

2np!l is not to be rendered "a mountain of holiness" but "a holy mountain," so
our phrase may not be "garments of skin" but rather "skin-like garments" or even
"skin [acting] as garment". In this understanding, normal human skin is conceived
to be a garment that adorns our inner-fleshly self. The distinction may be found
in the terse dispute recorded between Rav and Shmuel (b. Sotah 14a): one thought
that the garments came from skin ("HUH ]Q K3H ~O~I) while the other declared that
it was a type of apparel enjoyed by the skin (~n~! H3QD niilj TUCTD). It is normally
suggested that the former explanation presumes real animal skins whereas the lat-
ter presumes a garment made from fine flax which adheres closely to the skin. This
explanation is a result of a harmonization with Gen Rab 20:12 where we have a
distinction made between that which "cleaves to the skin" ("Tltf1? D'pDlD IIP m]rD)
and that which "derives from the skin" ("IIP ITCHD ~1PQ C'lOCB). Though the idiom
for "derives from the skin" is the same in both places, it is not altogether clear to
me that these two sets of oppositions should be harmonized. It is not impossible
that the phrase "a matter which derives from skin" refers to a garment that con-
sists of [human-] skin. A similar usage of this tradition can be found in %ohar 36b.

3 Because the passage in Ezekiel was thought to bespeak the [re-] creation of the
human person in bodily form there was a tendency to read this text back into the
Genesis accounts. This is most evident in Targum Pseudo-Jonathan on Gen 1:27,
"God created Adam in his image and in the likeness of God he created him—with
248 bodily members and 365 sinews. He stretched (Clp) skin over him and filled
him with flesh and blood."
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The Chronology of Genesis 2—3

If we were to follow the lead of Ezekiel, Job, or Rabbinic halakhic
discussion and construe our text in Genesis in this anatomical fash-
ion, we would still be left with a conundrum. Did Adam lack human
skin prior to his expulsion? If so, how did Adam discover his naked-
ness in Gen 3:7? The only way forward is to presume that Gen 3:21
refers to a narrative event much earlier in the story. To do this we
must carefully distinguish between narratological and chronological order.
The latter is governed by the objective order of events as they occur
in historical time, the former is governed by the literary designs of
the author. Through flashback, narrative asides and other such tech-
niques an author can introduce chronologically prior events, much
latter in the story. The incongruence between narratological and
chronological order was characterized in Rabbinic idiom as "there
is no before or after in the Torah (Tmra "im«m DlplQ ]^)."7 In
other words, the Biblical story has not been told in chronological
order.

Rashi ably represents this sensitivity to narratological order in his
commentary on Gen 3:20-21:

"And the Man named his wife Eve" scripture has returned to the topic of
an earlier narrative: "and the man gave names [to all the animals. . . but
Adam found no helper like himself] (Gen 2:20)." The only reason that the
narrative [about finding a helper for Adam] was interrupted [by the
story of the naming of the animals] was to teach you that Eve was
joined to Adam on account of his [discover)' of his need for her while]

' Frequently this principle is dismissed as an example of gross misreading. Such
an evaluation is often correct. But like many rabbinic observations it contains a
grain of truth and reflects deep knowledge about Biblical poetics. Rashi invokes this
category frequently to explain points of difficulty in the narrative order of the Torah.
Even Ramban, who was less prone than Rashi to conform to such Rabbinic notions,
conceded that the Torah did not always follow a strict chronological order. On
Ramban see the suggestive essay of I. Gottlieb "'There is no Before or After [in
the Torah]' in the commentary of Ramban to the Torah," Tarbiz 63 (1994) 41-62,
and the more comprehensive treatment of Y. Elman, '"It is No Empty Thing':
Nahmanides and the Search for Omnisignificance," The Torah U Maddah Journal, 5
(1994) 1-83. For examples of how this principle has been invoked by modern bib-
lical scholarship, one should consult M. Sternberg, The Poets of Biblical Narrative.
(Bloomington, Indiana: Indiana University Press, 1985), index, s.v. "Temporal
Ordering." His summary comments are instructive (pp. 378-79): "The order in
which the members appear usually reflects their chronological sequence: planning
before performance, decree before fulfillment, action before its reporting . . . [but]
this correspondence between the orders of occurrence and presentation is not even
habitual in the Bible itself."
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naming the animals. And so our text reads: "Adam did not find a help
like unto himself '(2:20)." Therefore God "cast a deep sleep on Adam." Because
scripture says "the two of them were naked [D^T"^]" the text was able to
insert the narrative about the snake who was "wiser than air ['TOO Dili1].
The purpose of this insertion was to teach you that because he saw
her nakedness and both of them engaging in sexual relations [so he
desired to tempt her . . .]8

Rashi's exegesis is hardly his own. He quotes almost verbatim from
Gen Rab (18.6)

"TJie snake was wiser than . . ." Why is the story [of the snake and the
temptation] placed [after Gen 2:25]? It should have been attached
after the verse "And he made for Adam and his wife coats of skins and clothed
them." Certainly the purpose was to inform you as to why the snake
leapt upon them: he had seen them naked and making love in view
of all and became attracted to her.

The ostensive purpose of Rashi and Gen Rab (18.6) is to point out
that narrative order need not coincide with temporal order. Indeed
Rashi argues, with good Rabbinic precedent, the verbs in 3:20-21
are to be parsed as pluperfects and so pertain to earlier events.9

There is another startling matter about this piece of exegesis.
Ostensibly, it is concerned to explain why the story of the trans-
gression interrupted the earlier narrative of creation. Rashi, follow-
ing the lead of Gen Rab, presumes that the story of the transgression
was inserted to show why the snake fell in love with Eve. The orig-
inal story, shorn of this insertion, would have closed with the observ-
ation that Adam and Eve were adorned with coats of skin. But
certainly this is odd if we understand those coats of skin as either
human flesh or animal skin. Rashi, and the author of Gen Rab before
him, clearly presume something extraordinary about the clothing of Adam and
Eve. What do they presume?

8 Rashi's terse text is difficult here, but he seems to be illustrating two different
ways in which the Eden narrative is interrupted by secondary material. In the first
God declares that he will make a helper for Adam, but prior to doing so creates
the animals and parades them before Adam for naming. The interruption of Eve's
creation was necessitated by the need to instruct Adam about his need for a mate,
a need he discovered while he named the animals who processed before him in
pairs. The next interruption is that of the naming of Eve and clothing of Adam
and Eve with skin. This should have followed the close of the naming sequence in
Genesis 2:25. The tale of the snake was inserted in the middle of this sequence
due to the word play between "naked" and "wise". The purpose of this second
interruption was to instruct the reader as to the cause of the snake's wicked plot:
he was envious of their sexual amours.

9 This idea of a pluperfect can also be found in Radaq, ad loc.
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To unlock this conundrum we must be familiar with one addi-
tional Rabbinic tradition. According to the Torah of R. Meir (Gen
Rab 20:12), Gen 3:21 was read: "God had made garments of light
for Adam and Eve and clothed them." This change in translation
is based on reading the Hebrew word C6r meaning "skin" (HI!}) as *6r
meaning "light" (TiK). This change involved a slight alteration in
spelling but no change in pronunciation. If we presume this tradi-
tion of R. Meir then we can make sense of Rashi's notion that Gen
3:21 was the last word in the story of Adam and Eve's creation.10

The story of Adam and Eve is divisible into two parts. It begins
with creation: Adam is created from the dust (Gen 2:7), lead into
Eden (2:15 17), he names the animals (2:18-20), is put to sleep to
create Eve (2:20-23), names Eve (3:20) and then he and Eve are
garbed in garments of light (3:21). After creation, we learn of the
fall: the snake approaches, (Gen 3:1) the transgression occurs (3:2-7),
God imposes judgment (3:8-19), and drives Adam and Eve from
Eden (3:22-24).

This Rabbinic tradition reflects a very high anthropology. Adam's
effulgent body is a direct reflex of the fiery bodies of the heavenly
host if not God himself." In another, closely related Rabbinic tra-
dition, it is said that the luminosity of the heel of Adam was so great
that only the Shekinah could overcome it.12 This topos recalls the
mythopoeic descriptions of the kebod-YHWH in the Bible, and sug-
gests that Adam's garments are somehow akin to the covering of the
deity.13 We might add that this notion is very similar to what Christian
thinkers would refer to as Adam's "original righteousness." By this

10 The difficult placement of this verse has bothered modern interpreters as well.
See C. Westermann, Genesis 1-11 (Minneapolis: Augsburg, 1974) 267-70. Westermann
states (p. 267) that the beginning of any solution to this conundrum must begin
with the admission that the conclusion of the original story "must be in line with
what has been narrated [about the punishments in w. 13-19)." This means that
the punishments were originally followed by the description of the expulsion. In
sum, then, w. 20 "must be an [editorial] elaboration."

11 On this see A. Goshen, "The Body as Image of God in Rabbinic Literature,"
HTR 87 (1994) 171-95.

12 See b. Baba Bathra 58a. When R. Ban'ah investigates the Cave of Machpelah,
he comes upon the bodies of the Patriarchs as well as Adam and Eve. The body
of Adam outshined all of them ("I looked upon the heels of Adam and they appeared
as the two wheels of the sun"); indeed only the appearance of the Shekinah itself
could outshine the figure of Adam.

13 Cf. Ps 104:1-2, "O bless the Lord, my soul; O Lord my God you are great
indeed // You have put on glory and honor; you covered yourself with light as though with a
garment] you stretched the heavens like a curtain." The word pair "glory and honor"
closely parallel the description of Adam's garment in Ps 8:5.
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is meant the idea that Adam was endowed with supernatural char-
acteristics at his creation and at his fall he became (merely) human.
The fall, in this view, is not so much about the corruption of pre-
existent human nature, but the loss of those supernatural gifts with
which we were originally endowed.14 It is perhaps no accident that
this "high anthropology" is also very common in Kabbalistic think-
ing and is never separate from an interest in recovering through
halakhic observance [or amid its Christian correlate, ascetic prac-
tice] some semblance of this lost supernatural glory.l3

From Garments of Light to Garments of Skin

Again we find ourselves confronted with a puzzle. Can Genesis 3:21
be interpreted as both garments of light and garments of skin? The
Targums would seem to have it that way. Our peculiar Hebrew
phrase "111? flTD has been translated in a twofold fashion: "garments
of glory for the skin of their flesh."16 Has the Targumic tradition
conflated, in a sloppy fashion, two disparate exegetical motifs? From

14 See the discussion of N.P. Williams, The Ideas of the Fall and of Original Sin
(London: Longmans, Green and Co., 1927) 165ff.

15 In some contexts the idea of Adam's beaming garments, conceived of as a
"physical prop," could merge with a description of Adam's effulgent body or vis-
age as a constituent part of his nature. Also common is the mythic doubling of the
loss of the protological light of Shabbat with the corresponding loss of Adam's
effulgence. In commenting on the problem of how God sanctified the first Sabbath
day, R. Shimon bar Yehuda says that sanctification pertained to the way the spe-
cial light of the first Shabbat functioned (Gen Rab 11:2). Even though this light
should have been diminished at the moment Adam sinned (i"QD 3~i#), God allowed
its brilliance to continue through Shabbat; only afterwards (PQ2? 'fc^lQ) did the lights
lose their brilliance. This opinion is in contrast to that of R. Assi who argued that
it was the beaming visage of Adam that came to an abrupt end when he sinned:

The First Man did not spend the night in his [state of] glory. What is the
[scriptural] proof? "Adam did not spend the night in his honor" (Ps 49:13). The
Sages on the other hand say that his glory spent the night but at the end of
Shabbat he took his effulgence (TIT) from him and drove him from the Garden.
So scripture says: "He changes his face and [then] drives him out" (Job 14:20).

Though no commentator has pointed this out, it may be significant that two different
scenarios regarding Adam's eviction from the Garden are preserved here. In the
opinion of the Sages Adam is evicted at the end of Shabbat, sometime after the
moment of his transgression. R. Assi believes the expulsion was immediate. Does
R. Assi's opinion seems to presume that as soon as his glory was lost Adam found
himself outside the Garden. On this problem, see our discussion of Christian sources
below and n.22.

16 Note the version found in T. Neophyti j'nrr \D~±>^ jimED -\W±> 1p1fcn r
The other Targums are almost exactly identical.
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the evidence of R. Meir's Torah, one might conclude that these two
traditions were originally separate. One either read Gen 3:21 as "gar-
ments of light" and understood it as a reference to Adam's prelapsarian
glory, or one read it as "garments of skin" and applied it to Adam's
fallen condition. According to this view the Targum would have
artificially joined these two traditions. But this was not the case. By
attending carefully to the full picture drawn by T. Pseudo-Jonathan we
can understand the necessity of this double-translation.

Our first hint as to what type of picture Ps. Jon has in mind comes
in Gen 2:25. Instead of reproducing the Hebrew, "the two of them
were naked, Adam and his wife, and not ashamed" the Targumist freely
translates: "the two of them were wise, Adam and his wife, but they
did not abide long in their [garments of] glory." This exegesis pre-
sumes that Adam and Eve were garbed in glorious vestments prior
to their fall.17 But it also points forward to Gen 3:7 and 21. For
when Adam and Eve sin, the garments of glory are stripped off and
they are immediately clothed with mortal flesh. In this understand-
ing, Gen 3:21 has two chronological referents, each one matching
a distinctive part of the story. On the one hand, Adam and Eve
were clothed with the garments of light at their creation. On the
other hand, when they lost those garments of light through trans-
gression, they immediately put on mortal flesh. Although these two
understandings of mi' POPD are independent, it is very difficult to under-
stand how one could emerge without the other. If Adam and Eve assumed
human flesh at transgression, what were they clothed with before-
hand? The answer brooks no doubt, the garments of glory.18

17 The diction of the Targum leaves little doubt that one textual source for this
idea is Ps 49:13. The Rabbis elsewhere understood this verse to contain the tradi-
tion of Adam's garments of glory and the idea that Adam and Eve did not spend
a full day in Eden. The other source for our Targum is Ex 32:1, the story of
Moses' descent from Mt. Sinai with the tables of the law. Moses' delay on Mt. Sinai
happens to be a verbal equivalent to expression in Genesis that Adam and Eve
were without shame. But there is more than a simple word-play here. There exists a
well established tradition that the Israelites were invested with similar garments (or
even crowns) of glory when they accepted the Torah (cf. b. Shabbat 88a). These gar-
ments guarded Israel from the angel of death and rendered her immortal. At Sinai,
Israel stood in a state of glory similar to Adam prior to his fall. When Moses
delayed from coming down from the mountain, Israel constructed the Golden Calf
and venerated it, the garments were removed, and the sentence of death was reim-
posed. "[Adam and Eve] did not abide long in their state of glory" has a mythic
alloform, "Israel did not abide long in her state of glory."

18 In his notes to the critical edition of Gen Rab, Theodor (p. 168) also argued
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Christian Sources

The garments of glory is such a vast theme in early Christian liter-
ature that we cannot even begin to touch the myriad of different
sources in which it can be found, nor the various rhetorical argu-
ments in which it is embedded.19 Part of the reason for this is that
Adam's garments are intimately related to the theme of the incar-
nation or, as it was frequently described in Patristic sources, "the
clothing of Christ with a body." Our focus will be very restrictive:
we shall be interested in examining those writers who show a simi-

that the interpretation of Genesis 3:7 and 21 could not be separated from one
another. In addition, he noted that this midrashic tradition of juxtaposing verses 7
and 21 can be presumed elsewhere in Rabbinic literature. For example in Pirke
de-Rabbi Eliezer 14 we read:

What was the clothing of the first man? A skin-of-nails and a cloud-of-glory
covered him. When he ate from the fruit of the tree, the skin-of-nails was
stripped from him and he saw himself naked. The cloud of glory flew off
him . . .

In midrash Abkir we read in relation to the verse "Behold the man has become as one
qfus..."

What was written above?—"the Lord God made for Adam . . ." This teaches that
the Holy One Blessed Be He had made for him priestly garments just as it
says in the text, "Behold the man adorned in linen. . ." (Dan 10:5) [This is simi-
lar] to a king who loved his slave and made for him a tunic of gold. [When]
he transgressed [the king] took it from him and he put on chains. So the Holy
One Blessed be He, made for him priestly garments. When he sinned he
removed them from him and he put on fig leaves. As scripture says, "They
sewed jig-leaves..."

Both of these midrashim are important in that they not only draw together our
two-fold interpretation of Til? m]I"D but they also link it to the discovery of naked-
ness. We might add that both Ibn Ezra and David Kimhi cite an anonymous
midrash that understands the phrase TiU HITD as a covering of the bones and flesh
with human skin. Kimhi says (ad Gen 3:21): "In a midrash it says that the gar-
ments were skin which 'stretched' (C~ip) over the flesh which they did not have pre-
viously." This midrash, which has clear dictional resemblances to Ezek 37, presumes
a pluperfect rendering of our verse. Though its content will not allow us to say
that it is tied to 3:7, it would be hard to imagine where else we could place it.
Finally we might mention the evidence of the %phar. Here we have a juxtaposition
of Gen 3:7 and 21 in such a way that 3:21 is understood to describe both the gar-
ments of light they had prior to 3:7 and the garments of skin that they were given
afterwards. The text in questions reads (%phar 36b):

Afterwards God clothed Adam and Eve in garments soothing to the skin as it
is written, "He made them coats of skin." At first they had had coats of light which
procured them the service of the highest of the high, for the celestial angels
used to come to enjoy that light; so it is written, "For you made him a little less
than the angels and clothed him with glory and honor" (Ps 8:6). Now after their sins
they had only coats of skin ("III?) for the body but not for the soul.

19 See note 4 for a survey of recent literature on the problem.
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lar sensitivity to the issues of chronology that we found among the
Rabbis. Four representative figures will be examined on this topic.
In each one, we will note the close correlation of Gen 3:7, the "dis-
covery of nakedness," and 3:21, the acquisition of "human-skin."
These figures represent a broad cross-section of the early Patristic
period. They include the following: Didymus the Blind (d. 398), a
resident of Alexandria who represents the allegorical method of inter-
pretation in general and Origenism in particular; Gregory of Nazianzus,
perhaps the greatest of the illustrious Church Fathers from Cappadocia,
who later was known by the epithet, "the theologian" (d. 390); John
Chrysostom (d. 407), the great orator of Antioch, who is often cited as
a representative of the so-called "Antiochene exegetical school;" and
Ephrem the Syrian (d. 373), who has deep lines of contact with early
Judaism and Gappadocian theology. Except for Didymus all were
canonized as saints by the church. Didymus, because of his unfor-
tunate association with "Origenism," was post-humously condemned.

Didymus the Blind

We begin with Didymus. The garments of glory were an important
motif in his oeuvre and can be found in a variety of different places
in his theological and exegetical writings. With the discovery of the
Tura papyrus in 194120 we now have access to his exposition of Gen
3:21 and it is to this text that we turn.

"And the Lord God made for Adam and his wife, garments of skin and clothed
them.'" The garments of skin are appropriate for the one who is to be
the mother of all and her husband who would also contribute to this.
The garments themselves can be understood as nothing other than
[their] bodies. If those who follow the narrative-order (historia] of the
text think that God [actually] made [at this point in the narrative]
''garments of skin" why then does Scripture add "he clothed them" when
this could have been done by they themselves? For they were not igno-
rant of coverings, these same persons who sewed for themselves gir-
dles of leaves. It is possible to find scripture frequently referring to the
body as "skin." Blessed Job says: "/ know that the one who shall deliver me
is eternal, the one who is about to raise up on the earth my skin which has suffered
so greatly." It is clear to all that Job says these things about his own
body. Again he himself says similar things concerning his own person:

20 P. Nautin ed., Didymus LAveugle sur la Genese I (SC 233, Paris: Cerf, 1976). The
sections cited below are from pp. 250-54.
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"you clothed me with skin and flesh, you have strung me with bones and muscles."
It is an obvious and clear example that the "garments of skin" are the
body, for even Job uses the term "to clothe" which was also spoken of
in regard to the first-formed humans.

Two features of this text are worth noting. First of all, Didymus has
appealed to Job as his proof-text that the garments of skin refer to
the human body.21 We saw similar appeals among Jewish interpreters.
Secondly, Didymus argues that this interpretation of Gen 3:21 can-
not be divorced from the issue of narrative chronology. According
to the narrational order of the text—what Didymus labels the "his-
torical level"—the clothing with skin occurred after Adam and Eve
had sinned, put on fig leaves, and were judged by God. But this
narrational order cannot reflect the actual sequence of events. What
does Didymus envision? Let us rejoin Didymus' discussion.

Should someone ask if Paradise is an highly exalted location, how
could they be clothed there and then cast out? To this it should be said
that the order of the narrative is not that of the events themselves. For frequently,
when things occur at the same time, it is fitting that one thing be said
first, another second, so that the events themselves do not happen as
they appear in the narrative. This concept is expressed in the Prophet
Isaiah as follows: "Behold the Lord sat upon a cloud and came into Egypt,
and the idols-made-by-hands shook." It is not to be thought that the Lord
escorted [his] body in such a way that [first] he was born upon it
[and] then he came into Egypt, an earthly spot. Rather, at the very moment
he took bodily form, he was in Egypt. The events are spoken of [in the
order that we read them] so that good narrative-style not be disturbed.
So also, concerning our Savior we do not say that he sat upon a cloud
and then came into the world, but we understand these things as simul-
taneous events. Hence we do not say that they (Adam and Eve) had
thick bodies in paradise and then were cast out. For it is not possible
to live there with such bodies.

21 On Didymus' interpretive schema here note the fine summary found in U. Hage-
dorn, D. Hagedorn, and L. Kuenen, Didymos der Blind, Kommentar zu Hiob (Bonn:
R. Habelt, 1968) 257-58, "In allegorischer Interpretation wurden die Kleider aus
Fellen als die Leiber der Menschen verstanden. Diese Interpretation ist ein wichtiger
Baustein in dem anthropologischen System des Didymos und des Origenes . . . Zuerst
hat Gott den Menschen [nous] . . . nach seinem Ebenbild geschaffen. Der nous hat
sich aber von Gott entfernt (vorgeburtlicher Sundenfall) und ist zur Seele gewor-
den; denn Gott hat ihn einem Leib eingehaucht (Gen 2,7), um ihm in seinem neuen
Zustand die Moglichkeit zur Fortbewegung zu geben. Dieser erste Leib, der Seelenleib,
ist der aus Lehm geschafFene Leib (Gen 2,7); er ist aus feiner Materie und gut; in
ihm lebte Adam im Paradies, einem iiberweltlichen Ort. Aber da Adam erneut
siindigte und das Paradies verlassen musste, gab Gott ihm nunmehr einen zweiten
Leib, den Leib aus Fellen, das pachu soma, damit er in der neuen Umwelt leben
kann; auf diese Weise kam der Mensch zu seinem verganglichen Leib."
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In this section Didymus compares the expulsion of Adam and Eve
from the garden to that of God's taking bodily form prior to his
theophanic appearance in Egypt. In both situations the assumption
of a physical body is required in order to venture forth into the per-
ishable world of human existence. The exigencies of narrative form
require that the process be described as a sequence of discrete events:
putting on a body and then venturing forth to earth. But a trained
theological mind will see that they occur simultaneously; as one enters
the world one puts on human flesh.

For Didymus the key point in the narrative is the moment of
transgression. When Adam and Eve consume the fruit, they find
themselves clothed with bodies and outside of Eden (Gen 3:7). In
view of this appraisal, Didymus is able to understand the first words
God addresses to this disobedient couple (Gen 3:8-9) in a particu-
larly ironic way,

God called Adam and said to him, "Where are you?" It was fitting
that Adam, having transgressed the divine mandate fell from the place
that was appropriate for that mandate . . . "Where are you?" You are
(now) in a [geographical-] place. The freedom from any-place that comes
from not having a body you did not guard; but you were joined to a
body so [now] you have come to exist in a place.22

22 This interpretation of Didymus is very similar to that found in Gen Rab 19.9.
The Rabbis, like Didymus and most other early interpreters were very bothered by
this curious phrase, "Where are you?" It suggests that God might be ignorant as
to where Adam is. It was re-vocalized by certain Rabbis as "O How you were pre-
viously!" Instead of rO^K they read "]*? mil ~pfl. But the most striking feature of this
Rabbinic tradition is how this lament was woven back into the narrative.

I brought the first man into the garden of Eden, commanded him, he trans-
gressed, and I judged him with an act of sending forth (m^'EJ) and an act of
expulsion (271T]), and then I mourned over him, "0 How [you were previously]!"
I brought him into the Garden, as it says, "He put him in the Garden of Eden
(Gen 2:15);" I commanded him as it says, "The Lord God commanded the man
(Gen 2:16);" He disobeyed the command as it says, "Did you eat from the tree
which I commanded you not to eat? (Gen 3:11);" I judged him with an act of send-
ing forth as it says, "The Lord God sent him from the Garden (Gen 3:23);" I judged
him with an act of expulsion as it is written, "He drove out the man (Gen 3:24);"
I mourned over him "0 How [you were previously^." as it says, "The Lord God
called to the man and said, "0 How [you were previously] (Gen 3:9)!"

The order of events presumed by this midrash correlates exactly with what we have
seen in Didymus' understanding of 3:7 and 21. Adam was commanded, sinned,
sent forth, and only then, when he was discovered, was he mourned over. Evidently
the discovery of nakedness has been doubled with the act of being driven out of
Paradise.

The whole paragraph begins with the words 'Just as" for the intent is to com-
pare the bringing of Adam into Eden, his commandment, sin and expulsion with
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Didymus is similar to the Rabbis in bringing Gen 3:21 to bear on
3:7. The garments of skin are put exactly at the moment of trans-
gression. He goes beyond the picture drawn by the Rabbis when he
declares that Adam and Eve were expelled precisely as they donned
those skins. Becoming mortal and dwelling in the Garden of Eden
were incompatible.

Gregory of Naziansus

Gregory of Naziansus was perhaps the most gifted, theologically, of
the Cappadocian fathers. He wrote voluminously on a variety of top-
ics, perhaps his most important work being his Orations. The passage
we shall consider is taken from Oration 38. Gregory's exposition begins
with a rehearsal of the Genesis story. He recalls the command to
place Adam in paradise (Gen 2:15) and consequently observes that
Adam "was a farmer of those immortal plants, perhaps of the divine
thoughts, both those thoughts concerning the simple and the per-
fect; he was also naked by virtue (Gen 2:25) of his simpleness and
unskilled life and devoid of any covering or barrier."23 Latent within
this account of Gregory is the notion that Adam's nakedness refers
not to a physical state but rather to a moral condition. Adam is
naked by virtue of his lack of any guile. Gregory then recounts the
command given to Adam and Eve not to eat or to touch the tree
(Gen 2:16-17), and the strategy of the snake to approach the woman
first, on the grounds that she was more persuadable (Gen 3:1-5).
Having made these observations, Gregory brings to an abrupt halt
his rather matter-of-fact consideration of these events and turns to
examine the transgression itself in a tone that is far more personal
and indicting:

Fie on my own weakness. For my weakness is that of the forefather.
This one, who forgot the command that was given and came to defeat
through that bitter taste (Gen 3:6), at one and the same time was both
expelled from the tree of life (Gen 3:23-24), paradise, and God because
of the evil deed, and put on the garments of skin. The garments of

the bringing of Israel into the Holy Land, her commandments, sin, expulsion. In
Rabbinic thought, the entry into the promised land could be a mythic alloform for
the entry into Eden.

23 Gregory of Nazianzus, Oration 38.12. Cited from the edition of C. Moreschini
and P. Gallay, Gregroire de Nazianze, Discours 38-41, (Sources Chretiennes 358; Paris:
Cerf, 1990).
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skin probably mean mortal flesh, since it is firm and pliable (Gen 3:21).
First he became aware of his own shame; then he hid from God (Gen
3:7-8).24

The transformation in tone is quite striking. Hitherto Gregory has
been satisfied with recounting the story in the third person. Yet at
this point, the moment of transgression, Gregory responds to the
narrative as though it addressed him personally. But most important
for our purposes is the sequential order of events that Gregory has
imagined. He observes that they violated the command (3:6), were
expelled from the Garden (3:23-24), put on garments of skin (3:20),
and then, having become aware of their shame, they hid from God
(3:7-8). The taking of the fruit led immediately to being clothed with
a human body. In order to make the point as clear as possible,
Gregory asseverates that at the very same time as they were expelled
from the Garden (ojiov 8e . . . TOU 7tapa8e{oo'u . . . e^opiaioc; yiveiai)
they were also clothed with skin (TOIX; Sepuxxiivouc; d|oxpievvmai xi^wvaq).
Gregory's view of the transgression and its immediate consequence
is almost an exact replication of what we saw in Didymus.

Ephrem the Syrian

Ephrem wrote in the Syriac language and was deeply affected by
tendencies unique to that tradition. Unlike most interpreters of the
Bible who had to invent, through exegetical ingenuity, the garments
of glory, the Syrians had a clear textual warrant. For in Psalm 8:5—
a Psalm thought to be about the creation of Adam—the Peshitta
version reads, "you clothe him with glory and honor."25 This text is
cited time and again in Ephrem's commentary on Genesis to refer
to Adam's exalted state before the fall.26 We should also mention
the way this theme fits into Christian theological discourse. The nor-
mal term for incarnation in Syriac sources, even conciliar legal texts,
is Ibesh pagrd, "to clothe [oneself in] a human body." This is a very
old expression that goes back to our earliest examples of Syriac lit-
erature.2/ In Christian discourse, Christ puts on the body Adam

u Gregory of Nazianzus, Oration 38.12.
23 Hebrew original: irnoun ~l~liTi TDDI: "you crown him with glory and honor."
26 See R.M. Tonneau, Sancti Ephraem Syri in Genesim et in Exodium (CSCO 152,

Louvain, 1955), II.5, 14, 15, 23, 34 and very frequently throughout his poetry.
27 For a full summary of references see Brock, "Clothing Metaphors," 23-25.
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acquired when he left Eden in order to redeem that body at the
resurrection. This salvific schema, which is presumed everywhere,
almost necessitates a corresponding protological state for Adam: that
he once was invested with a glorious body.

For Ephrem, the account of Adam's fall can be neatly summa-
rized as the loss of the garments of Glory. The putting on of the
garments of skin was the most significant punishment for the trans-
gression. Ephrem locates the moment when the garments of glory
were lost as the moment of the transgression:

After he had spoken about the penalties that the tempter and the
tempted had received, he writes: "TTie Lord made for Adam and his wife,
garments of skin and dressed them." Perhaps these garments were from the
skin of the snake or they were created like the thorns and thistles
which were created after the transgression was accomplished. Since
scripture says that "the Lord had made and dressed them' it seems likely to
me that while their hands were on the fig leaves, they found them-
selves dressed in the garments of skin.28

Ephrem like Didymus and Gregory Naziansus understood the fall to
be defined by the assumption of mortal flesh. As Adam and Eve reach
for leaves they are immediately clothed with perishable human flesh.

Chrysostom is perhaps the most curious of the four Patristic writers
we have surveyed. On the one hand, he goes in a different direc-
tion from the other three and understands the garments of skin as
skin derived from real animals.29 Yet this understanding, which is
limited solely to his discussion of Gen 3:21 (Horn 18; PG 53:149-150),
stands in contrast to his thinking elsewhere in the homilies, where
he quite regularly speaks of the exchange of the garments of glory
for those of mortal flesh. The latter idea, which matches the other
Patristic evidence have surveyed, is extremely common in his hom-
ilies on Genesis, indeed it summarized for Chrysostom what the fall was
all about.

28 The commentary concludes with the consideration of one more possibility: "Or
were animals slain before them whose flesh nourished them and whose skin cov-
ered their nakedness, and by their death they saw the death of their own bodies?"
Evidently Ephrem was not able to decide definitively in his prose commentary which
direction he wished to go. In his poetic compositions there is no doubt that the
garments of glory were thought to be exchanged for human skin, not animals skins.

29 This notion is also considered by Ephrem, but only as a possibility.

John Chrysostom 
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Commenting on the verse "the two of them were naked, both
Adam and his wife, and they were not ashamed," he writes,

"And the two of them were naked, both Adam and his wife, and not ashamed."
Take note of this superior blessedness, how they were above all bodily
matters, how they resided on earth as though they were in heaven
and though they existed in bodily form they experienced no bodily needs. They
required no covering, roof, garment or any other such thing. Scripture
does not tell us this for no reason, rather that after we learn of their
untroubled ways, their painless life and their—so to speak—angelic
constitution, then we see them become destitute of all this afterwards
and brought down from countless wealth to the lowest of poverty. We
might attribute this entire transformation to their state of indifference.. . .
They did not know that they were naked seeing that an indescribable
glory covered them and adorned them more elegantly than any garment.
(Horn 16, PG 53:126.19-37)

For Chrysostom, the garments have two functions. On the one hand,
they mark the super-human constitution of Adam and Eve. As such,
these garments represent the human person in an impassable state,
beyond the travails of normal mortal existence. The other function
was to mark Adam and Eve as the most exalted figures among God's
creation, even more exalted than the angel's themselves. In short,
the garments marked the pre-eminent status of the human being.

"Now the snake was wiser. . ." The snake knew that the created man
existed in exalted honor, being scarcely less than the angels. Indeed
this is what the blessed David said: "You made him a little less than the
angels (Psalm 8:5)." Here the phrase "a little less" came about as a result
of the transgression for the prophet [David] wrote this verse after the
transgression. (Horn 16, PG 53:126.43-48)

When Adam and Eve transgress the commandment they are stripped
of their glorious bodies and put on mortal flesh.

"They ate and their eyes were opened. . . ." It is not the case that the act
of eating from the tree opened their eyes for in fact they could see
prior to eating. Rather the eating was the substance of the sin ... on
account of which they lost the glory that enclothed them, having made
themselves unworthy of such honor. . . Before hand they had enjoyed
complete frankness (parrhesia) with God, and they did not know they
were naked. Indeed they were not naked, for the exalted glory cov-
ered them better than any garment. . . When sin entered in [and they
were stripped of their glory], it supplied them with a sense of their
nakedness and covered them with unspeakable shame. Then "they took"
scripture says, "fig leaves and made for themselves girdles." (Horn 16, PG
53:131.23-49)
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Here Chrysostom understands the fall to consist in the exchange of
an impassable, glorious body for a mortal body subject to disease,
decay and ultimately death. The fall, in this view, is complete at the
moment of transgression. A life marked by the potential for true
immortality and divinization has been brought up short by sin. In
Gen 2:17 God warned Adam that the consequence of disobedience
would be death. In Gen 3:7 this penalty is meted out.30

Let us summarize what we have seen in the Patristic material.
These sources, like the Rabbis, understand Adam and Eve as pos-
sessing resplendent garments prior to their fall. The status of the first
couple as persons is understood in the highest terms. In addition,
both associate the donning of skin with the moment of transgression.
Gen 3:21 and 3:7 take place at a single moment. But the Patristic
tradition goes off in two related, but slightly different directions.
Firstly, some of these writers presume that Adam and Eve are expelled
immediately upon assuming mortal flesh. Secondly, they assume that
when they put on mortal flesh they become susceptible to death. In
this sense then, Adam and Eve do die on the very day they eat the
fruit. Accordingly, writers like Chrysostom find it altogether fitting to
subsume the entire category of the fall to this loss of an angelic body.
The movement from a state of impassability to the capacity for pain,
corruption, and death is marked by the donning of human skin.

Apocryphal Narratives

Cave of Treasures

Before considering the Vita, it will be useful to consider first another
closely related apocryphal tale, the Cave of Treasures. This Cave was
written in Syriac and probably dating to the 4th or 5th century.31

It retells the entire Biblical story beginning with the creation and
fall of Adam and Eve. In the course of rehearsing the details of their
stay in the Garden, the Cave introduces the theme of clothing. Adam
is clothed with the garments of glory at the moment of his entrance
into the Garden. This moment of elevation is met with great resist-

30 One might add here that the problem of just why Adam and Eve do not die
as was threatened is resolved in this view. The onset of mortality is the penalty of
death.

31 We cite the occidental text provided by Su-Min Ri, La Caverne des Tresors; les
deux recensions syriaques (CSCO 207; Leiden: Peeters, 1987).
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ance by some of the angelic fold and eventually leads to the fall of
Satan and his immediate circle of allies. As a result of his fall, Satan
turns to consider how he might deprive Adam of his glory. He tempts
Eve first and is successful. The result is the loss of her garment of
glory. Eve in turn tempts Adam.

16. When she saw the vileness of being stripped, she hid herself amid
the other trees. 17. She called to Adam and he came to her and she
offered to him some of the fruit she had eaten. 18. When he ate, he
also was stripped. 19. They made for themselves girdles from the leaves
of the fig-tree. 20. And they wore these girdles of shame for three
hours [. . .].32 21. At the turn of the day, Adam and Eve received the
penalty; he made for them garments of skin and clothed them. That
is, skin, which was stretched out over their body, that brought about
diverse sorts of bodily pains.

It is important to note that the motivation for putting on the "gir-
dles of leaves" is closely linked to the horror of seeing the "garments
of skin." The close association of these two events is loosened some-
what by the awkward hiatus in time between them. But this hiatus
was necessitated by the peculiar chronological dictates of our author.
He wishes to assign each significant narrative turn in the story to a
particular three-hour stretch of time. This allows him to correlate
each moment of the fall to the events of Good Friday.33 The First
Adam is summed up in the Second. The fact that the putting on
of leaves and skins have been correlated can be appreciated through
the rearrangement of scripture implied by this tale: the donning of
human skin (Gen 3:21) occurs prior to the punishments (Gen 3:14-19).
One should note that the donning of human skin is understood as
the acquisition of bodily pains. The sentence of "death" has been
made tangible and palpable by these pains.

32 We have excised one section as secondary. After the mention of ". . . for three
hours" in v. 20 there is a long plus which describes the entire judgment scene from
Gen 3:9-11 and the punishment of Adam (3:17). This is clearly a plus that attempts
to "re-biblicize" the narrative; it quotes the Bible almost literally, in a style very
unlike its conventional paraphrase. In addition this long plus is absent in the ori-
ental manuscripts and even some of the occidental ones. The logic of the plus is
also in conflict with the order of the apocryphal story for it is in the next chapter
(chap. 5) that the judgment and punishment have their true home. Our scribe evi-
dently added this here because he was following the Biblical narrative order.

33 See Chapter 48. This tradition of assigning the events of the fall to specific
hours of the day is also paralleled in Rabbinic tradition, cf. b. San 38b and parallels.
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The Life of Adam and Eve

We opened this essay with a consideration of two exegetical problems
in the Vita. Firstly, the punishments imposed on Adam and Eve were
discovered outside the Garden. Secondly, the only punishment imposed
within the Garden had no explicit scriptural correlate: Adam's body was
to become the locus of numerous pains. The solution to these prob-
lems is now at hand.

Let us join the story as Adam sits upon his deathbed (5.1). Adam
begins by issuing a command that all his descendants be gathered
to him (5:2~3).34 Adam tells the children that he has fallen ill, but
Seth, not understanding what this concept means, thinks that Adam
is sick with yearning (6:1—2). "My son Seth, it is not so," Adam
explains, "rather I am sick and in [physical] pain."33 Seth, clearly
bewildered, asks for an explanation.

Adam begins his account of the fall by summarizing the com-
mand given by God not to eat from the forbidden tree. The enemy
foiled Adam by going to his wife first. Once Eve had eaten she
somehow manages to feed Adam while he was unaware ("and she
deceived me, my children, for I did not know").36 At this point Adam
backtracks and discloses how the Garden was divided between him
and Eve and how Satan waited until the guardian angels had departed
for the daily liturgy before advancing upon Eve.37 By explaining the
story in this fashion Adam shows that Eve was completely on her
own when the temptation took place. Only after a noticeable inter-
val does Eve return to Adam and cause him to eat it. We join the
narrative during Adam's final discourse to his children about the
nature of the sin. Adam has just reached the point of the story in
which he consumes the fruit and his eyes are "opened" (Gen 3:6-7).

34 The story line becomes a bit confused at this point and alternates between
Seth (6:1) and all of the children (5:4) making inquiry about Adam. The Armenian,
either to smooth out the narrative or due to scribal haplography, drops the ques-
tion of the children. The Greek has Seth ask both questions (5:4, 6:1), but this is
obviously secondary for in Adam's reply to the first question he addresses the chil-
dren (5:5). The correct reading of 5:4 must be close to that of the Georgian or
Latin ("What is this Father Adam?") and not the Greek (". . . what is your pain"),
for as of this point the children know not why they have been summoned.

3:) This is the Georgian version, the others show no substantial disagreement.
36 7:3 in the Armenian and the Georgian.
37 This digression by Adam is not present in the Greek. One would be inclined

to see the Greek as primary and the introduction of the digression as a secondary
insertion. Indeed, there are signs of a Wiederaufnahme for it begins and ends with a
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[33:3] She also made me eat of it and I did not understand. [34:1]
When we had eaten, God became angry with us [34:2] and he told
us, 'You have, therefore, scorned my commandment; I too will scorn
you.' And he sent 70 evils upon us, to our eyes, and to our ears and
as far as our feet, plagues and portents laid up in (his) treasuries. This
God did to me to cause me to die a death.38

The key detail to be noted is what happens to Adam's body when
he eats. God appears before him as in Genesis (3:8—9). But instead
of questioning him and then issuing formal punishments to the guilty
parties, God announces that Adam's body shall be transformed. Adam is
to be changed from his former angelic and presumably impassable
state to that of a mortal being: one prone to the needs of the body,
illness and, susceptible to death. The itemization of 70 illnesses is a
reference to the thorough and complete nature of this change. Adam
has become mortal.

reference to Eve's causing Adam to eat (32(7):3; 33:3). Yet there is even better evi-
dence that the Greek has lost the entire unit by haplography. For the Greek of
7:2~3 reads "And the enemy gave it to her and she ate from the tree knowing that
I was not near her nor the holy angels. Then she gave me to eat." This reference
to the absence of Adam and the angels is odd, for we could only infer their pres-
ence from the material that is now unique to the Latin, Armenian, and Georgian
(32(7):4-33:2). But more importantly the Greek text appears to quote, in nearly a
word for word fashion, the concluding lines of this intervening unit. Compare the
conclusion of the Georgian to that of the Greek cited above: "[the enemy] caused
her to eat of the fruit for he had seen that I was not with her any more than the
holy angels. She also made me eat of it [. . .]." Most likely, the Greek lost the inter-
vening material by way of an haplography.

38 We have chosen the Georgian version of the tale. Yet it should be said that
this particular episode is found in all five versions and the variants between them
are not great. Any of them would just as well illustrate the point we wish to make.
The Greek has a large plus in 8:1 [parallels Georgian 34:2]. Here the Greek is
clearly secondary and has harmonized this particular theophanic appearance of the
deity with the appearance that Eve will narrate latter in the tale. As is well known,
the story of the fall as told by Adam is doubled latter in the narrative by the
account of Eve (Greek 15—30). The two accounts are similar in some respects but
quite different in others. It is still a much debated question as to whether the
account of Eve is original to the narrative or a secondary insertion. However that
debate might be resolved is not our immediate concern. What must be noted,
though, is that those versions which contain both accounts (all but the Latin) will
often attempt to harmonize the two stories when it is possible. In this particular
case the Greek has modeled the theophany-scene that Adam recounts on the ver-
sion found in Eve's tale (22:4-23:1). In a similar fashion we might note that Eve's
tale presumes that Adam ate the fruit willingly, in obvious contradiction to his igno-
rance in Adam's version. This motif is harmonized by the Armenian version by
deleting the entire narrative about Adam's volitional assent in Eve's tale (see Armenian
[44](21):2ff. in comparison to the Greek and Georgian), but this certainly is a sec-
ondary feature.
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This punishment God imposes on Adam in the Vita lays claim to
an exegetical path marked out by both the Rabbis and the Church
Fathers. It is profoundly Biblical. Adam and Eve's discovery of the
punishments outside the Garden also is suits this exegetical strata-
gem quite well. Indeed, we could and should be much more emphatic:
it is necessitated by it. For if Adam and Eve find themselves clothed
with mortal flesh and expelled immediately following their trans-
gression, then there would be no occasion for God to appear before
them in some judicial manner and formally pronounce a sentence
over each individual. Chrysostom and Didymus were quite explicit
on the matter, there was no formal judgment scene; Adam and Eve
were condemned by their own consciences. The punishments imposed
on Adam and Eve in Gen 3:16—19 were specific exemplifications of
the more general and severe sentence of assuming mortal flesh.

Not everything in the Vita is neat and tidy. As in most exegetical
narrativizations, the translation from exegesis to folktale is not with-
out its own attendant difficulties. In this case, the most difficult point
is that Adam's assumption of a human body at the moment of trans-
gression should have made him fully mortal exactly then. Yet this
penalty of death was stayed for some 930 years. This uneasiness is
reflected in the different versions of the tale. The Georgian and
Greek versions describe this punishment as one that God imposed
at the moment of transgression,39 whereas the Latin, Armenian, and
Slavonic versions record that this punishment was reserved for some
future moment in time.40 The chronology of events found in the
Georgian and Greek fits best within the exegetical structure we have
traced, Adam sins and is immediately punished with a mortal, perish-
able body. Yet this tidy piece of exegesis will not fit exactly the nar-
rative constraints of this story. If Adam is punished immediately then
why does it take 930 years for its effects to become evident? The
chronology of the Latin, Armenian, and Slavonic—Adam sins and
930 years later become subject to bodily ills—is clearly built on the
same exegetical framework but has been recalibrated so that it can
function within its present narrative setting. But this recalibration
creates new difficulties in the wake of the problem it solves too, for

39 Georgian, "And he sent 70 evils upon us;" Greek, "I have brought upon your
body 72 strokes."

40 Latin, "I will bring upon your body 70 afflictions;" Armenian, "I shall bring 70
afflictions upon your body;" Slavonic, "I will inflict your body abundantly."
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it leaves unexplained just why this fundamental transformation of
Adam's person would be subject to such a delay. In sum, neither
chronology works perfectly, but both, in tandem, illustrate the uneasy
co-existence that often results when a verse-centered piece of exe-
gesis is situated in a larger narrative framework.41

This understanding of the transformation of the body due to trans-
gression occurs at another point in the narrative. Earlier in the story
Adam and Eve take upon themselves a severe penitential vow to
plunge themselves up to their necks in water for 40 and 34 days
respectively.42 Significantly Adam is the one who imposes this ordeal
on Eve. Just past the halfway mark of this penitential period, Satan
comes to Eve and tempts her to leave the river. This is an obvious
reminiscence of the former temptation. In both situations, Eve receives
commands, at first from God then from Adam. In both, she is
tempted and falls. But the parallels do not stop here. Let us con-
sider the following scene as Eve steps forth from the river after
Satan's bidding.

10:1 And Eve came up out of the water and her flesh was withered
like rotten vegetables because of the coldness of the water. All the form
of her beauty had been destroyed.^ 10:2 And when she had come up out
of the water, she fell on the face of the earth in great weakness and
remained lying (on the ground) without moving for two days. And
after two days she arose and the devil led her to where Adam was.
10:3 And as soon as Adam saw Eve (and) how she was following the
devil, he started to weep with burning tears and called out with a
great voice and told her, "Where are the commands of repentance
which I gave you? How have you been deceived again by him, because
of whom we are aliens to our dwellings?"

As Eve comes out of the water, having succumbed a second time
to the temptation of the devil, her flesh is transformed for the worse:
"All the form of her beauty had been destroyed." She falls to the
ground before Adam as though she were dead. Adam's observation
is also unusual. Rather than asking Eve what has happened or what
she has done he asks "Where is the command of repentance which
I gave you?" This is no doubt an allusion to God's inquiry after the

41 On the nature of this whole problematic see Kugel, In Potiphar's House (San
Francisco: Harper/Collins, 1990).

42 The actual amount of time spent in the rivers varies across the different versions.
43 The Armenian reads but the form of her glory remained brilliant. It must be sec-

ondary. The reading of the Georgian and shared by the Latin is original.
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transgression, "Where are you? (Gen 3:9)."44 The scene closes with the
separation of Eve from Adam, a separation that mirrors the expul-
sion from the Garden after the first transgression.

Several conclusions suggest themselves. Firstly, Jewish and Christian
interpreters who understand Gen 3:21 as the donning of human skin
invariably attach it to the moment of transgression (Gen 3:7). The
chronological order of the Torah is not respected. This very same
process can also be found in the Cave of Treasures and the Vita.
Secondly, wherever we have the tradition of the garments of glory
we must presume some notion of a "Fall". The donning of human
skin marked the loss of an angelic nature. In Christian sources, this
fall was understood as either the loss of a supernatural component
added to human nature (Eastern Church Fathers and numerous
medievals) or as a grievous blow to human nature itself that has left
a permanent fracture in our essential personhood and freedom
(Augustine), or some combination thereof. Thirdly, though both early
Christian and Jewish materials bear witness to this tradition, only
Christian sources make it a significant point for elaboration.45 We
find little interest in Rabbinic sources to elaborate on the exalted
status of Adam and Eve. The "loud silence" of the Rabbis on these
matters is significant and most likely is conditioned by the desire of
the Rabbis to accord pride of place to Sinai. For the Rabbis this
was the Bible's true protological moment; at Sinai the purpose of
creation and man's place in it was fully disclosed.46 Finally, we have
shown how an exegetical topos like this can provide the foundation
for a dramatic new telling of the story. Such is its history in the
Cave and Vita. Indeed, the entire penitence cycle of the Vita revolves
around the exegetical correlation of Gen 3:7 and 21. As soon as
Adam eats the fruit, God announces the onset of bodily mortality
and casts him from Paradise. There, far removed from the glories
of his angelic existence, he discovers the harsh conditions of earthly

44 This formulation of the question is very similar to what is found in Rabbinic
midrash, "Where is the command that I gave you." See T. Ps. Jon and Rashi on
this verse. On the problem of God's exclamation "Where are you?" see Gen Rab
19.9 and n.23 above.

4) One should make an important caveat; in Kabbalistic sources this theme
receives much emphasis. See B. Safran, "Rabbi Azriel and Nahmanides: Two View
of the Fall of Man," in I. Twersky, ed., Rabbi Moses Nahmanides: Explorations in his
Religious Virtuosity (Cambridge: Harvard University Press, 1983) 75-106.

4(5 On the theme of coordinating Sinai to Eden see my essay in this volume,
"The Exhaltation of Adam and the Fall of Satan."
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life. These hard conditions, constitute the heart of Adam and Eve's
punishment according to the Bible (Gen 3:14—19). But for Patristic
writers and the Vita they are not the primary punishment for the
fall. At most, they are addenda to the true punishment, the assump-
tion of mortal flesh. For some Christian writers, those punishments
were reinterpreted as penitential rites.47 In gladly assuming their bur-
den one does not buckle under the weight of Adam's sin, rather one
prepares the body for its ultimate redemption.

See my essay in this volume, "The Penitence of Adam."
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THE EXALTATION OF ADAM
AND THE FALL OF SATAN*

Gary A. Anderson

The story of how Satan fell to his present state of ignominy has
intrigued commentators on the Bible for centuries. Perhaps the most
robust and baroque rendition of this tradition is that of Milton. A
significant proportion of his epic poem, Paradise Lost, is devoted to
the origins of Satan's contempt for the divine order and his attempt
to overturn it. Indeed, it is around this very theme, one could argue,
that the entire poem takes its shape. The surprising emphasis on the
person of Satan appears all the larger when one realizes that Milton's
work is, at base, an extended commentary on Gen 1 3 yet within
those terse three chapters not a single explicit intimation of Satan's
person can be found. So on what basis is this imaginative construc-
tion founded? As scholars have long known, Milton did not fashion
this literary convention himself. As in much of this poem, there is
evidence of the influence of earlier writers stretching all the way
back to the earliest Apocryphal and Pseudepigraphical sources.1 Out
of the many possible sources upon which Milton might have relied,
pride of place must be accorded to the Latin Vita Adae et Evae.'2

I. The Fall of Satan in the Vita and Related Apocrypha

Here is not the place to trace the complex story of the origin of
this Pseudepigraphical text or to follow its equally complex process
of transmission throughout the Middle Ages into the Renaissance.3

* I would like to thank the following individuals for their helpful suggestions
in the preparation of this paper: S. Fraade, J. Levenson, I. Knohl, S. Naeh, and
M. Stone.

1 See J.M. Evans, Paradise Ijost and the Genesis Traditions. (Oxford: Clarendon Press,
1968).

2 The story can be found in the Latin, Armenian, and Georgian versions of the
tale. For a convenient synoptic presentation of these texts see G.A. Anderson and
M.E. Stone, A Synopsis of the Books of Adam and Eve, (Early Judaism and its Literature
5, Atlanta: Scholars Press, 1994) pericope 5.

3 The importance of the text is witnessed by the variety of languages it can be
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Suffice it to say that this text was an extraordinarily popular nar-
rative whose influence is not only perceptible in numerous Jewish
and Christian writings, but also in the Koran and other Islamic
retellings of the fall.4

In order to begin our examination it will be useful to take a closer
look at the tradition in question. In the Vita the story of Satan's fall
is told retrospectively by Satan himself (Vita 12-17). The retelling
occurs after Adam has learned of Satan's second successful temptation
of Eve (9-11). Exasperated by this turn of events, Adam turns to
Satan and angrily demands to know why he harbors such hostility
for him. Satan responds (12:1, 13:2-14:3):

On account of you [Adam] I was cast out from heaven . . . When God
blew into you the breath of life and your countenance (Gen 2:7) and
likeness were made in the image of God (1:26), Michael led you and
made you worship in the sight of God. The Lord God then said:
"Behold Adam, I have made you in our image and likeness." Having
gone forth Michael called all the angels saying: "Worship the image
of the Lord God, just as the Lord God has commanded." Michael
himself worshipped first, then he called me and said: "Worship the
image of God." I answered, "I do not have it within me to worship
Adam." When Michael compelled me to worship, I said to him: "Why
do you compel me? I will not worship him who is lower and poste-
rior to me. I am prior to that creature. Before he was made, I had
already been made. He ought to worship me."1

found in and the rich textual tradition that characterizes the transmission history
of the Greek and Latin versions. The important role played by this text is also evi-
denced by its role in transmitting Adam and Eve traditions into the Middle Ages.
During this era we witness a burgeoning genre of vernacular compositions about
the Fall. These compositions can be found not only in English, French and German
but also in Old Irish, Celtic and Frisan. For further information see M.E. Stone,
A History of the Literature of Adam and Eve, (Early Judaism and its Literature 3, Atlanta:
Scholars Press, 1992).

4 For a basic approach to the problem see Bamberger, Fallen Angels, (Philadelphia:
Jewish Publication Society, 1952). For more specialized studies of the problem in
Jewish sources see A. Altmann, "The Gnostic Background of the Rabbinic Adam
Legends," Jewish Quarterly Review 35 (1945), 371-91 and P. Schafer, Rivalitdt zwischen
Engeln und Menschen (Berlin: De Gruyter, 1975). For Christian materials see J.-M.
Rosenstiehl, "La chute de 1'Ange, Origines et developpement d'une legende, ses
attestations dans la litterature copte." In Ecritures et traditions dans la litterature Copte,
(Louvain: Peeters, 1983) 37-60 and R. Stichel, "Die Verfuhrung der Stammeltern
durch Satanael nach der Kurzfassung der slavischen Baruch-Apokalypse." In Kulturelle
Traditionen in Bulganen, ed. R. Lauer and P. Schreiner (Vandenhoeck und Ruprecht:
Gottingen, 1989) 116-128. For the Koranic evidence see P. Awn, Satan's Tragedy
and Redemption: Iblis in Sufi Psychology (Leiden: Brill, 1983).

3 This text is taken from the Latin version of the tale, 12:1-14:3. For our pur-



THE EXALTATION OF ADAM 85

The story presumes that just after Adam received the breath of life
from God (Gen 2:7) the angels had been assembled. Adam is made
to worship the Lord first, then he is paraded before the assembled
divine host to whom God declares that Adam has been created "in
our image and likeness" (Gen 1:26). The next part of the story is
most surprising. As soon as Adam is presented to the angels, they
are asked to bow before him. The authority of Adam over the angels
appears to mimic that of God himself. This troublesome request
leads to the protestation of Satan: "I will not worship him who is
lower and posterior to me. I am prior to that creature . . . He ought
to worship me." Having said this, Satan is then evicted from the
heights of heaven and forced to wander the earth below. It is from
this vantage point that Satan constructs his stratagem to enter the
serpent and to deprive Adam and Eve of their glory.

A. Adam as the First Bom of Creation

This story of the fall of Satan exists in many different forms that
show various levels of elaboration. In one strand of this apocryphal
tradition, the answer that Satan gives to God's command to wor-
ship Adam is similar to what we see in the Vita: Adam was created
last hence he cannot be worthy of such veneration. One fine exam-
ple of this can be found in the Coptic text, "The Enthronement of
Michael,"

It happened, while they were all worshipping, that we came to the
first angel whom we had created. My father said to him, 'Come wor-
ship the first man, whom we have created after my image and my
likeness, the work of my hands'. The firstborn answered, "I will not
worship, for he is a man and I am earlier than he, and I am greater
than every angel". When the firstborn said, "I will not worship him",
he immediately seduced many other angels and kept them from wor-
shipping Adam.6

poses there are no significant differences in the Georgian and Armenian versions
in the material we have cited. The most significant difference between the two sto-
ries in their fullest form is the citation of Isa 14 by the Latin version as a prooftext
for the rebellion of Satan (15:2~3). This citation is absent from the Armenian and
Georgian and cannot be part of the primitive version of the tale. The redactor of
the Latin version has appended this note to his text in order to "re-biblicize" it.

6 For the text see, C.D.G. Miiller, Die Bticher der Einsetzung der Erzengel Michael und
Gabriel (CSCO 225/226; Louvain, 1962) 14-15. I would like to thank M. Hollerich
for assistance with the translation. There are other examples of this story in which
Satan also complains that Adam was born after him and so Adam ought to worship
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This text parallels the Vita as to why Satan will not venerate Adam—
he was born later—but it makes this point even more poignant by
emphasizing, in a way the Vita does not, that Satan himself was the
original First-Born. In Satan's mind, if anyone is to be venerated it
ought to be him, for he preceded Adam.

This argument sounds very similar to the theme of primogeniture
in Genesis. Frequently, in this book, the question of who can lay
claim to the rights of the "preferred son" is not based on the simple
fact of birth order. The issue is that of the mysterious selection
process of God and, as a result, it almost always involves a reversal
of human expectations. In contradiction to the strictures of latter
biblical law, this status is ascribed rather than inherited. Esau, though
born before Jacob, is doomed to eternal servanthood, "the older shall
serve the younger" (Gen 25:24). Joseph, the son of his father's old
age, becomes master over his brothers in Egypt just as he had pre-
dicted in his dream. At the end of his life, through his two sons
Manasseh and Ephraim, he receives the two-fold inheritance that
rightfully should have belonged to the first-born (Gen 48). But this
is hardly the end of the story. In an act that surprises Joseph, Jacob
bestowed a fuller blessing on the latter born Ephraim in preference
to Manasseh: "Joseph took the two sons, Ephraim at his right, but
to the left of Israel and Manasseh at his left, but to the right of
Israel; and then he drew near to Israel. Israel extended his right
hand and put it on the head of Ephraim—he being the younger—
and his left hand he put on the head of Manasseh (Gen 48:13-14)".
When Joseph saw this, he presumes that his father's old age and

him instead of the reverse. In a text published by A. van Lantschoot ("Une texte
Palimpsest de Vat. Copte 65", Le Museon (60) 1947, 265) we read, "Qui done est
Adam, terre et poussiere, pour que je lui rende honneur? J'existe avant Adam; je
suis plus eleve que Michel. II importe a Michel et a Adam eux-memes de m'adorer,
car je suis I'archiplasme que tu as cree." In the "Encomium of Theodosius on Saint
Michael the Archangel" (found in E.W. Budge, Miscellaneous Texts in the Dialect of
Upper Egypt (Coptic Texts, V London, 1915) 904-05) one reads: "And Satanael
answered boldly and said, 'There is no rank under Thine which is superior to mine,
thine own alone excepted. And besides, I am in glory, and I am [. . .] the first cre-
ation, and shall I come and worship a thing of earth? Far be it from Thee to make
me worship this thing! On the contrary, it is he who should worship me, for I
existed before he was.'" In the Questions of Bartholomew (for the Greek version see
N. Bonwetsch, "Die apokryphen Fragen des Bartholomaus", Nachrichten von der konigli-
schen Gesellschaft der Wissenschaften zu Gottingen. (1897) 1-42) we find a mixture of argu-
ments. Satan declares: "I am fire of fire, I was the first angel formed, and shall I
worship clay and matter?"
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weakness of vision must have prevented him from blessing the appro-
priate son with his right hand. He quickly tried to remedy the sit-
uation by moving his father's hands to the appropriate sons, but
Israel refused. "I know, my son, I know" Israel responded, "even
Manasseh will become a nation; even he will become great, but his
younger brother will become greater than he (Gen 48:15)". In the
Vita, the story of reversed primogeniture is pushed one step back in
time, from the era of the Patriarchs to that of the creation of Adam
himself. In what Eliade called the prestige of origins, the myth of
election is imprinted in the very order of creation itself.

B. Adam as a Creature of Dust

The second way of describing the rebellion of Satan focuses on the
material nature of Adam as over against the more spiritual consti-
tution of the angels. An excellent example of this perspective can be
found in the Cave of Treasures.

On the sixth day . . . God the Father said to the Son and Holy Spirit:
"Come Let us make man in our image, according to our likeness. (Gen 1:26)"
When the heavenly host heard this voice they were afraid saying to
one another, "We will see an awesome sight today, the likeness of God
our maker" . . . And God created him by his holy hands in his image
and according to his likeness (Gen 2:7). When the angels saw his image
and the glorious appearance of Adam they trembled at the beauty of
his likeness.7 The wild and domestic animals and birds were assem-
bled and passed before Adam and he gave them their names (Gen
2:19). They bowed their heads and prostrated (sagdiri) themselves before
him. The angels heard the voice of God which said: "I have made
you king . . . and I have made you ruler over all which I have cre-
ated." [And when the heavenly host heard this voice they all blessed
him and prostrated before him.] And when the chief of that lower
order saw that great dominion had been given to Adam, he was envi-
ous of him from that day and did not wish to prostrate before him
with the angels and said to his host: "Don't prostrate before him or
give him praise with the angels. It would be [more] proper that he
prostrates before me for I am made of fire and spirit. I cannot pros-
trate before dust which is made from soil."8

7 This description of Adam's effulgence makes him appear like an angel or per-
haps even a star. In any event his bright effulgence evokes the adoration of the
divine host.

8 Cave of Treasures 2:10-24. Cited from Su-Min Ri, La Caverne de Tresors. Les
deux recensions syriaques (CSCO 486-87; Louvain: Peeters, 1987).
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The story in the Cave of Treasures is very similar to that of the Vita
in terms of the overall plot. It presumes an assembly of the angels,
the announcement of Adam's creation, a command to venerate Adam
and the refusal of Satan to do so. The Cave of Treasures differs as to
what grounds Satan gives for not prostrating before him: Adam is
made of clay.9 The Cave of Treasures also shows a slight divergence
from the Vita as to the moment in time when Adam was to be ven-
erated by all of creation. In the Cave, the prostration scene does not
occur at the moment of Adam's animation (Gen 2:7), but at that
time when the animals are paraded before him to receive their names
(Gen 2:19~20).10 This, in fact, is the place where St. Ephrem also
places this prostration scene.11 In other words, the moment of name-
giving becomes the occasion for Adam's elevation as king over all
creation.12

9 Compare the very similar tradition in the Koran, Surah 38:71-77:71. For you
Lord said to the angels, "I am going to create humankind from clay. 72. And when
I have made him and have blown into him some of my breath then fall down and
worship him (sajidma)." 73. So the angels worshipped him altogether. 74. But not
Iblis. He acted haughtily and became one of the unbelievers (kafinnd). 75. God said,
"O Iblis what prevents you from worshipping he whom I created with my own
hands. Have you become haughty (istakbarta) or one of the unbelievers?" 76. Iblis
said: "I am better than him. You created me from fire but him you created from
clay (tin)." 77. God said, "Leave this place; you are among the cursed."

10 But compare the version found in the Koran, Surah 2:31-39.
11 See Ephrem's commentary on Genesis ad Gen 3:1. A convenient translation

can be found in S. Brock, St. Ephrem the Syrian, Hymns on Paradise (Crestwood, NY:
St. Vladimir's Press, 1990) 207.

12 Yet the Cave of Treasures may bear evidence of both traditions; at the very
moment of Adam's inflation, the angels take note of his glorious appearance and
"tremble at the beauty of his likeness." Indeed when Adam rises to life, he seems
already to assume the title of king over all creation, a moment of investiture which
will be repeated when the animals parade before him. As an aside it is worth not-
ing that a scene very much like the one presumed by the Cave of Treasures can be
found in a floor mosaic found in a church at Huarte in Syria. This mosaic, which
dates to the late fifth century, contains a figure of Adam, clothed, and seated on
a throne as the animals pass in review around him. The animals, which include
both tame and wild species, approach Adam in a peaceful state indicating that the
scene is clearly from before the transgression. What is striking though is the por-
trayal of an enthroned Adam who is fully clothed. This representation is altogether
in keeping with the dominant stream of Syriac Christian exegesis at the time which
depicted both Adam's near angelic demeanor and his authority over creation in
terms of the garments of glory in which he was clothed. There is no hint in this
artistic depiction of the angels passing in review before Adam, but nonetheless it is
striking that the depiction of Adam standing over against the animals depends so
heavily on the theme of royal authority. This magnificent floor mosaic from Syria,
which dominates the entire Apse and nave of the church puts in bold relief the
spiritual significance of the type of authority Adam had over creation when he was
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II. Rabbinic Writings

A. The Consultation of the Angels Regarding the Creation of Man

In Rabbinic literature there is a story about how the angel's refuse
to accede to God's request to create man. This story, which is retold
in many different sources, is frequently cited as a close parallel to
our apocryphal story of Satan's fall.13 A fine example of this tradition
can be found in b. San 38b,

[When God] desired to create Adam, He created a band of minis-
tering angels and said "shall we create Adam in our image?"" They said to
him, "Lord of the Universe, what is the nature of his deeds?" He said
to them, "His deeds are thus and so." They said, "Lord of the Universe,
What is man that you mention him, the son of man that you take thought of him
(Ps 8:5)." God extended his little finger among them and burned them
up. And so it also happened to a second band of angels. But the third
band said, "Lord of the Universe, anything that you would like to do
in your universe, please do it!" But during the era of the flood and
the tower of Babel, when the deeds of humankind became disrepu-
table, the angels said to the Lord of the Universe: "Did not the for-
mer angels speak well before you [about not creating humankind]?"
God replied to them: "Until old age I am he, even until I am gray I will
bear with them.'" (Isa 46:4)

Though this particular form of the tradition contains the bare out-
line of the tradition we have witnessed—the angels are assembled to
witness Adam's creation and certain angels take umbrage concern-
ing God's designs for this figure—yet the provoking moment of the
narrative, the elevation of Adam, is missing. An elevation-scene has given
way to a consultation-scene. The problem that exercises the imagina-
tion of the Rabbis is that of justifying human existence on its own
terms. The angels do not believe that a potentially sinful human
creature is worth creating and this is what enrages the deity. After
the sin of Adam and Eve, Cain and the generation of the Flood,
the angels renew their complaint: "Did not the former angels speak
well before you [about not creating mankind?]" God, in turn, simply
declares his intention to stand by his creation: "Until old age I am he,

installed as king. On this mosaic see M.T. and P. Canivet, "La mosai'que d'Adam
dans 1'eglise syrienne de Huarte", Cahiers Arch., 24 (1975) 49-70 and H. Maguire,
"Adam and the Animals: Allegory and the Literal Sense in Early Christian Art",
Dumbarton Oaks Papers 41 (1987) 363-73.

1 5 For a complete survey of the evidence, see Schafer, Rivalitdt.
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even until I am gray, I will bear with them (Isa 46:4)." The principle of
mercy—a principal not completely understood by the angels—over-
rides that of justice.

In his famous article on the subject, A. Altmann maintained that
one cannot understand the Rabbinic story about the angels objections
toward Adam apart from a story similar to the one we have seen
in the Vita.14 For Altmann, the Rabbinic tale was nothing less than
an unsuccessful editorial reworking of an earlier myth about the ele-
vation of Adam. This tale, in his view, could not be Rabbinic in
origin. Altmann's strongest argument concerns the present literary
form of the Rabbinic story about the angel's opposition to Adam in
b. San 38b. Let us briefly review the sequence of events in this tale.
In this story God makes a proposal to create man. In the mind of
this midrashist is the idea that God did not announce his intentions
to create man in the form of a royal decree—"Let us [now] make man
in our image. . ."—but rather framed his intentions in the form of a
question, "Should we make man in our image. . .?" The angels are sus-
picious of this suggestion and, rather than give a hasty reply decide
to inquire further, "Lord of the Universe, what is the nature of his
deeds?" God then answers the angels that his deeds will be both
good and bad. This fact is particularly troubling to the angels, here
portrayed as that phalanx within the Divine Kingdom appointed
over the maintenance of the principle of justice (middat ha-diri), and
they immediately protest: "Lord of the universe, 'what is man that you
mention him, the son of man that you take thought of him?'" To this seem-
ingly innocent inquiry God responds abruptly with his punishment:
the initial group of questioning angels are incinerated. The angels
eventually come to recognize that God will not be persuaded on this
matter and relent from their dissension. Yet this abdication proves
only temporary for during the era of the flood and the tower of
Babel, human perniciousness again raises its ugly head and the angels
take this opportunity to raise anew their questions about the advis-
ability of creating mankind.l3 God replies to this renewed angelic
complaint in a terse and somewhat mysterious way: "until old age I

14 A. Altmann, "Gnostic Background."
15 The inclusion of the tower of Babel is particularly appropriate to this midrashic

setting for in this tale, like the story of the fashioning of Adam in Gen 1, God
makes his proposal known in the first person plural (Gen 11:7). Evidently the jux-
taposition of these two unusual plural references to the activity of the Godhead sug-
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am he, even until I am gray I will bear with them." The point of this reply
is to underscore the providential care shown by God over the work
of the human creation; the principle of mercy shall hold sway over
the principle of justice.

In Altmann's eyes, the chief narrative difficulty in this story is the
nature of the angelic complaint. The focus of their concern is the
moral nature of humankind (mah ma'asav, "what is [the nature] of his
deeds?"). This moral level of argumentation could not be original,
Altmann argued, because, "otherwise God's reply would have been on
the same level of moral argument."16 The act of silencing the angels
by consuming them with fire is altogether unexpected in the course
of events and even worse, is quite out of keeping with the manner
in which God usually deals with angels when they too vigorously
push the concerns of the "principle of justice" (middat ha-diri).17 One

gested similar angelic councils convened by the Almightly to deliberate the fate and
destiny of human creation.

16 "Gnostic Background," 372.
" Schafer is not altogether happy with Altmann's evaluation here and writes

(Rwalitdt, 221): "The explosiveness of this criticism of humankind is denied by Altmann
when he somewhat dismissively says that this moral argument of the angels in this
midrash could not be the original motive of the angelic remonstration since God's
answer to the angels does not concern itself with this same plane of moral argu-
mentation. It remains to be proven whether the criticism of the angels in the midrash
is original to the story or the midrash has reworked an antecedent Gnostic motif;
however that may be it must be conceded that these criticisms could not be more
basic and fundamental in terms of their sharpness and theological implications. In
several midrashim the angels are told that God both knew of the sinfulness of
humankind from the beginning and accepted it. The mercy of God and the repen-
tance of humankind make continued human existence possible. Yet the critique of
the angels reaches even further. Since they do not consider the mercy of God, or
even ignore this fact, one could say that we have here not only a critique of
humankind but of God himself. They attempt to absolutize the righteousness of
God and limit God to himself and the angels. The hubris of the angels is the
ground for their vehement punishment not the vague "moral argumentation" pro-
posed by Altmann. God cast "truth to the earth" and burns up the angels who
speak against him."

Schafer is no doubt correct in emphasizing that the angels in this story do rep-
resent the principle of righteousness and, as in many other traditions one can find
in Rabbinic literature, the angels overstate their case in this regard and hence neces-
sitate some display of divine mercy so as to overcome it. Yet these other Rabbinic
stories rarely employ such a punitive motif when trying to redress those angels who
too harshly side with the principal of justice. One thinks of the famous story about
the prayers of repentance offered by Manasseh after he had come to terms with
his role in establishing idolatrous rites in Jerusalem just prior to the exile. The
angels take tremendous umbrage at this and, fearing lest this display of contrition
effect some softening of divine resolve to punish this sinner, decide to seal all the
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could avoid this problem, Altmann suggests, by presuming an under-
lying tale in which there was "no moral argumentation but rather
a mythical conception [of man's exaltation] according to which the
angels were hostile towards man and were punished by God."18 Alt-
mann provides additional reasons for presuming that the Rabbis were
familiar with such a motif and took an active role in subverting it.
One can see evidence of this subversive energy in the numerous
Rabbinic stories that polemicize against any act of veneration toward
Adam. A particularly good example of this is the story found in Gen
Rab 8.10 in which the angels mistake Adam for God and almost
shout "Holy" before him. God averts this error by casting a deep
sleep on Adam so that his mortal nature would be evident.19 This
example is then compared by R. Hoshaya to a parable in which a
king and his governor go forth in a chariot together. The subjects of
the king wish to acclaim the king as Dominus. But the king, anxious
about his citizens mistaking the governor for him, quickly pushes the
governor from the chariot. Hence there was no ambiguity about just
who was to be proclaimed lord.

In our view Altmann's assessment of the literary problems in the
story is quite insightful. But we cannot accept Altmann's presump-
tion that this material was of Gnostic origin and hence quite out of
keeping with Jewish sensibilities. Altmann wrote prior to the dis-
coveries at Nag Hammadi and the revolution it spawned in the study
of Gnosticism. A prior generation of scholars could speak much more
confidently about the nature of the Gnostic myth of the "Urmensch";
the discoveries of the last generation will no longer allow such con-
fidence. Gnosticism was a highly variegated phenomena and it is

portals of heaven so that his prayers could not be heard by God himself. What
does God do? Ever alert to the signs of human penance and eager to forgive what-
ever might have been done wrong in view of it, he drills holes in the heavenly
firmament just below his throne and allows the petitions of Manasseh to enter. Or
perhaps more close to our particular story one should compare the midrash in
which God, having foreseen the possible refusal of the angels to put up with his
intention to create man, hides the evil side of human nature from the angels and
shows them only the good (Gen Rab 8:4). In short, there is something rather abrupt
and unexpected in the punishment of the angels and the uneasy fit of this motif
to the underlying story will become clearer as we compare this tale to even more
parallel versions.

18 "Gnostic Background," 373.
19 Note that this puts the adoration scene right at the naming of the animals.

The same scenario is also reflected in the Cave of Treasures and the mosaic floor
from Huarte.
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certainly no longer methodologically proper to ascribe all heterodox,
or potentially heterodox teaching about the nature of mankind to
Gnostic myths of the Urmensch. It would be far more preferable to
see within the world view of the Rabbis themselves the grounds for
dismissing a tradition similar to that found in the Vita.

B. The Angelic Contention over the Giving of the Tor ah

It is impossible to understand the angelic reaction to the creation of
man, and the decided Rabbinic polemic against any elevation of
Adam himself without a comparison of the closely related Rabbinic
traditions about the giving of the Torah to Israel. Both traditions
are united by a form of rivalry between the angels and man, a rivalry
that is frequently expressed by way of a citation from Psalm 8:5,
"what is man that you mention him, the son of man that you take thought of
him'. This particular text played a major role in the formation of
the Rabbinic rivalry traditions and is worthy of development on its
own. There will not be sufficient room in this particular examina-
tion to consider this verse in detail.20 Our concern, instead, will be
to examine the angelic reactions to the giving of the Torah at Mt.
Sinai. There are many Rabbinic texts we could use to illustrate this
point, but a particularly good representative comes from the rela-
tively late collection, Pesikta Rabbati 25:4,21

[A] When [God] came to give the Torah [to Israel], the ministering
angels began to register their protest before the Lord and said: "What
is man that you mention him, the son of man that you are mindful of him . . .
0 Lord, our lord, how mighty is your name in all the earth. Give your glory over
the heavens (Ps 8:5,2)".
[B] R. Aha said, the angels said, "it would be to your praise if you
gave your glory to those of the heavenly realm. Give us your Torah!"
[C] And the Holy One, Blessed be He, said to them, "My Torah can-
not be among you,
"It cannot be found among the [eternally] living." (Job 28:13). . . .
[D] For what reason does the Torah say, "I am the Lord your God
[you shall have no other gods. . .] (Ex 20:2)". Could you deny my
kingdom? Are you not beside me and do you not see the image of
my Glory every day?"

20 I will treat this in a future essay. This essay, which was delivered at the SBL
annual meeting of 1994, was utilized and extended in the recent dissertation of
M. Kinzer, "All Things Under His Feet"; Psalm 8 in the New Testament and in
other Jewish Literature of Late Antiquity" (U. Michigan, 1995).

21 M. Friedmann, Pesikta Rabbati, Vienna, 1880.
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[E] For what reason does the Torah say, "this you may eat. . . but that
you may not" (Lev 11:9, 14). Since you cannot eat and drink why would
you request that I give my Torah to you? . . .
[F] But Israel, forty days later, violated the command, "there shall be
no other gods before you (Ex 20:3)" [by venerating the Golden Calf (Ex
32)]. The angels began to say before the Holy One, Blessed be He,
"Lord of the Universe, did we not tell you not to give your Torah to
them?"
[G] There when the The Holy One, Blessed be He, sought to write
the Torah a second time for them, the angels would not let him. The
Holy One, Blessed be He said to them, "Are you the ones who would
keep the Torah? A weaned child among the Israelites could keep it
better than you. If he came out of school and was able to eat meat
and milk, he would allow himself to consume the milk once his hands
were clean from the meat. But you, when you were sent to Abraham,
he brought before you meat and milk together and you ate them (Gen
18:8)."

Pes Rab 25:4 opens with the statement that God has come to deliver
the Torah to Israel (A). Though Moses is the one who will receive
this text in the name of Israel, the mediatory role of Moses is
ignored.22 Instead the dispute concerns the competing claim of the
angels for the heavenly Torah.23 When God is about to give the
Torah to Israel they protest: "What is man that you mention him?" Yet
the citation of this verse must have struck the author of this midrash
as not altogether fitting, for no sooner has this complaint been made
than another is immediately voiced, this time from an earlier portion
of the Psalm (v. 2): "Giveyour [Torah] to those who reside in the heavens."^
In other words our midrashist has cited v. 5 as a mere catch line;
evidently it alone is sufficient to call to mind the theme of rebel-
lion.20 There is nothing in the verbal content of the verse that would

22 Other versions of the tradition will choose otherwise. In those materials the
entrance of a human figure, Moses, into the heavenly realm dovetails with, and
indeed in certain cases overshadows, the issue of God's show of preference for the
Israelites over the angels. On the issue of Moses see D. Halperin, Faces of the Chariot
(Tubingen: Mohr, 1988) 289-322.

23 Schafer, 225, "Der Vorstellung von einem ursprunglich siindenlosen Status des
Menschen entspricht die AufFassung, daB der Mensch durch die Gabe der Torah
den Engeln gleich wurde . . . die annahme der Torah bedeutet die Erhohung des
Menschen zu den Engeln."

24 See the comment of Schafer, 235 "Fur den Widerspruch gegen die Gabe der
Torah und gegen die Herabkunft der Schekinah ins Heiligtum ist Ps 8,2 der wichtigste
Schriftbeweis." Schafer is also aware that Ps 8:5 can function as a sort of topos
which alludes to angelic rivalry without establishing its facticity (88).

25 In certain forms of this midrash (e.g. Shir Ha-Shirim Kabbah 8:11) the citation
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suggest a Sinaitic context.26 The angels do not take umbrage at some
vague, undetermined "mention" of man; rather they are enraged by
the specific act of the divine bestowal of the Torah to Israel. This led
our midrashist to search the Psalm anew in order to find a textual
source that was more suited to the details of this new context. The
result was a far better (i.e. more specific) verse for this particular
angelic protest: "Give us your glorious [Torah]!"27

The reaction of the deity to this protest by the angels is short and
swift, "My Torah cannot be among you [for as scripture says] 'It
cannot be found among the [eternally] living (Job 28:13)'" (C). God then
proceeds to outline several commandments within the Torah that
can only pertain to mortal human beings and hence fall outside the
perview of angelic existence (D, E). This fact silences the angels long
enough for God to give the Torah to Israel. But just forty days later,
when Israel commits the apostasy of venerating the Golden Calf, a
deed known in certain Rabbinic sources as simply "that deed ['oto
ma'aseh]", the angels raise their protest again, now claiming the cor-
rectness of their original position over that of God (F). God responds
by declaring the angelic critique to be out of order. In the era of
Abraham they themselves had already violated the heavenly Torah.
Their quibble about the moral status of Israel proves to be hypocritical.

of verse 5 drops out altogether and the force of the interpretation rests solely on
the citation of verse 2. This is hardly surprising for verse 5 supplies nothing essen-
tial to the development of this particular story-line. A neater and cleaner story line
can result once it is eliminated altogether.

26 As Schafer has noted (Riualitdt, 122) the reference to the angels casting [oppos-
ing] ballots ("the ministering angels began to register their protest. . .") must come
from Ps 68:13. This Psalm is often linked to the Sinai event.

2 / Not only is the fit better but it also allows the midrashist to solve a couple of
thorny problems with the biblical text itself (C'QOH ^U ~[~nn i~l]n ~I2?K). For the verse
in question is quite tough to read in light of its peculiar grammar. Just what is
meant by the peculiar usage of the relative particle (~iDK) or (what our midrashist
conceives to be) the emphatic imperative (flTI)? In this midrash those problems evap-
orate: "As befits you (literally: '[to] your praise' issureka), give (tenah) your glorious
(Torah) to those residing in the heavenly realm."

In b. Shab 88b-89a one also finds this Psalm as a proof text for the angelic reac-
tion to Moses receiving the Torah. In this text, as D. Halperin has astutely noted
(Faces of the Chariot, 298), the whole midrash turns on the relationship of Ps 8:2 and
10. Verse 2 reads: "O Lord Our Master, how great is your name in all the earth,
Give your glorious (Torah) to (those in) heaven." Verse 10 simply reads: O Lord . . .
how great is your name in all the earth. Since the demand for the Torah is not
found at the end, evidently the angels have been mollified. Yet even this midrash,
which is built around verse two in a most explicit way, includes a perfunctory ref-
erence to the question "What is man . . ." that is not integrated in any way. It func-
tions purely as a literary topos that serves to indicate angelic discontent.
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C. Consultation or Elevation?

The Rabbinic stories about the angelic inquiries about the creation
of man and the giving of the Torah to Israel share a very tight nar-
rative structure. We could summarize the points of agreement in this
fashion:

1. God makes a proposal (to give the Torah; to create Adam).
2. The angels react negatively by citing Psalm 8:5 ("What is

man . . .").
3. God either eliminates the opposing forces, or, explains the neces-

sity of the action (angels cannot fulfill the demands of the Torah).28

4. The angels, though mollified for a moment, renew their vigorous
protest at the first sign of human sin (era of the flood; the Golden
Calf).

5. God either restates his claim ('"until old age I am he, until I am
gray I will bear with them"} or impugns the moral integrity of the angels
("Would you be able to keep the Torah?)29

For our purposes it is worth noting how the story preserves a ten-
sion from a founding moment of rebellion to its recurrence in a later
generation. In the story of man's creation the tension concerns the
issue of theodicy; how can the world perdure under the weight of
human sin? The angels renew their discordant cry about the creation
of man when they see the heinous sins of the generation of the flood.

28 The difference between these two items (explanation versus elimination) is quite
significant. The creation of Adam text cited here simply eliminates the opposing
angels. But one could find parallel material that insert an explanatory section instead.
In one well known example (Ber Rab 8:6) God parades the animals in front of the
angels and asks them if they can name them. When they fail, God asks Adam if
he can do so (Gen 2:19-20, Ps 8:8-9). When Adam succeeds the angels relent and
confess the glory of the creator: "O Lord Our Master, how glorious is your name
in all the earth!" (Ps 8:10). This entire scene has linked Psalm 8 to the narrative
line of Gen 2:19~20. A remarkable parallel to this story can be found in the Koran
2: 31-39.

29 As Schafer has noted, much of the discussion of angels in Rabbinic literature
revolves around the question of the relationship of God's mercy to his righteous-
ness. The angels are often simply hypostases of these divine attributes. Compare
Schafer's assessment of the matter (222): "Offensichtlich tragen diese Midraschim
dem Gedanken Rechnung, daB die Engel, wenn sie die gottliche Strafgerechtigkeit
vertreten, im Grunde auch fur Gott selbst sprechen. Hier stoBt die Aussage des
Midraschs an eine nicht auflosbare Aporie: Gott will den Menschen trotz seiner
Siindhaftigkeit, oder anders formuliert: Gott will den Menschen gegen seinen eige-
nen Willen und bestraft bzw. iiberlistet sich mit den Engeln im Grunde selbst. Wenn
die Rabbinen das Problem auch niemals auf diese abstrakte Formel gebracht hatten,
ist dennoch nicht zu bezweifeln, dafi sie bei aller Polemik gegen den Widerspruch
der Engel klar erkannt haben, daB dieser Widerspruch letzlich in Gott selbst griindet."
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With this manifest evidence of human sin now clear to all, God can
no longer destroy the angels for their insubordination. Instead he
must answer their question, and he does so by appeal to his merci-
ful nature ("'Until old age I am he, even until I am gray I will bear with
them"}. In the story of the giving of the Torah, the matter is different.
The concern of the angels is not the moral nature of mankind. They
are bothered by the elevation of the Israelites. Unlike the creation
story, they were not consulted. God does not say "shall we give the
Torah to Israel?" Instead the angels are presented with a. fait accom-
pli: God simply gives the Israelites the Torah. The angels show no
interest in the moral impact of this event, but with the relative loss
of stature that they have suffered ("Give your [Torah] to those who
reside in heaven!"). As a result, when God responds to the angels
complaint after the veneration of the Golden Calf, he does not appeal
to his merciful nature but rather responds tu quoque, "Are you the
ones who would keep the Torah?" In both the tradition about cre-
ation and Torah-giving we see a decided emphasis on God's predilec-
tion to do as he wills. But in the Sinai materials this predilection
concerns the doctrine of election. This is nicely summarized by
Schafer:

The presentation of man's superiority over the angels finds its sharpest
point in the discussion about Israel. The people Israel are the chosen
people of God and this is true not only in reference to the other peo-
ples but also in view of the relationship between angels and Israel.
God loves Israel more than the angels for the whole world and all the
created order (including the angels) were created only for Israel. The
angels can never be an equal substitute for Israel.30

We are left with a surprising datum. The Rabbinic material that
most closely parallels our Vita story about the elevation or election
of Adam finds its nearest correlate in Rabbinic traditions about the
giving of the Torah to Israel. The story about Adam is principally a
story of God's consultation with the angels. It is a story that provokes
an argument about whether the universe can bear the sinful pro-
clivities of a fallen human race. The story of the giving of the Torah
is a story of Israel's elevation or election over the angels. The argument
here concerns the angels fear of losing a status of pre-eminence.

We should add here that a similar sort of surprise attended the

Schafer, 232-33.
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usage of Ps 8:5 in all of these midrashim. In many of the stories
about the creation of man or the giving of the Torah to Israel the
rebellion of the angels is registered by the citation of Ps 8:5. But
one cannot help but notice how imprecise this citation is. The verse
is nothing more than a vague sort of literary topos that introduces
the theme of rebellion without ever developing it.31 As frequently as
Ps 8:5 is cited by these Rabbinic texts, it is never the subject of the
careful, studied exposition that is altogether typical of Rabbinic
midrash.32 Some versions of this tale make no mention of the Psalm
whatsoever. In Ber Rab 8.5, the angels, after being consulted by God,
simply cry out: "may he not be created"; a far more logical response
to God's inquiry ("Shall we make man?") than the citation of Ps
8:5. In another version (Ber Rab 8:4) God preempts the worries of
the angels about Adam's moral nature by disclosing to them only
his righteous side: '"For the Lord knows (yoded) the way of the right-
eous (Ps 1:6)' meaning God made known (hodid) [only] the way of
the righteous to the ministering angels. [Then continuing the line
from the Psalm] 'But the way of the wicked shall perish.' [Meaning]
[God] hid [the wicked aspect of his nature] from them."

This leaves us in a somewhat curious situation. On the one hand,
if Ps 8:5 is to be used as a proof text for angelic ire, then the most
natural environment for this would be a situation in which a per-
son received some honor or benefit that more properly belonged to
the angels. Of the stories we have examined only those about the
giving of the Torah would fit. For only here do the angels lose a

31 In the Torah traditions v. 5 functions as a prooftext for general angelic ire; but
once the verse is cited, the midrashist quickly moves to v. 2 in order to specify the
exact nature of the angelic protest. Indeed it is only the usage of v. 2 that con-
forms with the normal standards of Rabbinic exegesis: each word or phrase is inter-
preted, or better, over-interpreted, so as to lend detail and texture to a Biblical
story. Verse 5 receives no such care or attention. This, in spite of the fact that this
section of the Psalm contains many features about the creation of Adam that the
angels might find at least questionable, if not downright objectionable ("You have
made him ruler over the works of your hands, everything you have set under his
feet"). Indeed, these very verses are passed over in virtual silence in the many
midrashic collections we now possess. In addition, see Schafer, 88, on the use of
Ps 8:5 as a literary topos introducing the general theme of rebellion.

32 Ps 8:5 is often cited as a mere topos in the Sinai material. The real exegetical
action is situated in an understanding of verse 2. So also in the Adam material.
There is never any reference as to how "mentioning" or "visiting" or any other
verbal element of the section could be a cause for angelic discontent. Yet other
parts of the Psalm can receive detailed attention. Compare the theme of Adam's
naming of the animals which attends quite closely to Ps 8:8™9 (see note 28).
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tangible benefit to the favor of human beings. Yet, on the other
hand, if we were simply to attend to the Psalm itself and the cluster
of creation images it contains we would have to say that the origi-
nal context must pertain to Adam.

This entire problematic history could be resolved if we presumed
that originally Psalm 8:5 addressed the elevation of Adam. In this
reading, the Psalm would describe both the elevation of Adam over
the angels ("you crowned him with glory and honor. . . everything you put
under his feet"} and the angels' protest against this elevation ("what is
man . . . you made him a little less than the angelsl"). It must be admitted,
however, that there is no concrete textual evidence that such an
interpretation of Ps 8:5 ever existed in Rabbinic literature.33 The
most we can say is that Ps 8:5 is used to provide a textual hook on
which to peg two different traditions about angelic reservations about
the nature and status of mankind. In one tradition, that of man's
creation, Rabbinic writers take no interest in Adam's elevation—
indeed they actively polemicize against such a notion—instead the
angelic problem concerns whether the world can bear a morally
wayward creature like man. In the tradition of giving the Torah a
very different situation is imagined: the giving of a heavenly boon
to Israel, a boon that redounds to the credit of Israel but to the loss
of the angles. Here the angelic cry, "what is man" lacks any moral
pretense; it is instead the cry of those who feel their position in the
heavenly hierarchy has been usurped. As Schafer noted, "the people
Israel are the chosen people of God and this is true not only refer-
ence to the other peoples but also in view of the relationship between
angels and Israel." If we were to point to a parallel to our Vita story
in Rabbinic literature we would have to look to the moment of
Torah-giving not that of creation. But this is not the entire story.
In II and III Enoch, we can find a closer parallel to our Vita tale.

III. The Elevation of Enoch

A. II Enoch

The book of II Enoch is not associated with Rabbinic circles in any
manner. Indeed the book's historical origin, like much of the Apocrypha

35 We will take this issue up again in another article. For now, see the fine dis-
sertation of M. Kinzer, "All Things Under His Feet."
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and Pseudepigrapha is veiled in darkness. As in much of this type
of literature, we are dependent on the accidents of textual trans-
mission for the existence of the document. The text, itself, is extant
in Slavonic but remains of unknown date and provenance.34

The narrative does contain a story that appears quite close to our
narrative from the Vita and some of the traditions we have exam-
ined in Rabbinic sources. In the 21st chapter of this work Enoch is
brought to the 7th heaven by an angelic embassy. There, at the
very perimeter of God's own throne-room he is witness to the angelic
chorus reciting the heavenly Qedusha, "Holy, holy, holy, Lord God
of Hosts." After the completion of this hymn the archangel Gabriel
steps forward and invites Enoch to approach the very throne of God.
Enoch accepts the invitation and proceeds forward:

And the Lord, with his own mouth, called to me "Be brave, Enoch!
Don't be frightened! Stand up, and stand in front of my face forever."
And Michael, the Lord's archistratig, lifted me up and brought me in
the front of the face of the Lord. And the Lord said to his servants,
testing them out, "Let Enoch join in and stand in front of my face for-
ever!" And the Lord's glorious ones did obeisance and said, "Let Enoch
ascend in accordance with your word, O Lord." And the Lord said
to Michael, "Go and extract Enoch from his earthly clothing. And
anoint him with my delightful oil, and put him into the clothes of my
glory . . . and I looked at myself, and I had become like one of his
glorious ones, and there was no observable difference."

As Stone has noted, the manner in which this glorification of Enoch
proceeds is strikingly similar to the elevation of Adam the Vita.35 Both
sources develop this motif in a tri-partite manner:

(1) Adam is created and situated in heaven; and so Enoch is
brought to heaven;

(2) an angel escorts Adam to God so as to render obeisance to
God; so for Enoch;

(3) the angels are exhorted to respond to respond in kind to Adam;
so for Enoch.

34 For a translation of the work see Francis I. Andersen, "2 (Slavonic Apocalypse
of) Enoch," in James H. Charlesworth ed., The Old Testament Pseudepigrapha (Garden
City, NJ: Doubleday, 1983) I, 93-221. On the fact that this Enochic work knows
the tradition of Satan's fall see M. Stone, "The Fall of Satan and Adam's Penance:
Three Notes on The Books of Adam and Eve," JTS 44 (1993) 145-48.

35 Stone, "The Fall of Satan," 148.
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In the Vita the angels are commanded to venerate Adam but Satan
and his host refuse. In II Enoch, the situation is slightly different.
The striking motif here is God's intention to test the angels by parad-
ing Enoch before them. The test appears to be that of examining
what the angel's reaction to this heavenly figure in the divine court
will be. When the angels accord him the obeisance he is due, Enoch
is then formally clothed with the garments of glory, anointed with
the oil of joy and thereby fully transformed into any angel. By accord-
ing Enoch the veneration that was his due, the angels passed their
test. But is this not more than slightly odd? No command was given
to venerate Enoch; the angels seem to know that this is what is
implied by the action of God. How would they know this? The eas-
iest solution would be to presume that the angels (or a portion of
them) failed such a test the first time and did not show honor toward
the first man. With Enoch, the angels relent and accord the human
figure the honor that he is due. Indeed, one cannot imagine that
the tradition in the Enoch materials was created independently from
the tradition found in the Vita. The Vita presents the opening scene
of a tradition whose final act, at least according to one level of its
development, takes place during the era of Enoch.36

In other words, the tradition of Slavonic Enoch presumes a tra-
dition very similar to that which we find in b. San 38b. The opening
scene consists of a presentation of Adam to the angels, a scene that
ends in angelic rebellion. The closing scene consists of another bib-
lical figure concerning whom the angels relent.37 The difference would
be that b. San 38b does not solve this tension by having the angels
concede to the elevation of a particular human being; rather the ten-
sion is resolved by God stating firmly that he will endure the falli-
bility of humankind in general. There the angels react in anger to the

5(1 Note the citation of Isa 46:4 which concludes the unit in b. San 38b; Rashi's
commentary on Genesis also sees the generation of flood as that point in time when
the angels renew their questioning of human creation (cf. his commentary on Gen
6:14). This motif of forgiving love which the Rabbinic materials impose on this
material is further support for Schafer's thesis that the angels in these stories rep-
resent the struggle within the Godhead between the principles of Divine Justice and
Mercy. In the end, Mercy overcomes Justice. See Schafer, Rivalitat, 221: "In all
diesen Fallen vertreten die Engel ausschlieBlich und einseitig das Prinzip der strafenden
Gerechtigkeit (middat had-dm] und der absoluten Heiligkeit Gottes, die mit der Siinde
des Menschen schlechterdings unvereinbar ist."

3/ It should be noted that b. San 38b is slightly unusual in not having a specific
person in mind for its "closing scene."
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sinful generation of the flood, to which God simply says he will
endure human creation until the end. This is a story about theo-
dicy pure and simple. Other Rabbinic modifications of this tradition
are not nearly so simple. Frequently the angels are only quieted by
a presentation of a stupendous act of piety on the part of the elected
nation of Israel or their immediate forefathers, the Patriarchs. This
is very well illustrated in one of our earliest Rabbinic traditions found
in t. Sotah 6:4-5. In this text two such traditions are found. In the
first tradition R. Yossi, the Galilean, marvels at the miracle of Israel's
praise toward God after the victory at the Red Sea: even the chil-
dren nursing at their mother's breast38 stopped in order to raise their
voices and shout, "This is our God. . . (Ex 15:Iff.)." R. Meir adds that
even those children in their mother's womb uttered such praise.
Then the text continues and says that those angels who had con-
tested the creation of Adam were now assuaged and even they sang
the praise of God and Israel. This entire literary unit ends with the
contrary position of R. Shimon b. Elazar who says that the angels
were not silenced by the testimony of the children of Israel at the
Red Sea but rather by the faith of the child Isaac who was willing
to be sacrificed by Abraham.39 It is striking that this Rabbinic text
would see the election of Israel as the closing scene to a drama
about whether humankind merits creation. Though there is a cer-
tain aptness to such a development—after all there are many Rabbinic
texts that articulate the idea that the creation of the world in gen-
eral was solely because of God's predestined intention to elect Israel—
it must be conceded that such a narrative would fit even better in
an environment of elevation pure and simple. The question then
would be, is there any evidence in Rabbinic sources that elevation
language could be used for figures outside of the elected nation?

B. Ill Enoch

III Enoch is another puzzling work from the world of Late Antiquity.
Although it shares a similar name to II Enoch it is very different

38 One of the prooftexts is Psalm 8:3, "Out of the mouths of babes and infants you
founded a bulwark."

39 The attribution of the Paris Ms. is that of R. Shimon b. Elazar, according to
Vienna, it is R. Shimon b. Menasya. The interest in Isaac's faithfulness as opposed
to Abraham is surely conditioned by the proof-text of Psalm 8 which declares that
even the children shall come praise (see previous note).
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both in form and origin.40 Ill Enoch is part of a collection of mate-
rials known as the Hekhalot texts. These materials have a decided
esoteric interest and serve as an important conduit for a whole host
of early Enoch/Adam traditions into later Jewish mystical writings.41

This genre of writings evolved in close continuity to Rabbinic cir-
cles and shows many signs of being familiar with a wide range of
Rabbinic traditions although the precise contours of the relationship
of the authors of the Hekhalot material to the central corpus of
Rabbinic writings is much disputed. The text of III Enoch is per-
haps best known for its representation of Enoch as Metatron, a being
who not only rises to angelic status but even assimilates himself to
a position that is near to that of Divinity itself. He is addressed as
the Lesser-YHWH and at times is confused by the angels with God-
Almighty! In this section we shall examine how Enoch/Metatron
came to such exalted status. The text proceeds in a halting fashion
and the argument is not altogether consistent from beginning to end.
Indeed at least two discrete levels of argumentation seem to be pre-
sumed here and careful attention to these levels will be necessary to
sort out the earlier level of the tradition.

The text of III Enoch 4:1-10 reads as follows:

[A] R. Ishmael said, I asked Metatron why are you called by the
name of your creator with the 70 names? [Why are] are you greater
than all the princes, higher than all the angels, and more beloved than
all the ministering angels, and more glorious than all the heavenly
host, and mightier than all the powers in respect to rulership, great-
ness and glory? Why are you called 'Lad' in the heights of heaven?

[B] He answered me, "Because I am Enoch, the son of Yered."

[C] When the generation of [first]-Flood sinned and did evil deeds
they said to God: 'Be gone from us!' as it is said, they said to God, 'Be
gone from us, we do not delight in the knowledge of your ways' (Job 21:14).
At that time the Lord, blessed be he, took me from among them to

40 For a convenient translation of the text and an excellent introduction to the
interpretive problems the book poses see P. Alexander, "3 (Hebrew Apocalypse of)
Enoch," in Charlesworth ed., Old Testament Pseudepigrapha, I 223-254. For the Hebrew
text itself consult Schafer, Synapse zur Hekhalot-Literatur (Tubingen: Mohr, 1981). The
role of angels in the book is also usefully surveyed in P. Schafer, The Hidden and
Manifest God: Some Major Themes in Early Jewish Mysticism, (Albany: SUNY Press, 1992)
123-138.

41 On the relationship of Enoch and Adam in these materials see M. Idel, "Enoch
is Metatron," Immanuel 24/25 (1990) 220-40.
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be a witness against them in the highest heavens for all those who
would come into the world in order that they could not say, 'The
Merciful is [really] cruel.' . . . Therefore the Lord, blessed be he, took
me up in their lifetime before their eyes to the highest heaven to be
a witness against them for future generations.

[D] The Lord, blessed be he, made me a partner in the heights so
that I became a prince and ruler amid the ministering angels.

[E] At that moment three of the ministering angels, Uzzah, Azzah,
and Azael came and made accusations against me [mastinin] in the
heights of heaven.

[F] They said before the Lord, blessed be he, 'Weren't the former
angels correct when they said before you, "Don't create Adam!'"

[G] Again the Lord answered: '/ have made and I will bear, I will carry
and I will deliver.' (Isa 46:4)

[H] When they saw me they said before him, 'Lord of the Universe,
what is the nature of this one who has ascended to the highest of
heights? Is he not from among those who perished in the flood? Why
is one of his nature in the heavens?'

[I] Again the Lord, blessed be he, answered: 'What is your nature
that you interrupt my words? For I take more delight in this one than
in all of you. He shall be prince (sar) and ruler (nagid] over you in the
heavenly heights.'

[J] Immediately they went forth toward me and prostrated themselves
before me and said: 'Blessed are you and blessed are your parents for
your creator has favored you.' And because I was the youngest among
them and a 'lad' amongst them with respect to days, months and
years, therefore they called me 'lad.'"

Our narrative begins with the question of Metatron's name and his
status (A). Metatron is invoked with the 70 names of God and has
also received a much higher status than the angels. Not only is he
greater and higher than them (in physical stature?), but he is also
more beloved—this use of election terminology clearly alludes to a
specific act of Divine preference for Metatron over the angelic com-
petitors. This exalted status, though fitting for the beloved servant,
calls to mind the question of why this servant was so chosen. And
here is where the text becomes somewhat murky, for a variety of
answers are put forward. First is the simple declaration that Metatron
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is accorded such treatment because in reality Metatron is none other
than the figure of Enoch (B). This of course is a problematic answer
for it simply transfers the question: why was Enoch worthy of such
exaltation? The next section (C) is presumably an answer to this
conundrum, though not a very satisfactory one. For instead of learn-
ing about the exaltation of Enoch we learn of his role in heaven as
a witness against the crimes of the ante-diluvian ancestors. This would
explain the fact of his removal from the earthly realm, but not his
election over the angels. Once the story of Enoch role as witness is
finished the text then turns to the question of Enoch's status. At the
moment of Enoch's ascension God makes him a partner and ele-
vates him to the position of prince and ruler over the angels (D).

This display of affection is totally unmerited. As in the Adam tra-
ditions, this unmerited favor becomes the cause of considerable hos-
tility on the part of the affronted angelic host. This is evidenced by
the accusations (mastinin) against Enoch that are registered by Uzzah,
Azzah and Azael (E). We might expect the angels at this point to
specify what their particular grievance is against Enoch, this being
the type of response that was proper to the angelic opponent in the
Adam book ("he is posterior to me . . ."), but again the text takes
an unexpected turn. For instead of accusations against Enoch's sta-
tus, we encounter hostility against God himself (F). The angels remind
God of their prior opinion about Adam. He should not have been
created. God's answer is that his steadfast love and mercy can endure
even the shame of human fallibility (G). This exchange between God
and the angels has clearly been lifted from midrashic tradition. And
though this exchange fits the original Rabbinic setting quite well it
makes precious little sense here.42 For in those Rabbinic sources the
bone of contention has to do with the issue of whether man should
be created in the first place. But the leading issue in these traditions
about Enoch/Metatron is the exaltation of one particular man over
the angels! As our text makes quite clear, the angels' reservations

42 In Ber Rab 8:5, a midrash on Ps 85, we read:

R. Simon said: When the Holy One Blessed be He came to create the first man,
the ministering angels were assembled into assemblies and groups. Some of them
said: "He should not be created" others said: "He should be created."
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concern Enoch's status, not the matter of enduring general human
wickedness.

The next unit (H) puts us closer to the issue at hand, though still
not altogether on target. The angels raise the issue of Enoch's human
nature as grounds for preventing him to enter the supernal realm.43

In contrast to the previous unit (6,7) which had close textual affinities
with Rabbinic midrash, this tradition is more at home in Hekhalot
circles.44 These latter materials emphasize the utter "otherness" of
the divine realm and the dangers that lurk therein for any potential
human intruder into that realm. The type of question put to God
about Enoch's nature is similar to the types of questions that will
be put to Moses when he ascends to heaven or to the Rabbinic
mystical adepts who also attempt this journey. The question about
the nature of these human intruders has nothing to do with theme
of election or status, but rather concerns the proper role of angels
as the guardians of the sancta.

At the end of this text (I-J) the issue of the accusations the angels
have made against the Enoch's elevation (E) return to center stage.
The text dispenses with any sort of rationalization about this act of
elevation; God simply asserts his authority to prefer whomever he
would prefer. "I take more delight in this one than in all of you,"
God declares, and as a result Enoch "shall be prince and ruler over
you in the heavenly heights." At this point the angels immediately
put aside their reservations and come forward to prostrate before
this newly exalted member of the divine assembly. The text then
closes with a return to one of the questions with which it opened,
an explanation for why Enoch has been named "Lad."

43 It is worth noting how the valence of the phrase "mah tivo" ("What is his
nature") changes as it moves across these different materials. In some materials the
question focuses on man's moral nature (how will God endure his moral frailty?)
where in others the question concerns the incompatibility of a mortal person encroach-
ing on sacred space (what this one, born of a woman, doing here in the heavens?).

44 My differentiation here is a schematic one and cannot be applied to each
every text. To put the matter more precisely: the midrashic tradition is interested
in solving textual puzzles within the scriptures. In this instance either why Adam
is elected over the angels or how God can endure the wicked behavior of his human
creation. In Hekhalot materials the interest of the writer has a more "acutalizing"
tendency. That is, the writer is interested in the more general question of how
human nature can ascend to or even "storm" the heavens. This latter point would
include both the figure of Moses at Mt. Sinai and the mystical adept of the Rabbinic
period and beyond. Of course these distinctions are hardly air-tight and one can
find ascension material in classical Rabbinic writings as well as disinterested exe-
gesis in the Hekhalot texts. On these sort of distinctions see Schafer, Hidden and
Manifest, passim but esp 5Iff.
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C. Enoch as Elected Son

What is striking about this text is that if we remove those layers of
the tradition that are clearly secondary, most of them in fact being
word-for-word citations from other Rabbinic sources, we are left with
a story that is almost identical to the analog we have traced in the
Adam and Eve literature and II Enoch. Let us review the plot line.
The story opens with a question about the glory and preeminence
of Metatron/Enoch and his corresponding tide "lad." This is explained
as due to the fact that Enoch was taken up to heaven during the
era of the flood and elevated to a status over that of the angels.
This elevation bothered the angels and they made accusations against
the person of Enoch, though the specific nature of these accusations
have fallen out of the present form of the text. This leads God to
asseverate that Enoch is to be prince and ruler over all the angels.
At this point the angels relent, prostrate before Enoch, and acclaim
him "Lad."

The acclamation of Enoch as lad is a curious. It certainly recalls
the question that began the story: "Why are you called lad by [those]
in the heights of heaven?" It is worth noting that of all the names
given Enoch, the title "lad" is singled out as being particularly apt
and fitting by the heavenly host. Evidently the 70 names were of a
more general order of knowledge than the specific title "lad." If we
take this present literary unit as it stands, there is never any answer
given as to why Enoch gets the 70 names, unless we understand it
to be generally subsumed under the rubric of elevation (D). But the
text does return, in an explicit fashion, to the question of why Enoch
is called lad. This would suggest that perhaps this was the only ques-
tion with which the earliest form of this tradition opened. In any
event, the reason our text supplies for this title is deceptively simple
and straightforward: "And because I was the youngest among them
and a 'lad' amongst them with respect to days, months and years,
therefore they called me 'lad.'"

Most scholars have not been satisfied with the simple and somewhat
naive answer the text supplies. It seems too self-evident; how could
a title of such honor be due to Enoch's chronological youth? The
preferred interpretation is that of Scholem who understands the term
as referring to a temple servant; an interpretation that was lost on the
redactor of the present text.45 Yet if we take the text at face-value

G. Scholem, Jewish Gnosticism, Merkabah Mysticism, and Talmudic Tradition (New
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the meaning of the epithet "lad" recalls the reason for the angelic
rebellion against Adam in the Vita. For there the choice of Adam
as the one who would hold sway over the angels was explained as
particularly problematic for one group of angels on the grounds that
Adam was inferior to them by way of his age! If this text presumes
this very scene then we would have another Enochic tradition that
understands the elevation of Enoch as an undoing of the angelic
rebellion that began during the era of Adam.

IV. Conclusion: The Election of Adam and the Fall of Satan

In Altmann's opinion the stories in Rabbinic literature about the
angelic rebellion toward Adam were written with the Gnostic idea
of the primordial Urmensch in mind. The extreme punishment meted
out to angels who were simply consulted about whether a fallible
human creature was worth creating seemed completely nonsensical
to him. The tradition could only become intelligible if we under-
stood these particular Rabbinic stories as intentional and studied
responses to an inherited tradition about the veneration of the first
human being. The Rabbinic traditions of rebellion toward Adam
were attempting to subvert the plot-line of the Vita. In part, we have
substantiated the claim of Altmann. These Rabbinic traditions about
angelic rivalry cannot be understood without some recourse to their
near relatives in the Apocrypha. Yet certainly the issue that bedev-
iled the Rabbis cannot be reduced to mere polemics directed toward
an external adversary. There were internal grounds for these devel-
opments in Rabbinic religion itself.

Underlying they story of the exaltation of Adam resides a deep
mythic foundation, that of the Biblical doctrine of election. The tra-
dition of God elevating a figure in a quite unexpected way and this,
in turn, causing anger and rebellion among the passed-over peers is
something of a literary topos in the Bible.46 The elevation of a favored

York: Jewish Theological Seminary, 1965) 49-50. For a discussion of the literature
on the topic see Halperin, Faces, 422-27. His suggestion that the term "youth"
refers to the favored prayers of the Jewish people in general is possible in the deep
structure of the tradition, but we believe our proposal is a more parsimonious
account of the title's function in the present text.

4t> I must thank J. Levenson for this suggestion. See his book The Death and
Resurrection of the Beloved Son (New Haven: Yale, 1993) for a full elaboration of the
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individual or son can be found numerous times in the book of Genesis
and certainly must stand behind many of the Biblical traditions about
the election of Israel, the priestly lines of Levi and Aaron as well as
the house of David. As a parade example of this genre consider the
figure of Joseph. Here we have a man who is selected by his father
over the other competing sons, even those who have a better claim
to the rights of the first born. Indeed the Biblical text makes a spe-
cial effort to underscore his youth (he is called a "lad" in Gen 37:2)
as if to emphasize the surprise of a younger son being raised up
over his elders. In addition, he is given a special garment as a token
of this new status, openly doted upon by his father, and tells his
brothers that at some future date they will be required to bow down
in veneration to him. This act of special privilege becomes the source
of the brother's anger and rage. They seek to kill the elected son.
This story of Joseph is amazingly similar to the plot-line we find in
the Vita about Adam. Indeed the deep-structure of our elevation
scene in the Vita may be none other than this common literary topos
of the elevation of the beloved son.

If it is the theologumenon of election that informs the type of
story we have in the Vita then we can dismiss Altmann's suggestion
that the underlying mythic foundation was a Gnostic one. Not only
will the motif of election give us an inner-Jewish rootage for the nar-
rative tradition, but it will also allow us to explain other features in
these stories which a theory of Gnostic origins will not. Moreover,
if the doctrine of election is at the base of these traditions about
Adam's elevation then it is quite easy to explain why the Rabbis
would reject them. In Rabbinic thought, the status of election can
only accrue to Israel, or by extension, to her Patriarchal forbearers:
Abraham, Isaac, and Jacob. Election was not a category that applied
to those who lived before Abraham and certainly not to those of
the antediluvian period, for the figures of this latter period were con-
sistently portrayed in a less than favorable manner.47 Not surpris-
ingly, we can document the same sort of process in later Christian
materials. In these sources, the story as we have it in the Vita was

theme. On the notion of election and the figures of Genesis also see K. Barth,
Church Dogmatics, II.2, Chapter VII, "The Election of God," 340-409.

4/ See the fine work of S. Fraade, Enosh and his Generation (Chico, California:
Scholars Press, 1984).
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frequently attacked.48 Indeed, in a very ironical fashion, after the rise
of Islam, the story could be denigrated as a Muslim invention. But
at base, the reservation of Christian thinkers was not, in larger struc-
tural terms, any different from that of the Rabbis. The elevation of
Adam could not be allowed to overshadow the true telos of the bib-
lical text. The exultation of Adam at his creation could not be
expressed unless it was somehow tied to the figure of the Second
Adam.^

On this problem see Stichel, "Die Verflihrung der Stammeltern durch Satanel."
See my forthcoming essay on this problem in the thought of St. Ephrem.



THE ANGELIC PREDICTION IN THE
PRIMARY ADAM BOOKS

Michael E. Stone

It was in 1962 that E.G. Quinn wrote her fascinating monograph
on the Quest of Seth.1 The oldest form of this story occurs in the
primary Adam books and the recent publication of A Synopsis of the
Books of Adam and Eve greatly facilitates a reassessment of this nar-
rative.2 The story of the Quest of Seth occurs in pericopes 9—14 of
the Synopsis. Since these pericopes contain some of the most prob-
lematic material in the primary Adam books, the possibility of re-
assessing them using a new tool is welcome. Recently, G.A. Anderson
discussed certain of the problems,3 but he did not deal exhaustively
with pericope 14, and it is on that pericope that we wish to focus
our attention here.

There are two chapter divisions current, one used for the Greek
version, and the other used in the versions in other languages. For
pericopes 9-14 the pericopes and the chapter numbers are related
as follows:

Pericope 9: Greek 5-7 — Latin, etc. 30-33
Pericope 10: Greek 8 = Latin, etc. 34

1 E.G. Quinn, The Quest of Seth for the Oil of Life (Chicago: University of Chicago,

1962).
2 G.A. Anderson and M.E. Stone, A Synopsis of the Books of Adam and Eve (Early

Judaism and its Literature, 5; Atlanta: Scholars Press, 1994) second revised edition,
1999. The term "primary Adam books" refers to the six works relating the stories
of Adam and Eve: the Greek Apocalypse of Moses, the Latin Vita Adae et Evae, the
Armenian Penitence of Adam, the Georgian Book of Adam, the Slavonic Life of Adam
and Eve and the Coptic fragments of the same work. On the terminology, see M.E.
Stone, A History of the Literature of Adam and Eve (Early Judaism and Its Literature,
3; Atlanta: Scholars Press, 1992) 3. There it is stated [tjhis term designates works
which appertain to the life of Adam as reflected by the versions just mentioned
and which were translated into those versions from Greek (or which survive them-
selves in Greek)" (p. 3). That book also provides detailed introductions to the var-
ious versions. The Greek text cited here was checked in the variorum edition of
M. Nagel, La Vie grecque d'Adam et d'Eve, (doctoral thesis; Strassbourg, 1974). The
manuscripts offer no major differences in pericope 14, which is the center of our
attention.

3 See note 45 below.
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Pericope 11: Greek 9 = Latin, etc. 35—36
Pericope 12: Greek 10-12 = Latin, etc. 37-39
Pericope 13: Greek 13:1-2 = Latin, etc. 40-41
Pericope 14: Greek 13:3-5 = Latin, etc. 42

We shall attempt to clarify the relationship between the different
versions of pericope 14, with the ultimate goal of assessing whether
and how this pericope contributes to determining the provenance
and purpose of the book.

Adam has fallen ill (pericope 9) and in order to explain his ill-
ness he relates the fall to his children. He concludes this narrative
with reference to a curse of seventy bodily afflictions that cause his
sickness (Greek 8:2 and parallels). These seventy bodily afflictions
are not paralleled in any other source (pericope 10).4 Adam then
commands Eve and Seth to travel to the Garden to pray for oil
from the tree ("of mercy" [Latin], "in which the oil flows" [Greek],
"olive-tree" [Armenian]—Greek 9:3, Latin etc. 36:2).5 They embark
on their quest for a means to relieve Adam's suffering (pericope 10).
"Arise, go with your son Seth, close to the Garden and there cast
dust on your heads and weep before God. Perhaps God will pity
me and send his angel to the Garden, and he will go to the place
where the olive tree stands, from which oil comes forth, and give
you a little of it" (Armenian 36:3). The oil, Adam hopes, will relieve
his pain.

As they travel towards Paradise, a beast attacks Seth and reproaches
Eve for disobeying God's commandment. For this reason, the rule
over the beasts, given to the protoplasts in Gen 1:26, has been can-
celed or partly limited. "In truth, our insolence is because of you,"
the beast answers Eve, "for the example came from you" (Arm.
38(11):!. Eventually, however, the beast is vanquished by Seth, "the
image of God" (39:1; pericope 12).6 Eve and Seth proceed on to
the gates of Paradise. They set dust upon their heads, weep and

4 The number seventy is present in all the versions, except for Armenian and
Slavonic: see Greek 8:2, Lat. etc. 34(8): 1. It is not mentioned elsewhere in the pri-
mary Adam books nor is it found in other apocryphal or associated traditions.

3 The Greek expression EK xo\> 8£v8po"U ev d) peet TO eXcctov eE, amo\> is a bit odd.
6 The beast is, in certain versions, said to be the serpent, cf. Latin 37:1, 3 ser-

pens bestia; it is named "Kotur" in the Slavonic version. At least according to the
Latin version, this beast's attack is another form of the Satanic attack on Eve.
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pray to God to send an angel. The archangel Michael comes in
response to their prayer. He identifies himself and recaps the gist of
their petition (pericope 13). In pericope 14, the archangel Michael
responds to the petition and we shall direct the burden of our remarks
here to this response.

In terms of the story line itself, the beginning of pericope 13 con-
tinues directly the command given by Adam to Seth and Eve at the
end of pericope 11. Nothing in pericope 12, the story of the beast's
attack, is essential or even contributory, to the narrative flow/ The
command, given by Adam in pericope 11, is carried out exactly in
pericope 13.

The Text of Pericope 14

In order to facilitate the following discussion, we reprint the versions
of pericope 14 as they occur in the Synopsis:8

14 13.3. Oi)
yevriCTeiai ooi
vuv aAA' eit'
eCTxdtov t(ov
fijiEpcov. tote
dvaaTTiaeToa
7i6taa cap^ GOTO
'ASan eax; tfj<;
f||iepa<; eKeivriq
T;T\C, (ieyaA.^
boot eaovtca
Kabq ayvcx;.
13.4. TOTE
cnjtovq
8o0t|aei(xi
Tiaaa
exMppocruvri TOU
TtapoeSeioox) KOU
eotcu 6 6eo<; ev
Heocp caiiajv.
13.5. Koci OVK
eoovicu eti
e^a|iapTdvovte<;

42:1 Quia
nullo modo
poteris ex eo
accipere, nisi
in novissimis
diebus, 42:2
quando
completi
fuerint quinque
milia et
quingenti anni.
tune veniet
super terram
amantissimus
rex dei
resuscitare
corpus Adae et
cum eo
resuscitare
corpora
mortuorum.
42:3 et ipse
filius dei

This cannot be
now: 42(1 3): 3
but then, at
that time when
the years of
the end are
filled and
completed,
then the
beloved Christ
will come to
resurrect
Adam's body,
because of his
sins which took
place. 42(13):3a
He will come
to the Jordan
and be
baptized <by>
him, and when
he will come
forth from the

(Cela) ne doit
pas se faire
maintenant,
42(13):3 mais
dans les
derniers temps,
quand seront
accomplis cinq
mille ans. Or,
a la cinq
millieme annee
et demi,
viendra sur
terre le fils
cheri de Dieu,
le Christ, pour
re<lever> le
corps d'Adam
de sa chute, a
cause de la
transgression
des
commande-

16-17 ctd.
Und Gott
schickte seinen
Erzengel
Michael und
dieser sprach
zu Seth: Mann
Gottes; kehre
zu deinem
Vater zuriick,
denn der
Tag des Todes
ist ihm
herangenaht,
und es gibt
kein Heilmittel
fur ihn. Und
er gab ihm
drei Zweige
(vom Baum,
dessenwegen er
vertrieben
wurde): von

; This remark should not necessarily be taken as proposing that pericope 12 is
secondary. It is clearly possible, however, as will be discussed briefly at the end of
this study, that, being a pre-existent block, it was introduced between pericopes 11
and 13 at the time of the composition of the whole work.

8 Anderson and Stone, Synopsis, 34.
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(cont.)

EVC07UOV OWTOt)

OTI dpSrioetcu
OCTC ' axiirov r\
mpS{<x f|
Tiovripa Kai
So0f|oeTav
amoiq Kap8m

TO ocyaSov ml
taxTpeuew OECQ
Hovco.

veniens
baptizabitur in
flumine
Jordanis et
dum egressus
fuerit de aqua
Jordanis, tune
de oleo
misericordiae
suae perunguet
omnes
credentes in se.
42:4 et erit
oleum
misericordiae
in
generationem
et
generationem
eis, qui
renascendi sunt
ex aqua et
spiritu sancto
in vitam
aeternam. 42:5
Tune
descendens in
terris
amantissimus
filius dei
Christus
introducet
patrem tuum
Adam in
paradisum ad
arborem
misericordiae.

water, then
Michael will
come and
anoint the new
Adam with the
oil of joy.
42(1 3):4 Then,
after that, it
shall happen in
the same
fashion to all
the wild beasts
of the earth,
who will arise
in resurrection
and be worthy
of entering the
Garden. I shall
anoint them
with that oil.

ments.
42(13):3a 11
viendra et il
sera baptise
dans le fleuve
Jourdain. Et
des qu'il sera
sorti de Feau
avec (1'onction)
d'huile, il
1'oindra, lui
43(1 3):4 et tous
ses
descendants,
afin qu'ils
ressuscitent a
1'heure de la
resurrection.
Le Seigneur a
dit: 'Je les
admettrai labas
dans le paradis
et je les
oindrai de
cette onction'.

der Fichte, von
der Ceder und
von der
Cypresse.'

One should infer text-critical conclusions from a synopsis with cau-
tion. Nonetheless, readings found in two versions which are inde-
pendent translations from Greek, must have occurred in their Greek
Vorlagern. At any given point of the text, such a reading may not be
the only Greek reading witnessed by the surviving versions or even
the best reading, but it did exist in Greek.

We now present a text of the pericope based on an assessment
of the readings of the versions and particularly dependent the read-
ings of the Latin, Armenian and Georgian versions.9 No claim is
made for the absolute originality of this text, merely that something

9 The Greek and Slavonic versions are both very different from the other three
versions. No Coptic text exists for this pericope.
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approximately like it once existed in Greek. From the words "there
will come" on the texts of the versions diverge quite extensively. We
print a text based chiefly on the Georgian and Armenian versions
and record all variants from them in the discussion of the readings
that follows the text.

Text of Pericope 14

This cannot be now, but at the last times when the years of the end
are fulfilled, then there will come (upon the earth) the beloved Christ
to resurrect Adam's body because of his transgressions which took
place. He will come to the Jordan and be baptized <by> him. And
when he will come forth from the water, then Michael will come
and anoint the new Adam with the oil of joy, him and all his prog-
eny. I shall anoint them with that oil.

Discussion of the Readings

This cannot be now
The Greek version differs in the addition of ao(, and the Latin
poteris . . . accipere may also reflect this reading. The Latin version has
ex eo which seems to be an expansion due to the formulation poteris . . .
accipere. The Latin expression nullo modo . . . nisi differs somewhat from
the other versions which resemble the Greek oi> . . . vuv

but at the last times
This is the reading of the Greek (en' ea%diov tobv f|(iepcov). Latin (in
novissimis diebus},w and Georgian versions "in the future times," while
the Armenian formulation ("then, at that time") also implies the
eschatological age.

when the years of the end are fulfilled
The Greek version omits this phrase. For "years of the end," the
Latin version reads quinque milia et quingenti anni and the Georgian
versions reads "when five thousand years have been complete." In
this instance, therefore, the text selected is that of the Armenian
version.

See, on this expression, the detailed remarks in M.E. Stone, Features of the Escha-
) of IV Ezra (Harvard Semitic Studies, 35; Atlanta: Scholars Press, 1989) 53.
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then
This is the reading of the Greek, Latin and Armenian versions. The
Georgian reads, "Then, at the 5,500 year."

there will come (upon the earth)
The Greek version is quite different and will be discussed below.
The Latin, Armenian and Georgian versions contain "there will
come," but the Latin and Georgian add "upon the earth." Although
this phrase clearly existed in a Greek text, we see no way to decide
whether it was original or not. Consequently we have put it in
parentheses.

the beloved Christ
This is the reading of the Armenian version. The Latin has an odd
expression, amatissimus rex dei. The Georgian version has "le fils cheri
de Dieu, le Christ." Thus the words "beloved" and "Christ" are
shared by these three versions. The Georgian has expanded the
phrase and it is unclear how the Latin reading developed. The read-
ing "Christ" and the attributes associated with it do not occur in
the Greek version. Of course, the term "beloved" is related, in this
context, to the expression in Mat. 3:17, Mark 1:11 and Luke 3:21.
In the descent of the spirit at Christ's baptism a heavenly voice pro-
claims that he is 6 woe; |io\) 6 dyaTrnToc,.'' The baptismal context in
the next sentence may provide the link between these texts, but the
term "beloved" in our text is not directly in a baptismal setting.

to resurrect Adam's body
Thus all versions except the Greek which, having omitted the pre-
ceding phrases, reads ocvaaxriaeTca Ttaaa accp^ cato 'A8aja ecac, TTJ<; ruiepat;
eiceivric; ir\c, (ieyocA,r|<;. This sentence contains the idea of resurrection
and mentions Adam's name. However, where the other versions refer
to the resurrection of Adam's body, the Greek version talks of the
resurrection of "all flesh from Adam until that great day." The phrase

" The background of this expression lies, as is well known, in texts like Isa 42:1,
Ps 2:7, etc. Compare also Haggai 2:23. Moreover, a very similar phraseology to
that in Mat. 3:17 and parallels are to be found in Mat. 12:18. The word 6 dyajiriTO^
recurs there, but again no direct source in the Hebrew Bible can be adduced. In
Mat 12:18 Christ is called naic,.
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"until that great day" might correspond to "when the years of the
end are fulfilled" in the other versions. Both expressions are escha-
tological, but there is no verbal resemblance between them. Latin
adds a phrase et cum eo resuscitare corpora mortuorum. This is required
by the Latin version's interpretation of the latter part of the passage
as relating Christ's descent into Hades (see below). The Latin ver-
sion bears a certain overall similarity to the Greek sentence. Both
these versions broaden the scope of the resurrection at this point
from Adam alone to all the dead.

because of his transgressions which took place
The Georgian version expands, preceding this expression with "from
his fall," and reading "transgressions of the commandments." Arme-
nian j ui\ttjut \tiutj\i, deriving from the root "to cross, transgress",
could also be translated "sins." The Latin and Greek versions omit
the phrase.

He will come to the Jordan
The sense of the Armenian version seems to be that the resurrected
Adam will come to the Jordan and be baptized there by Christ.
However, since no proper names are mentioned, from a formal gram-
matical viewpoint it is ambiguous. The Georgian version, like the
Armenian, clearly refers to Adam being baptized in the Jordan. This
is clear from the next sentence with refers to the anointing of "lui
et tous ses descendants," which can scarcely refer to Christ. Latin,
on the other hand, quite unambiguously has Christ baptized in the
Jordan, et ipse Jilius dei veniens baptizatur, etc. This reading of Latin is
of a piece with its omission of the previous phrases. This results in
widening the resurrection to all the dead and omission of Adam's
sin. The Greek version has nothing corresponding to this.

and be baptized <by> him
Again, this is the reading of the Armenian version. The reading of
the Georgian, "and he will be baptized" is also possible. The Georgian
version has the river ("in the river Jordan") at the end of this phrase,
rather than at the end of the former one, as does the Armenian.
Thus Georgian is not explicit about who will baptize Adam, though
Armenian clearly indicates that it is Christ. The Greek version has
nothing corresponding to these ideas.
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And when he will come forth from the water
Latin adds "of the Jordan." The Greek version has nothing corre-
sponding to this phrase.

then Michael will come and anoint the new Adam with the oil of joy
This phrase, like all the material referring to Adam's fate, varies
widely in all the versions. The Greek version has nothing at all. In
Georgian we read, "and as soon as he will have come forth from
the water, with the (anointing) of oil, he will anoint him," clearly
meaning that Christ will anoint Adam. The Armenian text has the
archangel Michael anointing Adam.12 The Armenian text is a little
odd, since Michael, who is speaking, refers to himself in the third
person. The Latin does not have Adam anointed at all, but has
Christ anoint omnes credentes in se. The expression "new Adam," with
which Armenian designates Adam after baptism, is not to be found
in the New Testament.13 The term "new" is, however, to be found
in the New Testament in such contexts as Eph. 4:24, where, talk-
ing of the Christian's acceptance of Christ, it says: KCU ev8\>aaa0ai
TOY KCUVOV avGnpamov. This language both of "putting on" and "new"
becomes central to baptismal terminology, as may be seen, e.g., in
the Catechetical Instructions of Cyril of Jerusalem.14 Thus, the fact
that Adam is called "new" after his baptism is readily to be under-
stood. Adam is then anointed with oil, which is called oleum miseri-
cordiae by Latin but "oil of joy" by Armenian.15 The latter expression
may derive from Ps 45:8 which has the expression j1£J2? ]Q0 in the
verse: "Therefore God, your God, has anointed you with the oil of
gladness" (RSV).16 Georgian has no attribute for the oil. It is prob-

12 See below on the attitudes of the different versions to the archangel Michael.
13 "First" and "last" Adam are to be found, cf. 1 Cor 15:45.
14 Its origin, of course, is in passages like John 3:3-7. See F.L. Cross (ed.), St.

Cyril of Jerusalem's Lectures on the Christian Sacraments (London: SPCK, 1951) in the
Third Mystagogical Catechism 2.4, 3.2 (Cross, pp. 64-5) and 3.5. There too the oil of
gladness is mentioned.

15 G.A. Anderson has drawn my attention that the descent of the Holy Spirit as
a dove in the Gospel descriptions of Christ's baptism was seen as represented in
the chrism. Analogous is the view expressed, e.g., in Ephrem, Hymn on Virginity, 7:
"also the hidden mark of the Spirit is imprinted by the oil on bodies, anointed in
baptism and sealed in the dipping." In this hymn, which refers to the baptism of
the individual Christian, the connection of the Holy Spirit, anointing and immer-
sion is quite explicit.

16 Cyril of Jerusalem, Third Mystagogical Catechism 3.2 (above, n.14) refers to "spir-
itual oil of gladness", citing the same verse of Psalms. See also the discussion of
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ably woth noting that the expression, TO eXcuov TOU eXeoi) "the oil of
mercy" contains a word play in Greek, and actually occurs in Apocalypse
of Moses (13:1, etc.).

him and all his progeny
This phrase refers to the anointing of Adam's progeny. It differs in
the various versions and the text given here accords with the Georgian
version. The Armenian is clearly corrupt here, and reads "after that
it shall happen in the same fashion to all the wild beasts of the
earth." It seems that "wild beasts" is corrupt. One manuscript reads
u j t £ t £ i u t j "nations" instead of t^uii^uiiiuig "wild beasts." Mahe sug-
gests this is original, and compares with the Georgian version. It is
also possible that there is a Greek corruption of some form of ^covcec;
and ^coa. Latin here continues the exegetical line that it had com-
menced above: tune de oleo misericordiae suae perunguet omnes credentes in
se. Et erit oleum misericordiae in generationem et generationem eis. Here, in
place of Adam and his descendants being anointed, Christ will anoint
all those who come to believe in him. This explicitly Christian line
is continued in the next phrase. The Greek text corresponding to
this makes no mention of the anointing or baptizing, but simply says
TOTE CCTL>TOI<; 8o0r|O£Tai maa eixppocruvri TOU TrapaSeiaoi) Kai eaiai 6 0eo<;
ev (leofi) cdncov. This seems to be a fairly general promise of the
restoration of the paradisical state.

who will arise in resurrection and be worthy of entering the Garden
The Georgian version has a similar, but not identical meaning and
is formulated rather differently, "so that they will rise at the time
of resurrection. The Lord said, "I will admit them into the Garden."
Latin is much developed and, following its overall tendency is much
more explicitly Christian: qui renascenedi sunt ex aqua et spiritu sancto in
vitam aeternam. Tune descendens in terris amantissimus filius dei Christus intro-
ducet patrem tuum Adam in paradisum ad arborem misericordiae. This con-
cords with the reinterpretation by the Latin version, since 42:2 has
already prophesied the coming of Christ on the earth, and thus the
expression tune descendens, etc. here must be a reference to Christ's
Descent into Hades (on Holy Saturday) and his release of Adam and

this phrase in G. Winkler, Das armenische Initiationsrituale (Rome: Pont. Institutum
Studiorum Orientalium, 1982).
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the saints.16a In place of all the material from "him and all his prog-
eny" to the end of the pericope, the Greek version has a prophecy
of general eschatological weal: KOC! o\)K eoovrai ett e
evamiov OCTJWU oti dpOriaeiai GOT' cancov f| Kap8(a f| rcovripcc KCU
amolc, mpSicc a\)vei;i£o|j.evr| TO dyaGov Kai Ampeii>eiv Gero |a,6v(p. "and
they shall no longer sin before his face, for the evil heart shall be
taken from them and there shall be given them a heart understanding
the good and to serve God only."

/ shall anoint them with that oil

Latin and Greek omit this phrase. It occurs in Armenian in the form
printed here. In Georgian, although the words are identical, it is
embedded in speech by Christ and so the person who does the
anointing is Christ. The understanding of the anointing remains
unclear. According to the Armenian and Georgian versions, the
anointing is of Adam and his descendants (emending the Armenian,
see preceding note) "who will arise" (Armenian) or "so that they will
rise" (Georgian) at an eschatological point. This is odd. The Latin,
in accordance with its re-interpretation, uses this passage as a jus-
tification of the practice of the Church. It omits the anointing of
Adam, but it is that which makes the incident fit the context of the
narrative in pericopes 9-14.

General Overview of Pericope 14

This text presents a number of distinctive ideas. Michael's refusal to
give Seth and Eve the oil is tempered by his promise to give it to
Adam and all his descendants at the eschaton. At the end of days,
Adam will be resurrected and be baptized by Christ in the Jordan.
Michael will anoint him and those of his offspring who will also be
resurrected and be worthy of entering the Garden with the oil.

This text provides a fitting response to the command laid upon
Eve and Seth by Adam. God answers their prayer, sends Michael,
but does not grant the oil of healing. He withholds that oil because
of the sin of the protoplasts, which had also produced the situation
in which they needed the oil. The oil, in this text form, is consid-

i6a j?ven though Latin 42:2 starts by prophesying the coming of the figure bearing
the odd title amatissimus rex del in the next sentence it says: et ipse films del veniens. . . .
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ered not to be life-giving, but only healing.17 Moreover, the descend-
ants of Adam are not said to be baptized; only Adam himself.
Armenian and Georgian seem to imply that only those will arise in
resurrection are worthy of entering the Garden, but this is not quite
explicit in the text.

The Latin Version

A rather different picture emerges from an examination of the Latin
version.18 The statement that Seth and Eve can only have the oil in
novissimis diebus, quando completi fuerint quinque milia et quingenti anni cre-
ates the first problem. The term novissimi dies is eschatological, as has
been observed above in note 10. "Five thousand and five hundred
years" after the creation of the world is the traditional date of the
birth of Christ,19 and it occurs in the Latin version A of Acts of Pilate
(Gospel of Nicodemus) 12 (28).20 In accordance with this, the Questions
of Bartholomew sets the appearance of Enoch, the righteous scribe, in
the year 6,000, i.e., at the eschaton itself (1:17) which will come at
the end of six "days" of one thousand years. The birth of Christ is
set in the middle of the sixth day. Therefore, the Latin Vita Adae et
Evae is proclaiming that the oil will be given both at the eschaton
and at the time of the birth of Christ. Different events have been
confused here because though the beloved Christ21 has come and

!/ For the Latin version, eternal life is the result of rebirth through water and
the Holy Spirit. Below the evidence about oil will be reviewed.

18 It was Meyer who first pointed out that the Latin version, from the beginning
of chap. 41 to the end of chap. 42 was taken from the Gospel of Nicodemus: see:
W. Meyer, "Vita Adae et Evae," Abhandlungen der koniglich bayerischen Akademie der Wis-
senschqften, Philosophischephilologische Klasse 14.3 (1878) 204, 235. He argues, on the
basis of the Greek text of Gospel of Nicodemus, that the Latin of Vita Adae et Evae is
a free reworking of that Greek text. This free reworking was carried out in the
Latin translation of Gospel of Nicodemus. In light of our discussion to follow, this view
may have to be modified. From the point of view of the present investigation, how-
ever, the exact relationship between the Vita Adae et Evae and the Gospel of Nicodemus
in these chapters is of secondary interest, since the text presented by the Latin ver-
sion of this pericope derives largely, in any case, from a Greek original.

19 Various dating patterns are discussed, with bibliography, in M.E. Stone, Armenian
Apocrypha: Relating to Patriarchs and Prophets (Jerusalem: Israel Academy of Sciences,
1982) 82^82 and idem, Armenian Apocrypha: Relating to Adam and Eve (Leiden: Brill,
1996) 84-88. The literature on this millenarian reckoning is copious.

20 M.R.James, Apocryphal New Testament (Oxford: OUP, 1963) 145.
21 This or something like it must lie behind the reading amatissimus rex dei, cf. the

discussion above.
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been baptized in the Jordan, very obviously he has not resurrected
corpus Adae et cum eo . . . corpora mortuorum. This will take place only at
the eschaton.22

At the end of 42:2^3, the Latin version says that, after emerging
from the water of baptism, Christ will anoint with the oil of his
mercy all who believe in him. Then in 42:4 it proclaims that this
will be an oil of mercy for ever for those who will be reborn of
water and the Holy Spirit, for eternal life. Above, we have remarked
that this may be a reference to church practice. A prophecy of the
Descent of Christ into Hades follows this: tune descendens in terris aman-
tissimus filius del Christus and as a result of his victory over Hades, he
will lead Adam into Paradise to the tree of mercy.

Indeed, the Latin version, or its Greek Vorlage, appears to be com-
pletely determined to make Christ the center of all the events, and
to exclude every reference to other actors. The confusion of the
eschaton with the birth of Christ turns Adam's baptism in the Jordan
into Christ's, and the Latin version nowhere says that Adam will be
baptized. Michael's role is completely absent from it. In Armenian,
Michael is the one who anoints, while in Latin twice it is Christ
who anoints, and Michael is not mentioned. A further modification
of Michael's role occurs in the Latin version of 41:2. According to
the Armenian and Georgian versions of that verse, in response to
Eve and Seth's prayer, God sends them Michael "who is prince of
the souls."23 In the Latin version, however, Michael appears and
identifies himself to Seth with the words ego sum constitutus a domino
super corpus humanorum. His role is reduced from prince of the souls
to the one responsible for human bodies. This is a secondary read-
ing, which is part of the tendentious reworking of the Latin version

22 One point which may have facilitated this confusion is the tradition of the
Descensus ad Infernos, which also occurs in Gospel of Nicodemus. and indeed is the occa-
sion for the introduction of the Adam material there. This tradition is documented
back to the second century, at least: see J.D. Kaestli, "Temoignages anciens sur la
croyance en la descente du Christ aux enfers," J.-D. Kaestli, and Pierre Cherix,
L'evangile de Barthelemy d'apres deux ecrits apocryphes (Apocryphes: Collection de poche
de 1'AELAC; Belgium: Brepols, 1993) 135-142. The language used, for example,
in Questions of Bartholomew, is (in Christ's mouth), "J'entrai, je le saisis, le frappai de
cent coups et 1'enchainai avec les chaines indissolubles. Puis je fis sortir tous les
patriarches et je revins sur la croix" (translation by Kaestli, ibid., 102). The lan-
guage used in the other sources cited by Kaestli is not that of resurrection.

23 The term "prince of nn." is often applied to angels, cf. Daniel 10:20 and see
John J. Collins, Daniel: A Commentary on the Book of Daniel (Hermeneia; Minneapolis:
Fortress, 1993) 376.
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which tries to attribute every major action, and particularly every
redemptive action, to Christ.24

We may conclude, therefore, that the Latin version has introduced
into a text that was not unlike Armenian and Georgian,25 material
relating to the baptism of Christ and his redemptive activity. Originally
the angel's prediction was about the eschaton and a reference to the
eschaton, together with a number of features of the eschatological
prophecy, still survive in Latin. They occur, however, together with
features drawn from the life of Christ upon earth. The downplay-
ing of the role of Michael is part of the same reworking. This has
created confusion in the text for the baptism and the eschaton take
place at two different times.26

It is important, before we go on to a detailed discussion of the
Georgian version, to remark that Latin and Georgian share some
distinctive textual elements that do not occur in Armenian. These
are the following:

Vs

42:1

42:2

42:3

Latin

in novissimis
diebus
quando
completi fuerint
quinque milia
et quingenti
anni

super terram

omits Michael

Georgian

in the future
times
when five
thousand years
have been
completed . . .
5,500 years27

upon the earth

omits Michael

Armenian

at that time

when the years
of the end are
filled and
completed

Michael will

come

24 One might argue, of course, that since what is at stake is surcease of Adam's
pains, the angel in charge of human bodies is the appropriate one to send. Yet,
the Armenian and Georgian versions agree here, witnessing to a Greek Vorlage, and
it is difficult to see why the reading of the Latin version would have been changed
to that of the Armenian and Georgian. The reverse is not the case, since Latin in
pericope 14 systematically removes any saving activity from Michael, and attributes
it all to Christ. This tendency might have led to the change of the Armenian and
Georgian reading into the Latin version.

25 The special features of the Georgian version are discussed below as are the
possible relationships between its Vorlage and that of the Latin version.

26 G.A. Anderson made an analogous point about the tendency of the Latin ver-
sion in the penitence narrative. See G.A. Anderson, "The Penitence Narrative in
the Life of Adam and Eve," HUCA 63 (1993) 1-38. The same point had already been
made by the present writer in M.E. Stone, The Penitence of Adam, (CSCO, 430; Scriptores
Armeniaci, 14; Leuven: Peeters, 1981) xiii but Anderson's treatment is more detailed.

27 Georgian has a doublet of part of the phrase, as will be shown below.
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These instances indicate that the Vorlagern of these two versions shared
a number of significant readings, including the initial intrusion of
the date of Christ's birth. This may have been the factor that directed
the Latin version towards its thorough Christological reworking.

Georgian has a doublet in the first phrase. It first states that the
oil will be given in five thousand years and then it says that Christ
will come to resurrect Adam and the oil will be given after five thou-
sand years and a half (i.e., half a millennium). The result is a dou-
ble confusion; the eschaton is said to be both 5,000 years and 5,500
years off, while, in fact, these dates, being those of the birth of Christ,
do not refer to the eschaton at all. Georgian and Latin omit the
mention of the archangel Michael. However, in the continuation of
this phrase, Georgian says that Christ will anoint Adam while in
Latin, Christ will anoint omnes credentes in se.28 Most of the rest of the
Georgian version accords with the Armenian version, with some
unique variants.

Thus, we can observe three levels of textual development here.
The Georgian version preserves a text which has initiated the process
of reinterpretation of the eschatological material in this passage. The
Latin version continues this process in a rather extensive way. The
arguments presented above, then, support the overall view that it is
easier to explain these versions as developments of a text on the
whole like Armenian, than to understand how and why Armenian
might have developed from the Vorlage of Latin and Georgian.29

The Baptism and the Anointing

The combination of baptism and anointing is familiar from early
Christian usage. The Constitutiones Sanctorum Apostolorum 7.22.2 reads

28 The reading of the Latin version is explained above.
29 We have not examined the relationship between Latin and Georgian elsewhere

in the work. It is possible that the relationship observed here will not obtain else-
where, because the Latin version of this pericope is taken from Gospel of Nicodemus.
Furthermore, the textual affinities of the Adam material in the Gospel of Nicodemus
should also be examined. But these studies must be reserved for another occasion.

30 F.X. Funk, Doctrina duodecim apostolomm canones apostolorum ecclesiastici etc. (Tubingen:
Laupp, 1887) 88.
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You anoint first with holy oil, then you baptize with water and, finally,
you seal31 with myron, so that the anointing may partake of the holy
spirit, the water the symbol of death and the myron the seal of the
covenant.

Thus there are two anointings, one with unperfumed oil before the
baptism and the other, after it, with the myron or perfumed oil. The
consecration of the myron is still a particularly solemn ceremony in
the Oriental churches.

The Armenian baptismal liturgy, up to the present, preserves this
pattern. Thus we read in the Ritual, that the priest first signs the
candidate with oil (&kp, literally "olive oil") in the different parts of
the body then baptizes. The newly baptized is then dressed and the
priest washes his hands and offers a prayer. "After the prayer, he
anoints the baptized with the holy myron, making the sign of the
cross on the forehead, and the eyes, the nostrils, the mouth, the two
ears, the chest, the hands and the feet."32

The expression "new Adam" in the Armenian version of the Adam
book strengthens these baptismal associations. This is not to be asso-
ciated with the expression "last Adam," which is a term for Christ,
coined already in 1 Corinthians 15:45. The "new Adam" is Adam
after his baptism and before his post-baptismal anointing. This expres-
sion doubtless draws on the language of renewal and rebirth which
is, from the earliest times, associated with baptism.33

Above, in discussing the text, we have mentioned the various
expressions for the oil and the tree. Perhaps the most striking occurs
in Georgian 36:2 which speaks of "the tree of life, . . . from which
the oil flows out." The Latin version of the same expression calls
this tree, arborem misericordiae suae, de qua currit oleum vitae, though both
Greek and Slavonic versions lack the mention of "life." There are
some texts referring to the tree of life as a tree that flows with oil.
5 Ezra 2:12 predicts, of the eschaton, that lignum uitae erit illis in odorem
unguenti.^ It is notable that the perfume of the oil is mentioned in

31 I.e., make the sign of the cross. Note the citation from Ephrem's Hymn 4 on
Virginity, given above in note 15. That hymn is permeated with language of anoint-
ing and sealing.

32 Matoc' (Ritual; 1831) 34-37. Armenian uses a transcription of the Greek uvpov.
The Acts of Thomas 157 tells of a baptism which comprises anointing with oil fol-
lowed by immersion. A second anointing is not mentioned.

33 See discussion above and note 15.
34 Text from R.L. Bensly, The Fourth Book of Ezra with "Introduction" by M.R. James

(Texts and Studies 3,2; Cambridge: University Press, 1895). See also Theodore A.
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the primary Adam books here. The perfume also figures in the de-
scription of the transformation of Enoch (2 Enoch 22:8-9):

And the Lord said to Michael, "Go, and extract Enoch from [his]
earthly clothing. And anoint him with my delightful oil, and put him
into the clothes of my glory." And so Michael did just as the Lord
had said to him. He anointed me and he clothed me. And the appear-
ance of that oil is greater than the greatest light, and its ointment is
like sweet dew, and its fragrance myrrh.30

As a result Enoch becomes "like one of his glorious ones," i.e., angels,
and then he is able to receive the revelation of the acts of creation,

Andersen comments: "There is not enough detail about this chrism
to betray the influence of baptismal practice. The symbolism is com-
patible with Christian ritual, but there is no washing. It is the effulgent
oil that gives Enoch the radiant countenance, . . ,"37 Indeed, the
absence of ablution might be indicative of a non-Christian origin of
this passage, but this is also the situation in the Armenian version
of pericope 14 of the Adam book. In 8:3, 2 Enoch describes the fra-
grance of the tree of life which is situated in the third heaven. Then,
recension A reads, "And another tree is near it, an olive, flowing
with oil continually" (8:5).38 At this point in 2 Enoch, the, we find
the tree of life, fragrance, and oil flowing from the tree, although the
three elements are attributed to two adjacent trees. It is striking that
2 Enoch highlights the flowing of the oil, just like the Adam, books.

The Pseudo-Clementine Recognitions 1.45.2 explains the tide "Christ"
as follows: quoniam quidem cum esset films dei et initium omnium, homo fac-
tus est, hunc primum pater oleo perunxit, quod ex ligno vitae fuerat sumptum.
ex illo unguento Christus appellatur. "Indeed, although he was the son of

Bergren, Fifth Ezra. The Text, Origin and Early History (Septuagint and Cognate Studies,
25: Atlanta: Scholars Press, 1990) who gives a new collation of the manuscripts, as
well as an aligned text of the two chief recensions.

35 We have cited the translation of Recension J by F.I. Andersen in James H.
Charlesworth, ed., The Old Testament Pseudepigrapha, (Garden City, NY: Doubleday,
1983) 1.138. Recension A does not differ substantially from this. Of course, in the
baptismal liturgy, the difference between the oil of anointing before the immersion
and the myron after it is precisely that the latter is perfumed.

36 It is hard to know whether the fact that Michael does the anointing in 2 Enoch
and in the Adam books is significant.

37 Andersen, 2 Enoch, 138-139. The element of the changing of clothes as part
of such a transformation may already be observed in Zech 3:3-5.

38 Tr. F.I. Andersen, ibid., 117.
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God, and the beginning of everything, He became man. The Father first
anointed him with oil which was taken from the tree (wood) of life,
from which anointing he is called Christ." Here we find reference
to oil from the tree of life, using the word lignum like 5 Ezra 2:12.

One more element must be added to this discussion, that is the
broad role played by oil in medical practice in antiquity.39 From this
perspective, of course, the search for the paradisical oil that will be
an oil of healing is not in the least surprising.

Thus we may conclude that, in the Adam book, the anointing
after baptism is probably a Christian element. A tree flowing with
oil stands by the tree of life in 2 Enoch and, moreover, 2 Enoch knows
an anointing with heavenly perfumed oil that brings about a trans-
formation of the righteous. The resurrected righteous will be anointed
with oil and enter the Garden, according to the Armenian version
of the Adam book, but their baptism is not mentioned. The expres-
sion "oil of life" occurs, as noted, in the Latin version of the Adam
books 36:2 and "oil of life" or "oil of the tree of life" are distinc-
tive to 5 E^ra and the Pseudo-Clementine Recognitions. These are
works scarcely reflecting the mainstream of Christian thought.40

In spite of the texts in 2 Enoch, the combination of elements of
baptism, anointing and the "new Adam" have strong Christian bap-
tismal associations that it is difficult to ignore.

The Pericope in Context

The situation that emerges from the above analysis is the following:
a. There are three major branches of textual development, one

represented by the Greek version, one by the Latin, Armenian and
Georgian versions, and a third by the Slavonic versions. The Slavonic
version has replaced the text of the other versions with a form of
the Rood Tree narrative, which is of considerable interest, but does
not bear on the present discussion.

b. The Latin and Georgian texts show a number of striking read-
ings in common. Furthermore, nearly all the differences between

39 The evidence is very extensive. For classical evidence, as an example, see PW
34.2013-2014.

40 It is possible that the combination of anointing without ablution and the expres-
sion "oil of life" or "oil of the tree of life" indicates the origin of this material in
early Christian sectarian circles.
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them are the outcome of the Christological reworking of Latin. At
nearly all those points of difference, the Georgian reading receives
the support of the Armenian version.

c. In comparison with the Armenian text, the Latin text is the
most reworked, although it is impossible to determine whether this
extensive reworking took place in Latin or in Greek. In any case,
behind it lies a Vorlage which had the readings common with Georgian,
and was itself already reworked. Georgian probably preserves a text
which largely resembles the Vorlage of Latin and Georgian, but it has
undergone further reworking and textual development in Georgian.
The reworkings of Latin and of Georgian, produce contradictions
and tensions within the pericope.

d. Armenian does not show the Christological reworkings of
Georgian and Latin.

e. Nonetheless, the Armenian text is Christian in its present form,
though it reflects some ideas that are unusual.

In 1981 the writer expressed the following view of the matter:
"this passage [i.e., in the Armenian text] seems to be more primi-
tive that the extant texts of the Vita Adae et Evae and of the Apocalypse
of Moses. Moreover the unusual ideas in it seem to stem from Christian
sectarian circles."41 Furthermore, at that time the point was made
that in the Armenian text, and we might now add in the Georgian
text which was discovered subsequently, Adam's anointing by Michael
(or Christ, according to the Georgian version) forms the central point
of the passage. "Michael, who refuses Seth the oil in the present,
promises himself to anoint Adam in the future."42 The Latin text
does not say explicitly that Adam is to be anointed, and if the last
phrase implies this, it is almost by way of an afterthought.

We venture to suggest that the unusual views of Armenian have
triggered the development of the Latin and Georgian texts. These
represent a greater or lesser measure of movement of the text towards
a more "orthodox" position. The same motive may have led the
Slavonic version to replace the pericope with the Rood Tree mate-
rial, although other reasons might also be adduced to explain the
introduction of that well-loved legend here.

This clarification of the textual situation contributes to our under-
standing of the pericope. It does not determine, however, the cru-

41 Stone, The Penitence of Adam. Translation, xvi.
42 Ibid.
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cial question: is the Greek version something like the original, of
which the Vorlage of Armenian is a first (radical) reworking, the Vorlage
of the Latin and Georgian versions a second reworking, and the pre-
sent forms of the Latin and Georgian versions yet a third rework-
ing? Alternatively, is the Armenian version or its Vorlage close to the
original and did exactly the same motivation that led to the rework-
ings of the Latin and Georgian versions, also lead to an abbrevia-
tion of the Greek version?

The only considerations bearing on this issue that can be raised
are literary ones. The eschatology proposed by the Greek text has
no Christian elements, but it is also in no way responsive to the
search for oil which Seth and Eve have undertaken. A translation
of the Greek text follows:

13:3 You shall not have it now, but at the end of days. Then all
flesh shall arise, from Adam to that great day, as many as will be a
holy people. 13:4 Then every joy of Paradise will be given to them,
and God will be in their midst. 13:5 And they will sin no longer
against him, for the evil heart will be taken from them and there will
be given to them a heart that understands the good and the service
of God alone.

One might maintain that the first phrase of this address is an ade-
quate response to the request for oil and that the rest of the prophecy
expatiates on the delightful state of the righteous at the eschaton.
The Armenian text, even more than the Georgian version, is exactly
responsive to the preceding narrative, but, nonetheless, it is impos-
sible definitely to determine its priority on the basis of this consid-
eration alone.

In another paper we pointed to the structural parallel between
the present passage and Apocalypse of Moses 28:1—4 which does not
much differ from the Georgian and Armenian versions.43 We quote
our translation of that passage:

28:1 Turning to Adam he said, "I shall not permit you from now
on to be in the garden." 29:2 And Adam answered and said, "O
Lord, give me of the plant of life, so that I may eat, before my expul-
sion." 28:3 Then the Lord said to Adam, "You shall not now take

43 Latin omits the whole section, Eve's narrative, while Slavonic omits the whole
response here. See "The Fall of Satan and Adam's Penance: Three Notes on The
Books of Adam and Eve," Journal of Theological Studies NS 44.1 (1993) 143-156; this
translation may be found on pp. 148-149. This paper is reprinted above, pp. 43-56.
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of it. It was appointed to the cherubim and to the fiery revolving
sword to guard it because of you, lest you taste of it and become eter-
nally immortal, 28:4. But you will have the war which the enemy is
waging against you. But when you go forth from paradise, if you keep
yourself from every evil, like one wishing to die (i.e., rather than sin),
when the resurrection takes place, I shall raise you up and you shall
be given of the tree of life and you will be immortal for ever."

The great similarity of the two passages is evident and even the
phraseology is similar. This passage, like the Armenian version of
pericope 14, both opens with the statement "You cannot have it
now" and concludes with a promise of resurrection and a granting
of the request. In that paper we argued that not only are the two
passages alike, but that they function similarly within the book. Adam
and Eve have sinned by eating; Adam asks for the fruit of the tree
and is refused but the fulfillment of his request is promised after the
resurrection; Adam and Eve then search for the food. Their expe-
rience of the working out of a curse precipitates the search. The oil
theme is composed of similar elements: a search for alleviation of
one of the curses which is experienced (illness and pains); a tree
which is in the Garden from which produce is expected, even if it
is not explicitly said to be a tree of life; and a request which is
refused at present but promised for the future, after the resurrection.

In tracing these structural patterns, we put forth the possibility
that the baptism as a means of redemption has entered the pericope
here because of Eve's sin in leaving the water: see chapters 9—10 of
the Latin and parallel versions (material not found in the Greek ver-
sion at all). Thus, the eschatological gift of the fruit of the tree of
life counters the sinful eating of the forbidden fruit and redemption
through water in the Christ's baptism will respond to Eve's sin in
leaving the water.44

These additional considerations seem to add some weight to the
idea that the Armenian and cognate versions preserve a text in peri-
cope 14 which is more intimately integrated into the structure of
the book than is the text of the Greek version. These considerations,
however, are not absolutely conclusive.

If the Armenian version of pericope 14 is close to the original,
that may have implications for determining the provenance of the
book. Again, matters are not totally clear. Above we observed that

44 Ibid., 152-153.
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the narrative line of pericope 13 follows directly on that of pericope
11. This does not necessarily mean that pericope 12 is secondary
here, but it certainly seems to be a crystallized literary piece in its
own right. Yet, it deals, as Anderson has pointed out, with the work-
ing out of yet another of the curses which form a basic theme in
all the narrative from Adam and Eve's expulsion from the Garden
until Adam's death.45 This means that the story of the beast that
attacked Seth is an integral part of one of the overall structural pat-
terns underlying the first part of the book. However, this does not
necessarily imply that the author composed it verbatim and he might
have incorporated an earlier unit of material into his book.

This said, it does follow that if the text of Armenian is more prim-
itive than that of any other version, then this part of the book—
and it seems integral to it—presents the views of a person holding
the eschatological ideas outlined above. Such views are not com-
pletely Jewish, but seem to reflect some sort of unusual Christian
position.

Together with this, however, it is significant that this is the only
passage which is explicitly Christian in the book. Even other escha-
tological passages, such as Apocalypse of Moses 28:1^4 quoted above,
as far as we have determined, do not have the explicit or implicit
Christian references like those in pericope 14.46 It is our hope that
the present analysis has contributed to the clarification of the issues
involved in this pericope, although it may not have resolved all of
them in a definitive fashion.

43 G.A. Anderson, "The Penitence Narrative," 1-38. See especially pp. 29-38.
4(1 Stone, History of the Literature, 57-58 discussed the absence of "any Christian

references, particularly from those points in the narrative of Adam and Eve which
played a central role in the Christian economy of salvation" as "a possible indica-
tion of the Jewish character of the book."
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EZEKIEL 28, THE FALL OF SATAN,
AND THE ADAM BOOKS

Gary A. Anderson

In the first half of the 18th century, Jonathan Edwards, writing in
Northampton and then Stockbridge, Massachusetts, reflected on the
problem of evil and the origins of Satan, the fallen angel. Though
Edwards conceded a certain pride of place to the tradition of Isa
14:12 ("How art thou fallen from heaven, 0 Lucifer, son of the morning starl")
he argues that the more pertinent information about Satan's fall is
to be gathered from Ezek 28:12—19.' In attending to this scriptural
text, Edwards lays claim to a tradition within the history of Biblical
interpretation that stretches all the way back to Origen. In the study
of Satan and his fall, scholars have paid far more attention to the
Isaianic account than that of Ezekiel. Yet in many early Christian
texts, the account from Ezekiel was of greater importance. I would
like to examine, in this brief essay, how this text functioned in early
Christian literature. In particular, I would like to explore how the
biblical text came to influence two important genres of early Christian
literature: learned theological reflection and apocryphal retelling. The
important relation between these two corpora has often been lost in
the secondary literature due to the restriction of these two genres to
different fields of scholarly inquiry.

Ezekiel 28 and Patristic Exegesis

As all early Biblical interpreters knew, the Old Testament provides
precious little information on the origins of Satan and his deeds
throughout Israel's history. The reasons for this are self-evident to
moderns: the figure of Satan was a relative late-comer in the biblical
tradition and very few Biblical traditions were written with this angelic
personage in mind. Yet this hardly stopped early interpreters from
seeking biblical roots for his origins; quite the opposite, it impelled

1 Jonathan Edwards, The Works of Jonathan Edwards (Southampton: Camelot Press
[first ed., 1834] 1974) II, 607-610.
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them to search all the more diligently for them. The curious prophecy
of Ezek 28:11^18 showed great promise for exactly this purpose.
This unusual prophecy against the prince of Tyre ascribes the most
remarkable set of attributes to his person,2

"Thus says the Lord God:
l2You were the signet of perfection,

full of wisdom
and perfect in beauty.

13You were in Eden, the garden of God;
every precious stone was your covering:
carnelian, chrysolite, and moonstone,
beryl, onyx, and jasper,
sapphire, turquoise, and emerald;
and worked in gold were your settings
and your engravings.
On the day that you were created
they were prepared.

l4With an anointed cherub as guardian I placed you;
you were on the holy mountain of God;
you walked among the stones of fire.

15You were blameless in your ways
from the day that you were created,
until iniquity was found in you.

16In the abundance of your trade
you were filled with violence, and you sinned;
so I cast you as a profane thing
from the mountain of God,
and the guardian cherub drove you out
from among the stones of fire.

17Your heart was proud because of your beauty;
you corrupted your wisdom for the sake of your splendor.
I cast you to the ground;
I exposed you before kings,
to feast their eyes on you.

This text is remarkable on several grounds. First of all, how could
the king of Tyre, a man who lived in the age of Ezekiel (6th cen-
tury B.C.E.) be described as a denizen within Eden?3 Was this human

2 The translation is that of the NRSV.
3 The problem has not been so acute for modern interpreters of the Bible.

The conventional wisdom is that Ezekiel did not know any canonical story like that
of Gen 2—3 and would have felt free to deploy the myth of Eden in a different
direction. Marvin Pope (El in the Ugaritic Texts, SVT 2 [Leiden: Brill, 1955] 98ff.)
suggested that this dirge on the king of Tyre had been adapted from a [conjec-
tured] Ugaritic myth of El's fall. For more recent work see Robert R. Wilson, "The
Death of the King of Tyre: The Editorial History of Ezekiel 28" in J. Marks, and
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king really "a signet of perfection, full of wisdom and perfect in
beauty"? And just what is the importance of the gem-stones that
make-up his attire? All of these images could be rendered intelligible,
Origen argued, if we presume that the title "prince of Tyre" does not
refer to the human king who ruled the city, but the governing angel
who was set over that kingdom.4 As Origen well knew, the Bible
made reference to the various angels who were established as guardians
of human principalities.1 If the prince of Tyre referred to this angelic
overlord then the grandiose imagery was altogether a propos.

But the angel set over Tyre was no ordinary angel. For Origen,
and all those who followed in his wake, Ezek 28 was the biography
of a guardian angel who had strayed badly.

Seeing, then, that such are the words of the prophet, who is there
that on hearing, "You were the signet of perfection, full of wisdom
and perfect in beauty among the delights of paradise" or "from the
day when thou were created with the cherubim, I placed thee in the
holy mount of God" can so enfeeble the meaning as to suppose that
this language is used of some man or saint, not to say the prince of
Tyre? Or what fiery stones can he imagine in the midst of which any
man could live? Or who could be supposed to be stainless from the
very day of his creation, and wickedness being afterwards discovered
in him, it be said of him then that he was cast forth upon the earth?
For the meaning of this is, that he who was not yet on the earth is
said to be cast forth upon it; whose holy places also are said to be
polluted. We have shown then, that what we quoted regarding the
prince of Tyre from the prophet Ezekiel refers to an adverse power,
and by it it is most clearly proved that that power was formerly holy
and happy; from which state of happiness it fell from the time that
iniquity was found in it, and was hurled to the earth, and was not
such by nature and creation. We are of opinion, therefore, that these
words are spoken of a certain angel who had received the office of
governing the nation of the Tyrians, and to whom also their souls had
been entrusted to be taken care of.6

R. Good, eds., Love and Death in the Ancient Near East (Guilford Conn.: Four Quarters
Pub., 1987) 211-18; James Barr, "'Thou are the Cherub': Ezek 28:14 and the Post-
Ezekiel Understanding of Gen 1-3," in E. Ulrich et al. eds., Priest Prophet and Scribes
[FSJ. Blenkinsopp] (Sheffield: JSOT, 1992) 213-223; and Moshe Greenberg, Ezekiel
21-37 (AB 22a, NY: Doubleday, 1997) 579-93.

4 Origen, Homilies on Ezekiel, Homily 13.1-2; PG 13.820-21.
3 The locus classicus for Origen and the many others who followed in his foot-

steps was the LXX of Deut 32:8: "When the Most High apportioned the nations;
When he divided the sons of Adam; // He fixed the boundaries of the peoples;
According to the number of the angels of God."

b On First Principles, Book I, V.4. The translation is taken from Ante-Nicene Fathers,
IV: 259.
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A major benefit that derives from this exegesis, for Origen, is that
it shows that Satan was good at his very inception ("it is most clearly
proved that that power was formerly holy and happy"). In drawing
a picture of Satan, Christian writers had to take great care to steer
away from any path leading to a Gnostic belief that the kingdom
of evil came into being with the creation of the world. So impor-
tant is this theme, that Origen returns to it when he concludes his
exegesis:

If then they are called opposing powers, and are said to have been
once without stain, while spotless purity exists in the essential being
of none save the Father, Son, and Holy Spirit, but it is an acciden-
tal quality in every created thing; and since that which is accidental
may also fall away, and since those opposite powers once were spot-
less, and were once among those which still remain unstained, it is
evident from all this that no one is pure either by essence or nature,
and that no one was by nature polluted.7

Unfortunately for the reception of Origen's thought,8 this argument
for the accidental nature of evil also provided the groundwork for
Origen's idea of apokatastasis, "the restoration of all things." For
Origen, the accidental nature of Satan's fall argued for his goodness
at creation and the potential for his restoration at the end of time.
Since Origen believed that "the end is always like the beginning"
Satan would be restored to the glory he possessed when created.
This teaching about the salvation of even the demonic did not sur-
vive the fifth century, but Origen's postulate about the inherent good-
ness of Satan at his inception and its textual foundation in Ezek 28
perdured up to the modern era.

7 On First Principles, Book I, V.4.
8 Origen took the Pauline claim that "all would bow the knee to Christ" in a

literal fashion. He believed that at the end of time all creation would be restored
to its former glory (apokatastasis). The affirmation that all mankind would be redeemed
was a minority opinion among the Fathers but not without parallel, Gregory of
Nyssa being another famous exponent. Origen predicated this hope on the very
defining element of human nature: its ability to change from one state to another.
Just as those created good became evil, so those who are now evil could and would
become good under the tutelage of Savior. Since the angels are creatures just as
humans are, they too are susceptible the same form of transformation. "For in our
view, Origen wrote, "not even the devil himself was incapable of good" (Book V,
8:3). If God's love was sufficiently strong to win back all of humanity then noth-
ing could prevent this love from warming even the coldest of hearts, those of Satan
and his minions. The logic of Origen was not altogether without reason, but the
result that he arrived at—Satan would be among the redeemed at the end of time—
was vigorously rejected.
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Cherubim in the Garden of Eden

The text of Ezek 28 is difficult and worthy of closer investigation.
Two features in particular were attractive to Patristic readers. First,
is the language used to describe the glory that attended Satan before
his fall. If Eden is construed as a heavenly temple and those who
reside therein are of angelic nature then the particular angel described
in Ezek 28 must have been of highest glory.9 "You were the signet
of perfection, full of wisdom and perfect in beauty." These words
of praise introduce a list of stones that were said to constitute the
garment or covering of Satan. These stones were very similar in
name and order to the stones of Aaron's breastplate.10 Since the
stones upon that priestly breastplate indicated wisdom and knowl-
edge as well as denoted the status of someone who could draw close
to the divine throne, so, our early interpreters reasoned, must the
stones on Satan's breastplate. In short, Satan was not merely a good

9 Consider the evaluation of Barr, who is ignorant of the use of this text among
the Patristic writers, save that of Jerome. His remarks follow a long discussion of
the textual problem that attend Ezek 28:14, "You are the great shielding Cherub,"
and 28:16, "I have destroyed you, O shielding Cherub."

[The problem of Ezek 28:14 and 16] is not a 'mere' textual matter for it
means that the person addressed in the second oracle [Ezek 28:11-18], the
one who was full of wisdom and perfect in beauty, who walked among the
precious stones until finally iniquity was found in him, was a semi-divine being
or a divinely placed agent, not the first man, Adam. This does indeed related
to the story of Genesis 2-3, where cherubs guarded the garden after Adam
and Eve were expelled, but here it is a cherub—doubtless a different one!—
who is in disgrace. This being was perfect (something never said of Adam in
Genesis, though it has often been said on his behalf—sometimes, perhaps, by
persons who have taken the idea from Ezek 28). It walked among the pre-
cious stones. It was one of the cherubs but it forsook its work of guardianship,
fell into sin and evil, and was expelled. It is suggestive to consider Pope's view
that the story derives from an older (Canaanite and Ugaritic) myth of the god
El, who was deprived of his pre-eminence and consigned to the underworld.

Barr uses this analysis to argue that Ezek 28 provided the grounds for understanding
Gen 2-3 as the fall of man. In doing this, he presumes that the myth of a divine
being falling from prior glory (so Pope's view of the Canaanite god, El) was trans-
ferred to Adam. I would see the matter different. I would accept Barr's logical
reconstruction of the myth behind Ezek 28, but would understand it as the back-
drop against which the tale of Satan's fall was drawn.

10 The list of stones present tremendous problems for both the lexicographer and
the text critic, to say nothing of the Biblical interpreter. The MT has three sets of
three stones, nine in total. They match nine of the twelve stones which were depicted
on Aaron's breastplate in Ex 28:17-20. In the LXX, the gems in Ezekiel and
Exodus match one another exactly. Even if we accept the MT of Ezek as the best
reading, lectio difficilior, it is difficult not to posit some relation. The breastplate of
Aaron and the magnificent gems of this king were of similar origin.
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angel at his creation; he was the angel of highest stature. He was allowed
closest access to the divine throne. Tertullian put the matter thus,
" [Ezekiel] speaks of the most exalted of angels, an archangel, the wis-
est of them all."11 Theodoret understands the verse, "you are a seal
of the likeness" as a reference to the rule and authority formerly given to
[Satan]}12 The stones, on the other hand, correspond to the chief
priest "who bears on his breast the oracle of judgment, which encased
those very stones, and used to enter the holy of holies."

Verses 14 and 16 also attracted considerable attention, for they
described the heavenly stature of Satan prior to his fall. The Hebrew
consonantal text of v. 14a is capable of two translations depending
on how one vocalizes the first word,13

(A) With14 the great shielding'3 cherub who overshadows I have set
you. You were on God's holy mountain, you were amid the fiery
stones, and you walked to and fro.

11 See the edition of E. Evans, Tertullian: Adversus Marcionem (Oxford: Clarendon
Press, 1972) Book 11:10.

12 Theodoret, Commentary on Ezekiel, PG 81, 1095-96.
13 On the text-critical problems, see the fine treatments of Barr and Greenberg.
14 The problem is the Hebrew word 't. This word can be either 1) the marker

of the direct object, 2) the preposition, "with", 3) the feminine form of "you" (sg.),
or, 4) with great rarity, "you" in the masculine singular (three occurrences in the
Bible: here, Num 11:15 and Deut 5:24). As Barr notes (p. 216), "The form as writ-
ten in the MT is extremely rare and contradicts the grammatical expectations of
the reader. This readily explains why the LXX and the Peshitta had what appears
to be [but is not] a variant reading. . . . To put it in the other way, if the Massoretic
tradition had seen the form 't and there was some doubt what it was, it is under-
standable that they would have thought of diagnosing it as 'with' or as the direct
object particle, but it is frankly unbelievable that they would have identified it as
the very rare form of 'thou'."

l j Translating the difficult Hebrew terms with the Vulgate and Greenberg.
Greenberg explains the translation thusly,

"Great" guesses at mimsah—a hapax—connecting it with Aramaic msh "mea-
sure" [. . .] and inferring the meaning of krwb mmsh from its Hebrew analog
'is midddh (I Chron 11:23) "a large man," lit. "a man of measure". NJPS "with
outstretched shielding wings" is based on an extrapolated sense of the Aramaic
verb; cf. Hebrew hitmoded "stretched himself (I Kgs 17:21), lit. "measured him-
self." "Wings" is imported from the description of the cherubs on the desert
Ark and in Solomon's Temple: "The cherubs shall have their wings spread
out above, shielding (skkyrri) the cover with their wings (Exod 25:20)." "For the
cherubs had their wings spread out over the place of the Ark, so that the
cherubs shielded the Ark and its poles from above (I Kgs 8:7)." It is not clear
what shielding function this cherub had, but the image of the Ark cherubs
appears to have attracted this descriptive term. G omits the two words MT
has after "cherub," perhaps on account of their difficulty."
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(B) You16 are the great shielding cherub who overshadows, and I have
set you on the holy mountain of God. You were amid the fiery stones,
and you walked to and fro.

The LXX has presumed that the Hebrew be vocalized: "with the
cherub . . ."!/ and so follows (A) whereas the Latin Vulgate has fol-
lowed (B): "you are the cherub . . .'"8 The Syriac Peshitta seems to
have read the Hebrew word "V as both "with" and "you": "you
were with the cherub who was anointed19 and shields. . ."

Verse 16 is also susceptible to two different readings:20

(A) I have cast you out as a profane thing from the mountain of God,
and the shielding cherub removed you from amid the fiery stones.
(B) I have cast you out as a profane thing from the mountain of God,
and I have destroyed you, O shielding cherub, from amid the fiery
stones.

There are two distinct options as to how this cherub is to be under-
stood. One either identifies him with the figure who resides in Eden
or he is part of the larger heavenly entourage who attends him. It
all depends on how7 one takes the Hebrew word }t. Is it to be trans-
lated "you [are the cherub]" or "with [the cherub, I have set you]?"21

The Massoretic reading is the more difficult of the two readings, but
it has a good claim for antiquity. Jerome, writing in the early 5th
century, knew this tradition. Most likely he choose to read the Hebrew
3t as a very rare from of the term "you" ('at) through the assistance

16 See note 14.
17 LXX does not have a different reading. See the remarks of Barr in n.14.
18 Vulgate: Tu cherub extentus et protegens et posui te in monte sancto Dei in media lapidum

ignitorum ambulasti.
19 The Syriac has understood the term mimsah on the basis of the Hebrew msh

"to anoint".
w The Hebrew verb wa'abbedka is, most likely, a contracted form of the first per-

son imperfect. The morphology of the verb could be confused with third person
singular. It is exactly this type of confusion that led the LXX and Peshitta to make
the Cherub the subject of the verb rather than its object.

21 The Hebrew has described the cherub in v. 14 differently from the cherub in
v. 16. The cherub of v. 14 is "greatly shielding" whereas the cherub of v. 16 is
merely "shielding." Most commentators have not seen this to be significant. Only
Aphrahat (Demonstration V:9) makes something of the difference. He see the first
cherub as representing the Davidic lineage: they were both shelters (sohk) for the
people and anointed. The second cherub who merely overshadowed but was not
anointed was Nebuchadnezzar. The LXX, curiously, does not employ any attrib-
utes to describe either cherub.



140 GARY A. ANDERSON

of some Jewish source. Jerome translated v. 14 as, "you are the
cherub of extensive wingspan who overshadows" and v. 16 as "I
have destroyed you, O cherub who overshadows."22

The Iconography of Satan Before His Fall: Hortus Deliciarum

Jerome's understanding of this verse became the source of inspira-
tion for a magnificent illustration of Satan. In the 12th century man-
uscript Hortus Deliciarum, a rich treasurehouse of images on the entire
story of salvation from creation to the last judgment, we find a two-
paneled representation of Christ and Satan prior to the latter's fall.23

Both are portrayed as figures of considerable authority. In the upper
register Christ sits enthroned with his feet on a footstool with the
Bible opened on his lap and various angels in attendance to him on
the left and the right. The texts selected to describe the scene come
from the first day of creation ("fiat lux . . ."), the creation of light
being understood, as it often was in Patristic thought, as intimating
the creation of the angels. In the lower register Satan stands on a
small rounded mound, is dressed in garments that distinguish him from
his angelic retinue, and his enormous wings span the entire horizon-
tal frame of the register, enveloping the angels in his attendance.
He holds an orb in his left hand, the orb being a sign of his author-
ity over the created order and the left hand being a sinister portent
of the type of authority he will shortly wield. The two texts adja-
cent to Satan are very revealing. The text to his lower left is a ref-
erence to the precious gems with wrhich he is adorned (Ezek 28:13ff.),
whereas the scroll that is unrolled in front of him reads "you are
the cherub of great and extensive wingspan" (Ezek 28:14). Satan is
clearly a figure of some importance. His kingdom parallels that of
Christ who is portrayed in the image immediately above. This image
not only makes a very creative use of Ezekiel 28:14 but it is very
true to the way Patristic writers read this entire chapter. Satan is

22 V. 14: tu cherub extentus et protegens. V. 16: et perdidi te O cherub protegens.
23 Herrad, the abbess of Hohenbourg (Herrad of Hohenbourg: Hortis Deliciarum, Rosalie

Green et al. eds., [London: Univ. of London, 1979]) produced this lavish book in
the late 12th century. Its illustrations were matched by a voluminous set of texts,
culled from the Bible and the Fathers of the Church, that pertained to the illustra-
tions themselves or their general subject matter. It was, tragically, burned in a fire
in Strasbourg in 1870 and has been reconstructed, in part, from the many draw-
ings made based on the book.
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not only a good angel at his creation, but also an angel of the very
highest order. His authority is in some sense parallel to, though
exceeded by, that of Christ.

Ezek 28 and Biblical Apocrypha

Bearing these data in mind, we are now in a position to understand
an important detail that stands at the base of an important and long-
lived apocryphal tradition. In the Life of Adam and Eve (hereafter, Vita]
we have the locus classicus for the fall of Satan, at least as it affected
much of world of Late Antiquity.24 This story appears in numerous
related forms in texts that stretch across the geographical centers of
early Christianity and into the world of Islam. According to the Vita,
Adam is created on the sixth day from the dust of the earth, and,
as God breathes the breath of life into him, he becomes the image
of God.23 Once he is so animated, all the angels are gathered around
him, and an order is given that they should all bow in prostration
to this image. Nearly all the angels do so without hesitation, Satan,
however, is quite taken aback by this order. He protests that he was
born first, prior to Adam, and if anyone is to be venerated it should
be he. The angels urge him to put his misgivings aside and comply
with the divine command. He remains obdurate, and for his pride
he is evicted from heaven. No biblical text appears to be cited by
this tradition; the story seems to float independently of the Bible.26

Yet, when we turn to another apocryphal text that clearly is influence
by a tradition like that in the Vita, we see evidence of Biblical
influence. In a Coptic text, we read the following account of what

24 For the text of this document see the forthcoming synoptic edition edited by
G. Anderson and M. Stone.

2j The story can be found in the Latin, Armenian, and Georgian versions begin-
ning at 12:1.

26 The Latin version, and some of the other apocrypha, includes a citation of
Isaiah 14 as part of Satan's rebellion against God. "Michael said [after Satan's
refusal to worship Adam] 'Worship the image of God. If you do not worship, the
Lord God will grow angry with you.' I said, 'If he grows angry with me, I will
place my seat above the stars of heaven and I will be like the Most High.'" [Vita,
15:2-3] This is clearly a secondary tradition. It adds nothing to the development
of the plot; indeed its introduction of a motif of rebellion against God detracts from
the main point of emphasis in the story: Satan's envy of Adam. Also, the absence
of the Isaianic tradition—given its widespread popularity in the early Christian
world—in the other versions would be hard to explain if it were primary.
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happened to Satan after he refused to prostrate himself before the
figure of Adam:

When God had found in [Satan] this wickedness, He caused one of the
cherubim to drag him from the midst of the fiery stones (and) he cast him down
upon the earth.27

This text is clearly a paraphrase of Ezek 28:16 and picks up at least
three key features from it: 1) the role of the second cherub in evict-
ing Satan, 2) the fiery stones, and 3) the expulsion of Satan from
the heavenly abode of Eden to the earth (and not to Hades as one
might have expected). This third theme accords very well with the
account of Satan's fall recorded in the Vita. Adam and Eve do not
inhabit the earth until after they are cast out of the Garden. Prior
to this, they are in Eden, and Satan must devise a stratagem to
invade their premises.28 The mention of fiery stones is straight from
Ezek 28:16, but it is not utilized elsewhere in the Vita tale or its
congeners. The role of an angel or cherub instructed with the task
of evicting Satan is picked up by at least five additional versions of
the tradition. In nearly every version the wing of the cherub becomes
to weapon with which Satan is driven forth:29

1. And then the Lord God grew angry and said to Gabriel, "Touch
him with your wing and he shall be cast to the nether regions."30

2. Aussitot, le seigneur donna un ordre a un cherubin a face de lion;
celui-ci frappa Mastema d'un coup d'aile dans le cote, il le rendit impuissant,
brise, et le projeta sur law terre en grande honte.31

27 W.E. Crum, "Texts Attributed to Peter of Alexandria," JTS 4 (1903) 396-97.
This text was attributed to Peter of Alexandria, but the attribution is probably apo-
cryphal. The text contains a story of Satan's fall which the author deems heretical
[It is attributed to Sietes, whom Crum surmises was a son of Basilides]. Its simi-
larity to the Vita tradition is striking and was noted by Crum.

28 It is more than slightly curious that the tale of Eve's transgression begins with
Satan conversing with the snake. One of the arguments he makes to convince the
snake to help him is that they can evict Adam and Eve from the Garden just as
they were so expelled. It is highly unlikely that the snake or any animal ever inhab-
ited the Garden, but there is certainly a good a chance that Satan once did. The
only texts that preserve the story of that expulsion of Satan are the Latin, Armenian,
and Georgian.

29 Is this a reference to our cherub from Ezekiel who "overshadows"?
30 F. Nau, "Une didascalie de notre-seigneur Jesus Christ", Revue de I'orient chre-

tien, 12 (1907) p. 241. The text was written in Greek.
31 A. van Lantschoot, Une text palimpseste de Vat. copte 65," Le Museon, 60

(1947) 267.
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3. Mein Vater befahl einem Cherubin, der ihm einen seiner Fliigel abschlug.
Er warf ihn hinunter auf die Erde.32

4. And straightway, God was angry and he commanded a mighty
Cherubim (sic), who smote him and reduced him to helplessness.33

5. And straightway, my Father commanded a mighty Cherubin and he
smote him and cast him down from heaven upon the earth.34

Clearly the use of Ezek 28:16 was no accidental feature of the tra-
dition; it must go back to a very early formulation in order to account
for its wide geographical spread.

The role of the cherub in driving out Satan cannot be found in
the Vita. Instead we find only a mention of unnamed subordinates
who cast him out (16:1). Let us examine the three versions of the
Vita in which this tale can be found:31

Latin

16:1 Then the Lord
God grew angry with
me and sent me forth
with my angels from
our glory. On account
of you we were
expelled from our
dwelling into this world
and cast out upon the
earth.

Armenian

16:1 Thereupon,
God became angry
with me and
commanded to expel us

from our dwelling and to
cast me and my
angels, who were in
agreement with me, to
the earth; and you were
at the same time in
the Garden.

Georgian

16:1 Then God
became angry with us
and ordered us, them
and me, to be cast
down from our dwellings
to the earth. As for you,
he ordered you to
dwell in the Garden.

It is significant that Satan is cast to earth and not to Hades. This
is hardly what one would have expected for a fallen angel and must
be dependent on the imagery of Ezek 28:17. It is also worth not-
ing that what happens to Satan once he is expelled from Eden to
earth parallels in many respects what happened to Adam and Eve
when they underwent the same experience:

32 C.D.G. Muller, Das Buck der Einsetzung des Er&ngels Michael and Gabriel, (CSCO
225-26; Louvain, 1962) 14. This text was written in Coptic.

33 E.A. Budge, "Encomium of Theodosius," in Miscellaneous Coptic Text in the Dialect
of Upper Egypt, (London, 1915), 905.

34 E.A. Budge, "Discourse on Abbaton," by Timothy of Alexandria in Coptic
Martyrdoms in the Dialect of Upper Egypt (London, 1914) 484.

33 All references to the Vita are from a forthcoming revision of G.A. Anderson
and M.E. Stone, A Synopsis of the Books of Adam and Eve.
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Latin

16:2 Immediately we
were in grief, since we
had been despoiled of
so much glory, and
we grieved to see
you in such a great
happiness of delights.

16:3 By a trick I
cheated your wife and
caused you to be
expelled through her
from the delights of
your happiness, just as
I had been expelled
from my glory.

Armenian

16:2 When I realized
that because of you /
had gone forth from the
dwelling of light and was
in sorrows and pains,

16:3 then I prepared
a trap for you, so that
I [might] alienate you
from your happiness
just as I, too, had
been alienated because
of you.

Georgian

16:2 When I had
realized that I had
fallen by your power,
that I was in distress
and you were in rest,

16:3 then I aimed at
hunting you so that I
might alienate you
from the Garden of
delights, just as I had
been alienated because
of you.

In the Armenian version expulsion from Eden meant the loss of an
angelic body and the emergence of bodily pain. It is difficult to say
exactly what type of bodily pain Satan experienced, for the body he
possessed was surely different than that of Adam. But one is struck
by how similar his punishment is to that of Adam when he is evicted
from the Garden:

Latin

34:1 Immediately, the
Lord God grew angry
with us and said to me:

34:2 "Because you
have forsaken my
mandate and have not
kept my word which I
entrusted to you, /
will bring upon jour body
seventy afflictions. You
will be racked with pains

from the top of your head,
eyes, and ears, to the toe-
nails on your feet, and in
every single member.'"
This he counted as

Armenian

34(8): 1 I knew then,
when I ate the fruit,
that God was angry
with us.

34(8):2 God said,
"Because you
transgressed my
commandment, /
shall bring seventy
afflictions [upon] your
body, pain of the eyes
and ringing of the ears
and all the joints." It
will be reckoned for
me (?) among the
afflictions of sickness
which are preserved

Georgian

34(8): 1 When we
had eaten, God
became angry with us

34(8):2 and he told
us, "You have,
therefore, scorned
my commandment; I
too will scorn you."
And he sent 70 evils
upon us, to our eyes, and
to our ears and as far as
our feet, plagues and
portents laid up in (his)
treasuries. This God
did to me to cause
me to die a death.
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Armenian

in the treasuries, so
that God might send
them in the last times.

(cont.)
Latin Armenian Georgian

punishment fitting
in suffering [to the
seriousness of our
transgression]
concerning the trees
(of suffering for the
transgression of the
fruit of the tree?) The
Lord sent all these ills
upon me and all our
generations.

Bodily pain is the price one pays for the eviction from the heavenly
Eden. The parallels between the fall of Adam and Satan are certainly
a function of the parallels between Ezek 28:11 18 and Gen 2-3.

The very best evidence for the influence of Ezek 28 on the Vita
is the beginning of our narrative wherein Satan says:

Latin

12:1 Groaning, the
Devil said: "O Adam,
all my enmity, jeal-
ousy, and resentment
is towards you, since
on account of you I
was expelled and
alienated from my
glory, which I had in
heaven in the midst
of the angels. On
account of you I was
cast out upon the
earth."

Armenian

12:1 Satan also wept
loudly and said to
Adam. "All my arro-
gance and sorrow
came to pass because
of you; for, because of
you I went forth from
my dwelling; and
because of you I was
alienated from the
throne of the cherubim
who, having spread out a
shelter, used to enclose me;
because of you my feet
have trodden the earth."

Georgian

12:1 The Devil
began to cry with
forced tears and the
Devil told Adam, "O
Adam, all the greed
and the anger and all
the grief of my heart
are directed against
you because (it was)
through you that I fell
from my dwellings; (it
was) by you that I
was alienated from
my own throne. My
wings were more numerous
than those of the cheru-
bim, and I concealed
myself under them.
Because of you, now
my feet walk on the earth,
which I would never
have believed."
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The mention of the cherubim recalls the role of the cherubim in
Ezek 28:14 prior to Satan's fall. The Armenian presumes a version
of Ezek 28:14 in which the cherubim are thought to be with Satan;
their wings overshadow him. This is in keeping with how the Septuagint
treated this verse: "with the cherub36 I set you." Having fallen from
grace, Satan no longer treads on fiery stones (28:14b) but now must
walk upon the earth (28:16b™17). The Georgian, on the other hand,
identifies Satan as that very cherub. This is evident form the fact
that Satan's wing span is highlighted: "My wings were more numer-
ous than those of the cherubim." This can be profitably compared
with the text of Ezek 28:14, "You are the great shielding cherub,"
or perhaps better, "You are the cherub of extensive wing span."
Under his wings he (and presumably others) can seek shelter. The
Georgian version is not far removed from the iconographic repre-
sentation found in the Hortus Deliciarum. The identification of Satan
with the cherub in the Georgian is intriguing for it duplicates the
picture one gets from the Massoretic text and Jerome. But it is hard
to imagine that the tradition circulated in this form originally; the
parallel must be a coincidence. The Armenian version would seem
to be the more authentic. But, however one reads it, there is no
question that either tradition is superior to the Latin. Its reading, as
so often in this version, has ignored the exegetical details in ques-
tion and provided a far more generic portrait of Satan's heavenly
dwelling.

It seems quite clear that the Vita has drawn on an exegetical tra-
dition grounded in Ezek 28. Satan was described as a primordial
denizen of Eden who was appareled in great glory, sinned, and was
evicted from the Garden and cast to the earth. In numerous forms
of this tradition, Satan was driven from his home amid the fiery
stones by a cherub (Ezek 28:16). The Vita does not include a cherub
who expels Satan. The only reference to such a cherub is found in
a description of Satan's prelapsarian glory (Ezek 28:14). It is very
likely that the original form of this tradition would have had an
interest in both references about a cherub. If this is the case then
the ultimate source of our tale is to be found in a version not evi-

36 The oldest form of the LXX lacks the adjectives which define the cherub: "a
great shielding cherub." But many forms of the LXX circulated in antiquity, some
of which contained a fuller text that looked more like MT. For evidence of this,
see the commentary of Theodoret on Ezek 28. His LXX reflects a text very sim-
ilar to that of MT.
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denced by any of the extant forms of the tradition. This would indi-
cate that the story of Satan's fall was not original to the composi-
tion of the Vita but was incorporated into the tale from another
source. It is also striking that the use of Ezek 28 as a charter story
for the fall of Satan is a peculiarly Christian tradition. No Rabbinic
text treats Ezek 28 in this way. It is possible that some pre- or extra-
Rabbinic tradition did know Ezek 28 as a story of Satan's fall that
later became standard in Christian sources. But there is no evidence
that this was the case. The Christian evidence, on the other hand,
is voluminous.
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THE LEGEND OF THE CHEIROGRAPH OF ADAM

Michael E. Stone

Sources

The legend of the Cheirograph of Adam occurs in a great variety
of sources, chiefly Greek and Oriental. The most prominent sources
in Oriental languages are in Armenian and to a lesser extent in Old
Church Slavonic. The oldest elements of the legend of the Cheirograph
surface by the late first millennium G.E. and the story was still alive
in the early part of the present century in popular literature at least,
in Greek, Bulgarian and Romanian.1 The sources that transmit the
legend include narratives, poetry and artistic representations as well
as popular songs and tales. The legend of the Cheirograph of Adam
is an apocryphal tale existing not just outside the biblical corpus,
but also beyond the "mainstream" apocryphal literature. Thus, it
does not occur in the "Primary" Adam books nor in rich reposito-
ries of Adamic traditions like The Cave of Treasures."1 Yet it seems
to be widespread and popular. It occurs in the Slavonic Life of
Adam and Eve, which scholars have, in the past, frequently attributed
to Bogomil influence. This is surely not the case as its spread in

' The information in Greek sources is assembled below. The Bulgarian material
was published by J. Ivanov, Livres et Legendes Bogomiks (Aux Sources du Catharisme)
(Paris: Maisonneuve et Larose, 1976) 311-313. On it, see also E. Turdeanu, Apocryphes
slaves et mumains de I'Ancien Testament (SVTP, 5; Leiden: Brill, 1981) 116. The Romanian,
and particularly the Moldavian, witnesses to this story are described by Turdeanu,
Apocryphes slaves, 117. Popular songs reflecting the legend are discussed at ibid.,
127-141. See further below.

'2 The most recent survey of the Adam books is by M.E. Stone, A History of the
Literature of Adam and Eve (Early Judaism and Its Literature, 3; Atlanta: Scholars
Press, 1992). See also M. de Jonge and J. Tromp, The Life of Adam and Eve and
Related Literature (Guides to the Apocrypha and Pseudepigrapha; Sheffield: Sheffield
Academic Press, 1997). M.E. Stone and G.A. Anderson published synoptic texts of
the "Primary" Adam books in A Synopsis of the Books of Adam and Eve (Early Judaism
and its Literature, 5; Atlanta: Scholars Press, 1994). A revised and expanded edi-
tion of this synopsis appeared in 1999. The "Primary Adam Books" are the Apocalypse
of Moses (Greek) and the parallel Latin, Armenian, Georgian, Slavonic and frag-
mentary Coptic works. Bibliography on the Cave of Treasures is given in Stone, A
History of the Literature of Adam and Eve, 90-95.
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oriental Christian traditions outside the Slavonic makes evident.3

It is striking that the legend, which we presently know to exist in
Greek, Slavonic, Armenian, Bulgarian and Romanian sources, occurs
mostly in narrative apocryphal texts. There is much discussion of a
"cheirograph of Adam" in patristic exegetical literature, but all the
patristic references we have seen so far in the course of our research
deal with a different, distinct tradition, context and concept, as we
shall explain directly.

The Story

The story tells how Satan tempted and deceived Adam and Eve a
second time. After they left the Garden, they encountered a difficulty.
In most forms of the story, the difficulty was darkness: they lost the
Paradisical light.4 Outside the Garden, the sun set and when it grew
dark, they became afraid. Satan came and promised them that, if
they signed a contract (^eipoypoc^ov) with him, he would bring the
light.5 The contract that Adam and Eve signed states, with varia-
tions, that "until the unbegotten is born and the undying dies, we
and our children will be subject to you". Adam and Eve having
agreed to this, Satan brought a flat rock and recorded the contract
on it. Adam put his hand on the rock to sign the contract and Satan
placed it in the river Jordan. In the Slavonic Life of Adam and Eve
the difficulty is that they are plowing and Satan stood before the
oxen and would not permit them to continue until Adam and Eve

3 The most frequently consulted edition and translation of the Slavonic text were
prepared by V. Jagic, "Slavische Beitrage zu den biblischen Apocryphen, I, Die
altkirchenslavischen Texte des Adambuches," Denkschr. kais. Akademie der Wissenschaften,
philos.-hist. Classe 42 (Vienna: 1893) 1-104. The Bogomil origin of the cheirograph
story was proposed by him (pp. 42-43) and supported by Ivanov, Livres el Legendes
Bogomiles, 208-210. This is discussed in Stone, History of the Literature of Adam and
Eve, 34-35 and further references there. Turdeanu, Apocryphes slaves, 116 considers
the Slavonic legend to be secondary to the form of the legend found in the ori-
ental Christian sources. In fact, there are a number of versions of the story in
Slavonic which are currently being assembled, translated and documented by
A. Kulik of Jerusalem.

4 Two problems are frequently mentioned as immediately besetting Adam and
Eve on their expulsion. One is food and the other is darkness. In the various forms
of the legend of the Cheirograph of Adam, Satan intervenes in the course of their
attempts to solve these problems.

0 There are different forms of this theme. Thus, e.g., Megas' text says, "in diesem
Garten war es Tag und Nacht, drauBen war es immer Nacht": G. Megas, "Das
Xevpoypoccpov Adams. Bin Beitrag zu Col 2:13-15," Q1W 27 (1928) 308.
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acknowledge the dominion of the "lord of this world."6 In this ver-
sion, then, the problem may be said to be food.7

In most forms of the story there is an element of deception in the
cheirograph itself. Satan tricks Adam and Eve into signing but actu-
ally he is deceived himself and succeeds in subjecting them only for
a time. Adam and Eve quickly discover that Satan deceived them.
They mourn and weep and God sends an angel to reveal to them
that in fact Satan was deceived. In most forms of the story Satan,
thinking he is deceiving Adam by setting impossible conditions, actu-
ally establishes those conditions that Christ will fulfill in his incar-
nation and baptism. Those events will mark the end of the contract.8

In the Slavonic Life of Adam and Eve, moreover, Adam deliberately
words his undertaking so that Satan thinks he is being granted eter-
nal dominion while Adam knows very well he is not.

Satan placed the cheirograph in the Jordan river which brings to
mind the final stage of the drama. Christ will be baptized in the
Jordan, and the cheirograph will become visible then. At the time
of the Baptism, the waters of the Jordan turned back and revealed
the stone cheirograph, sometimes guarded by demonic serpents or
dragons.9 Christ smashed the cheirograph and trampled the dragons
that guarded it (Ps 73:14).10

6 Slavonic Life of Adam and Eve, §§33-34. The form of the story to be found in
the Slavonic Life of Adam and Eve is taken up in Romanian poems "On the Plaint
of Adam": see Turdeanu, Apocryphes slaves, 128-141. The Romanian text seems to
date from the eighteenth century.

' This is comparable to the problem of food which besets them on their expul-
sion in the primary Adam books. Agriculture is the first scene represented after the
Expulsion in the cycle of the Old Testament in the Cathedral of Monreale. Adam
is shown tilling the ground while Eve looks on. See right-hand side of the nave,
upper level (twelfth century). There are other artistic representations of this. Note
also the later Romanian scene signaled in note 48 below.

8 In some forms of the story, moreover, in making the contract Satan does not
just ask for subjection, but also pronounces his "Gospel". The theme of the decep-
tion is partly analyzed by Turdeanu, Apocryphes slaves, 119.

9 The placing of the stone in the river Jordan is surely related to Jos 4:9-10.
Jos 3:16 and 4:7 say that the waters of the Jordan stopped flowing when the priests
carrying the Ark entered the water. In Ps 114:3 the crossings of the Red Sea and
of the Jordan are drawn together as one salvific event. The crossing of the Jordan
formed the pattern followed by Vita Adam 8:3 (Latin, Armenian and Georgian ver-
sions). In that pericope we find both a stone and the stopping of the waters. In
our text, Christ, filled with the Holy Spirit stops the waters just as the priests car-
rying the Ark did in Joshua. The typology is clear. The crossing of the Jordan
becomes a central image for Christian baptism as well.

10 The numerous serpents' or dragons' heads may be derived from the plurals
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The Term %eip6ypa(pov and Colossians 2:14

This legend contains numerous intriguing elements such as the nature
of the obstacle or difficulty; the terms of the contract; the dual decep-
tion; the point at which Christ will break or tear up the %eipoypa-
(pov; and how the contract functioned in the economy of salvation;
as well as the working out of the typology of Adam and Christ,
deception and redemption, exodus, Jordan and baptism. Here, how-
ever, we shall concentrate on the term %eip6ypa(pov itself.

According to LSJ xeipoypacpov means "manuscript note" (insc 2BC;
Polybius and LXX Tobit 5:3); "note of hand" (papyrus 2BC; Plutarch).11

In the texts we will discuss it means "contract" or "signed agree-

DTTl Wl and jm1? '2JK1 in Ps 73:13-14. In scenes of the Baptism, Christ is often
depicted trampling a dragon. R. Stichel has kindly drawn my attention to an illus-
tration of Ps. 143 in a Russian painting of the year 1584 (Moscow, Historical
Museum, Uvarov cod. 2° 592, a. 1548). In this composition we find both the
Baptism and the Descensus ad Infernos. In the water of the Baptism under Christ's
feet are dragons and Christ on the Cross is also piercing dragons with a lance. See
R. Stichel, Die Geburt Christi in der mssischen Ikonenmalerei (Stuttgart: Steiner Verlag,
1990) 115 and plate 69. This idea is expressed in an eighth century hymn by
Cosmas of Maiunsk see p. 18. Nira Stone has observed that in a painting of the
Baptism in the exo-narthex of the church of Gracanica, Yugoslavia, Christ is shown
standing in the Jordan on the doors of Hades. These may have been deliberately
transferred from the scene of the Descensus ad Infernos. Alternatively, they may
have been introduced here by iconographical error, in place of the stone. The fresco
is mentioned by J. Lafontaine-Dosogne, "La tradition byzantine des bapisteres et
de leur decor, et les fonts de Saint-Barthelemy a Liege," Cahiers archeologiques 36
(1988) 53-56 and note 63. It is dated to around 1530. Lafontaine-Dosogne refers
to Sr. Petkovic, "Le peinture de 1'exonarthex de Gracanica," L'art byiantin au debut
du xive siecle (Symposium Gracinica 1973; Belgrade, 1987) 212 and fig. 6 [non vidi] and
G. Millet, Recherch.es sur riconographie de UEvangile aux XIV, XV et XVP siecles (Paris:
1916) 198 and fig. 172. Dr. Nira Stone is preparing a detailed study of this feature.
This theme is explicit in a number of versions of the legend, see Adam, Eve and the
Incarnation §49. It is quite old, as was remarked by Porfir'iev (apud Turdeanu, Apocryphes
slaves, 120) and certainly older than the eighth century date implied by its utiliza-
tion by Cosmas of Maimunsk in a hymn for the Baptism (6 January), Ode 11,
Troparion 1 found in W. Christ et M. Paranikas, Anthologia Graeca Carminum Christianorum
(Leipzig: Teubner, 1871) 169. This refers to Christ's crushing the dragons' heads
in the streams of the Jordan. An intriguing, but later, formulation of this is to be
found in the poem "On the Creation of the World," by Yovhannes T'lkuranc'i.
Stanza 35, relating the creation of the fifth day, refers to the marine dragon [visap]
Leviathan, a type of Satan, who is killed on the day of the Coming. This text is
published and annotated below.

11 H.G. Liddell and R. Scott, A Greek-English Lexicon, rev. H.S. Jones (Oxford:
1961) s.v. Note also in LSJ: 1. the verb xeipoypoccpeco "report in writing" (papyrus
2BC); "give guarantee or note of hand" (2BC); "make attested declaration" (3BC);
2. the cognate noun xeipoypcupm "report in writing", "written testimony". Not much
can be added to this from other dictionaries. The issues are well summarized in
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ment." In Col. 2:14 it means "note of hand, bill of indebtedness."12

Colossians 2:14 is the only occasion on which the word xeipoypoc-
cpov occurs in the New Testament. The verse is rather difficult to
exegete, but in it xeipoypcxcpov means either "bond" or "bill of indebt-
edness" but not "contract".13 The text does not mention Satan or
Adam and seems to say that at the Crucifixion, Christ erased the
bill of indebtedness that humans had incurred by sinning and nailed
it to the Cross.14

In the numerous patristic sources we have examined, the occurrence

G. Kittel and G. Friedrich (eds.), Theological Dictionary of the New Testament, tr. G.W.
Bromiley (1974) s.v. xeipoypacpov.

12 Thus, Irenaeus, haer. 5.17.3 says, referring to Col. 2:14: quemadmodum per
lignum debitores facti sumus Deo, per lignum accipiamus nostri debiti remissionem.
The same sort of language is to be found in Origen, e.g., comm. In Gen 13: "For
each of is un these things which he commits is made a debtor and writes the doc-
uments of his sins" (tcai 6(petA,etr|<; eaxi e'xcov «xetp6Ypa<pov»), and in Ephrem, e.g.,
carm. Nisb. 48.9 (CSCO, 240) who speaks of the decree of death (r£nA-.i) which
is a great bill of indebtedness and sin (A^» <«^ •=** -aA»A) Or a r<J-:»Jti'9 "pledge";
and he also uses other terms elsewhere. It is striking how similar the views of these
three writers are, and particularly of the latter two. The early western medieval
lexicography of the word is reviewed by B. Bischoff, "Zur Friihgeschichte des mit-
telalterlichen Chirographum," Mittelalterliche Studien (Stuttgart: Huersmann, 1966)
3.118-121. He deals chiefly with Latin sources.

13 See the summary of the main exegetical options in TDNT, s.v. ^etpoypacpov.
14 The legend of the Cheirograph of Adam and the exegesis of Col. 2:14 are

combined in the Russian story referred to by Tichonravov and Turdeanu (see below)
but not in the patristic exegesis of Col. 2:14.

It is interesting to contrast this with the exegesis of John Chrysostom, Baptismal
Homily III (A. Wegner [ed.], Jean Chrysostome, Huit Catecheses Baptismales Inedites
(Sources Chretiennes, 50; Paris: Editions du Cerf, 1970) 163-165:

Kod fk>a 6 Flautax; Xeyoov "To %eip6Ypcc<pov TCOV a^apxtcbv f||acov o fjv imevavtiov
fijiiv, Kai at>TO f|pKev oato tot) (leaou, 7ipooT|?ia)aac; auto xqj ata\)pcp." OUK eiitev
d;taXe{v|/a<; auto, OTJK eiitev xotpd^aq aXka. npooriXcoaac; auto ta> aiavpco, tva |a,r|5e
ixvoq a\)Tot> |i£{vr|. Aid TOUTO OTJK dirr|?ieivj/ev d?Jid 8ieppr|^ev ot yap fi^ov TO^
oiaDpoi) 8teppr|^av a\)TO Kai Sie^Getpav tva axpticrcov yevriTat TOII XOITIOIJ.

St. Paul cries out and says: The decree of our sins which was against us, He has taken
it completely away, nailing it to the cross. He did not say "erasing the decree," nor
did he say "blotting it out," but nailing it to the cross, so that no trace of it might
remain. This is why He did not erase it, but tore it to pieces. The nails of
the cross tore up the decree and destroyed it utterly, so that it would not hold
good for the future. (Translation by Paul W. Harkins. St. John Chrysostom:
Baptismal Instructions [Ancient Christian Writers, 31; Westminster MD & London:
Newman & Longmans, Green & Co., 1963] 63).

It is intriguing here, in addition, to observe that instead of exegeting the expression
i^a'keiyac, "canceled" or "erased" of Col. 2:14, Chrysostom omits it from his para-
phrase, and instead introduces Sveppri^ev "tore" or "broke to pieces". This verb or
its synonyms are typical of the cheirograph legend, referring to the stone. Compare
also here below where other formulations of Chrysostom which resemble the
legend are discussed. Conceptually, of course, the legend is not referred to here.
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of the term %eipoypa(pov does not engender the linking of these two
distinct meanings of the word. The question of the meaning of "nail-
ing" of the document to the Cross remains open. In the first place,
of course, it reflects the nailing of Christ himself to the Cross. We
have been unable to discover whether, in addition, some actual prac-
tice of the Greco-Roman world is here reflected. Such might have
been the public exhibition of paid or annulled bills of indebtedness.
In the Insular Latin text entitled "On the Apostle's Discourse," we
read the following:

Because it was customary among the ancients for every contract which
was canceled to be raised up high on a shaft in the middle of the
city, before the entire people, so that each might know that it had
been canceled; afterwards it was erased by water and burned by fire.'3

Irenaeus, Haer., 7.17.3 contains an early example of the meaning
of xeipoypoccpov as "bond, bill of indebtedness":

Just as we became debtors of God through a tree (lignum), so through
wood (lignum) we receive the remission of our debt.

Notably, here not Satan but God holds the bill of indebtedness.16

Many Latin, Greek and oriental Christian patristic sources from
the time of Irenaeus on contain this interpretation. Occasionally the
idea is found that Adam incurred the indebtedness by disobeying
the commandment; Israel by disobeying their undertaking at Sinai;
and sometimes Christians by sinning after their baptism. This is
explicit in the unpublished Armenian elenchic text entitled The
Cheirograph of Adam. This text is one of the very rare narrative texts
which present the same understanding of the %eipoypcc(pov as the
patristic writers. The text was published two copies, one in Erevan,
Matenadaran 10200 (1624, 1634 and 1666 C.E.), pp. 380-381 and
the other in Jerusalem, Armenian Patriarchate, 840 (fol. 640r.). Now
the text is known from the writings of Vanakan vardapet (1181—1251),

13 The Latin text was edited by A. Breen, "Anonymous, Liber Commenei. The
Liturgical Materials in Ms Oxford, Bodleian Library, Auct. F.4/32," Archivfur Liturgie-
Wissenschaft 34 (1992) 124-125 and the translation cited here was prepared by Steven
C. Smith of the University of Virginia.

16 The citation of Irenaeus is given in Latin in note 12 above. Is the shift in the
Patristic understanding to Satan being the creditor instead of God connected in
some way with the legend of the Cheirograph? This is possible, but it is nowhere
close to the surface of the texts we have examined.
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it is considerably older than had been thought.17 We give the trans-
lation of Matenadaran 10200.

2.1 Question: And which is Adam's cheirograph?
2.2 Answer: Adam agreed to that which God said, "Do not eat."
If he eats he dies!
2.3 That having been written down, Satan held (it) and said to God,
2.4 "You said. . ,18 and Adam agreed to it and did not observe
(your commandment). And what is my sin?"
2.5 He, upon the cross, by extending his hand(s), rent (it),
2.6 saying to Satan, "I did not sin. Why did you cause (me) to be
crucified? Behold, you are the cause!"
2.7 The cheirograph of the Jews is that they said, "To everything
God says, we hearken and we do it."
2.8 Just as we, by means of the baptismal font, say, "We renounce
Satan."
2.9 There are three cheirographs. Two the Lord rent on the cross,
that of Adam and that of the Jews.
2.10 And confession rends ours, and penitence, through the mercy
of the blood of Christ.19

This text is remarkably like Homily 6 of John Chrysostom on
Golossians 2. There, also after touching on Christ's blamelessness in
spite of his crucifixion, the text continues:

Homily 6 on Colossians 2. (PG 62:340) Iloiov xevpoypacpov; "H TOUTO
cpriCTiv, o e^eyov npbq TOV McoiJaea, OTI Hdvca oaa etrcev 6 0eo<; 7tovr|oou£v,
ml aKov>a6|a£0a • f\ et iir\ TOUTO, OTI 6(petA,o|j,£v Ta> 0eco i>na.Kor\v • fj ei \ir\ TOUTO,
on KccTevxev 6 5m(k>Xo<; TO %eipoypacpov o e7iovr|a£ npoq TOV 'ASajj, 6 Qeoq,

THt av f||jipa 9dyr|c; drco TOX> £,\)^o\), ctTioGavfj.

Which cheirograph? Does it speak of that one which they (i.e., the
people) said to Moses, "Everything which God said we shall do and
we shall obey" (Exod. 24:3)? Or, if it is not that one, it is that we
owe God obedience? Or, if it is not that one, it is the cheirograph
which the Devil was holding, which God made with Adam, saying.
"On the day when you eat of the tree you shall die"?

'' Dr. R. Ervine informs me that a copy of it is also to be found in the Book of
Questions of Vanakan Vardapet which is unpublished. Vanakan Vardapet lived
between 1181 and 1251, and the occurrence of this text in his writings carries the
date of this tradition in Armenian back by some centuries.

18 Something like "Do not eat!" has been lost here.
19 This text is published by Stone, Armenian Apocrypha,: Relating to Adam and Eve

(Studia in Pseudepigrapha Veteris Testamenti, 14; Leiden: Brill, 1966) 144-146.
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Both these texts know the three %eip6ypoc(pa, of Adam, of the Jews
and of the Christians. Moreover, the same verses are cited to exem-
plify the %eip6ypcx(pa of Adam and the Jews. These verses are com-
mandments, and neither statements of guilt or contracts. Yet, the
implication is that the transgression of the commandments produces
guilt which in turn creates a bill of indebtedness.

The homily of Chrysostom is to be found in the old Armenian
translation of his works.20 In it, intriguingly, the word ^eipoypacpov
is not translated by the Armenian caique ^kn.ujif.fip, but by a quite
different word, q.muiu//ib/if which means "decree," particularly
"condemnation". It is a compositum of dat "law" and knik' "seal". This
means that the ideas of Cheirograph of Adam may well go back to
Chrysostom, but the formulation of those ideas in the Armenian doc-
ument published above is not drawn directly from the Armenian
version of Chrysostom, but comes from another source.

The Cheirograph - In the stones

The most widely known of the stories is that found in the Slavonic
Life of Adam and Eve §§33—34. We shall not present it here in full,
however, preferring to set out some forms of the story found in
unpublished manuscripts and less accessible sources.21

In the Armenian text Expulsion of Adam from the Garden § 17-19 we
read:

17. Then Satan brought a stone and set it before Adam, and he said
to Adam, "Put <your> hand upon the stone and say thus: 'Let all
my offspring be your servants.' 18. And if you do not say so, I will
bring deep darkness upon you."
19. Then Adam put his hand upon the stone and said, "Until the
unbegotten is born and the immortal dies, we and all our offspring
will be your servants."

20 Yovhannou Oskeberani (John Chrysostom),
(Commentary on the Epistles of Paul] Venice: Monastery of S. Lazaro, 1862), vol. 1,
589. The newly-discovered fragments of Chrysostom in Armenian throw no light
on this, see: H. K'yoseyan, "Newly-Discovered Fragments of John Chrysostom's
Commentary on the Pauline Epistles," Banber Matenadarani 16 (1994) 159~196 (in
Armenian). It may be remarked that the Homilies on Colossians were written after
397, while the Baptismal Homilies were probably composed between 388 and 390.

21 A detailed study of the Slavonic Life of Adam and Eve's, form of the legend will
appear in the writer's forthcoming book on the legend of the Cheirograph.
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20. And Satan took the stone, and he brought it and buried it in the
river Jordan. 21. This was Adam's promissory note in Satan's hand.22

In this extract, which follows the search for light and fear of dark-
ness, we find a fairly straightforward presentation of the legend.23

The word translated by Lipscomb "promissory note" is <f £/*///5^/»
that is xeipoypoopov, and we would prefer to translate it "contract."
A second, literal meaning of %eip6ypa(pov, "the imprint of a hand",
is also present in this text. Adam put his hand on the rock, and
presumably left a hand-print there. The basic elements of the myth
are all found, except for the Baptism, the absence of which is due
to the limited chronological range of the text.

Another, little known document entitled Adam, Eve and the Incarna-
tion §§33—36, presents both parts of the legend, the creation and
the eventual destruction of the xeipoypoupov.24 We shall not present
the whole of this text, but direct your attention to the following
parts of it:

Matenadaran 5913 Matenadaran 5571 Paris Arm 306

34. And Satan set a 34. But Satan, having 34. But Satan set a
flat stone before him brought a flat stone, flat stone also before
and said, "Put your put it before them them, and said, "If

22 The document was published most recently in W.L. Lipscomb, The Armenian
Apocryphal Adam Literature (University of Pennsylvania Armenian Texts and Studies,
8; Atlanta: Scholars, 1990). There are two recensions of this work and the extract
we have given is cited from Recension 1, text on pp. 131-132 and translation on
pp. 138-139. See also the introductory information in Stone, History of the Literature
of Adam and Eve, 102-104. Further manuscript copies have been discovered since
the publication of that work. Older editions and translations are: S. Yovsep'ianc',
ttLlfujhnlj f'f/if ^/>h liuimliutpuiliujg (Umanonical Books of the Old Testament, Venice:
Mechitarist Press. 1898) 312-314; J. Issaverdens, The Uncanonical Writings of the O.T.

found in the Armenian Mss. of the Library of St. Lazarus (Venice: Mechitarist Press, 1901)
47-51; E. Preuschen, "Die apokryphen gnostischen Adamschriften, aus dem Ar-
menischen iibersetzt und untersucht," Festgruss B. Stade (Giessen: Ricker, 1900) and
separatim, 31-33.

23 A similar form of the legend occurs in a Russian variant of the Slavonic Life
of Adam and Eve, published by Pypin, Lonija I otreennyja knigi russkoj stariny. 2 (apud
Turdeanu, Apocryphes slaves, 116). Turdeanu's remark that the Armenian Expulsion is
"une version armenienne du meme apocryphe" is not correct (116). It is an Armenian
version of the same story, not of the same apocryphon.

24 This extensive text is published fully in the writer's book, Armenian Apocrypha:
Relating to Adam and Eve. We give excerpts from three recensions, contained in three
different manuscripts: Erevan, Matenadaran 5913 (seventeenth century); Erevan,
Matenadaran 5571 (1657-1659) and Paris, Bibliotheque Nationale arm 303 (seven-
teenth century).
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(cont.)

hand upon (it) and
say, 'Until the unbe-
gotten is born and the
undying dies, my seed
will be your servants'.
If you do not say
thus, I (will) bring
darkness upon you
again."

35. And Adam said,
"Until the unbegotten
is born and the undy-
ing dies, all my seed
will be your servants."

And the place of the
{hjands and the
fingers remained upon
the flat stone. That
became Adam's
cheirograph at Satan's
hand, and having
taken (it), he set it in
the Jordan river.

49. Again he came to
the Jordan; at the
hands of the Baptist
he was baptized. The
river turned back. He
destroyed the cheiro-
graph of Adam, the
flat stone; light
descended from
heaven. In the form
of a dove the Holy
Spirit appeared from
the heaven, with a
voice He cried, 'This
is my beloved Son.'

Matenadaran 5571

and said, "You say
thus, 'Until the unbe-
gotten is born and the
undying dies, all our
seed will be your serv-
ants.' If you do not
say thus, you (will)
remain again <in>
darkness."

35. But they put their
hand upon the stone
<and said>, "Until
the unbegotten is born
and the undying dies,
all our seed will be
your servants."
36. This became
Adam's cheirograph at
Satan's hand, and the
mark of (his) fingers
remained upon the
stone. But Satan took
that stone, and having
brought (it), buried it
in the Jordan river . . .

49. He entered, at the
age of thirty years,
into the Jordan. The
river turned back,
light descended from
heaven. As in the
form of a dove the
spirit descended upon
him. A voice from the
heavens testified,
"This is my beloved
Son." And the cheiro-
graph of Adam he
invalidated, he
destroyed. And he
crushed the head of
the Dragon,

Paris Arm 306

you do not put your
hand upon this stone
and say, 'Until the
unbegotten is born,
until the undying dies,
all my offspring will
be yours.' If you do
not say (that), <I shall
bring> darkness upon
you."
35. But Adam put his
hand upon the flat
rock and said, "Until
the unbegotten is
born, the undying
die<s>, my seed will
be your servants."
And the { } imprint
of his hands remained
upon the rock. 36.
That became Adam's
cheir<og>raph at
Satan's hand and he
took (and) buried it in
the Jordan river.

49. And thence he
came. At thirty years
of age, he came to
the river Jordan and
entered the river. The
water turned back-
wards. The cheiro-
graph, the flat stone,
was uncovered, and
the Dragon serpent
appeared. And our
Lord Christ, with his
foot having trampled
the Dragon, and he
trampled the cheiro-
graph, the flat rock,
and destroyed (it).
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In both these Armenian texts the cheirograph is clearly a contrac-
tual agreement between Adam and Satan. Moreover, there is a sec-
ond meaning of the word %eip6ypoc9ov at play, an explanation of it
taken literally, "the writing of a hand"; therefore the hand-print of
Adam is found on the rock. In both texts Satan places the flat stone
in the Jordan and in the second of them, like in Tichonravov's
Russian text discussed next, Christ will break the stone at the time
of the baptism. Clearly these texts know the same tradition and the
same legend.23

A summary of a Russian story, related by Tichonravov and referred
by Turdeanu,26 follows:

Cain was born with twelve serpents' heads on his forehead and breast.
These heads tortured Eve when she was nursing him, and the cheiro-
graph was given by Adam to the Devil to get rid of the heads. The
condition was, "The living are God's and the dead are Satan's." Adam
dipped his hands in goat's blood. Satan brought a white rock and the
impression of the hands was set in the rock. Then the Devil removed
the heads. He put them on the rock and put it in the Jordan. He
commanded the serpents to guard it. Christ in the Baptism trampled
the serpents; the devil took the Cheirograph to Hell. Christ in his
descent into Hades erased the cheirograph, bound the Devil, and freed
the souls from Hades.27

This is the only document we shall examine which has two stages
of annulment of the xeiP°YPa(Povj the first at the Baptism and the
second at the Crucifixion and Descensus ad Infernos. The intro-
duction of the latter incident here is the secondary combination of
two distinct traditions. It resembles the Russian painting of the year
1548 referred to in note 10 above in which Baptism and Crucifixion
are shown side by side as two parts of Christ's fight against Satan

2 ) Another Armenian narrative version occurs in Adam Story 1 from Erevan,
Matenadaran 9100 (1686), fols. 32v-35. In this text the story is much abbreviated.
See Stone, Armenian Apocrypha: Relating to Adam and Eve. A further reference is in
Armenian Adam Fragment 2. This is published by Stone, Armenian Apocrypha: Relating
to Patriarchs and Prophets (Jerusalem: Academy of Sciences, 1981) 2~11. It says, "He
was terrified on account of the bitter Hell to whom he had given his contract."

26 N.S. Tichonravov, Monuments of Russian Apocryphal Literature (St.-Peterburg: 1863)
16-17 (in Russian); Emile Turdeanu, Apocryphes slaves et roumains de I'Ancien Testament
(Studia in Veteris Testament! Pseudepigrapha, 5; Leiden: Brill, 1981) 115.

2/ See also additional information in A. Pypin, "Lozhnyje i otrechennyje knigi russkoj
stariny (False and Rejected Books of Russian Antiquity)" Pamjatniki starinnoj russkoj lit-
eratury, 3. ed. Graf Kuseljev-Bezborodko (St. Petersburg: 1862) vol. 3, 1-3. The
same material is reproduced by Jagic^ Beitrage, 9—11.
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and dragons. Yet no representation of the cheirograph is to be found
in this painting. In the Russian text, the word %eipoypa(pov, which
is calqued into Russian as is also done in the Armenian texts cited,
is given a simple aetiological explanation. The agreement is called
a xeipoypcupov because of the "writing of hands", i.e., the hand-prints,
left on the rock by Adam's bloody hands. In the final analysis,
then, this text by combining Christ's Baptism and Crucifixion, draws
the two meanings of xeipoypoupov together. It combines the meaning
"contract" of the legend with the meaning "bill of indebtedness" of
Col. 2:14.

The Poem on Genesis and Exodus by Georgios Chumnos

An earlier Greek form of the story, much resembling the above-
mentioned Armenian tales, is to be found in the Poem on Genesis and
Exodus by the Cretan poet Georgios Chumnos (ca. 1500). An English
translation of the poem was published by F.H. Marshall, from which
we quote the following extract.28 Chumnos' sources for some of this
material remain unclear but elements of it are also reflected in var-
ious Greek liturgical compositions.29 Saul Lieberman deals with the
story as it is found in the poem of Georgios Chumnos and in the
Slavonic Vita Adam et Evae. He claims that the form of the story
known to Chumnos (whose poem is close to the Greek Palaea in
other respects) is based on a misunderstanding of that found in
Slavonic Vita Adam et Evae.30 This is contradicted by the Armenian
texts, but they became known only after Liebermann's article was
published. After the Expulsion, we are told:

10. Before the door of Paradise they sat them down and wept.
As Adam sat, in misery he drew full many a groan
Deep from his inmost heart, and thus did he his fate bemoan:

28 F.H. Marshall, Old Testament Legends from a Greek Poem on Genesis and Exodus by
Georgios Chumnos (Cambridge: CUP, 1925). See also G. Megas, "Das %eipoypa(pov
Adams," 311-312 who discusses this text and points out the existence of two fur-
ther manuscripts of it. Yet another manuscript from the Library of St. Catherine's
Monastery at Mount Sinai, was noted by Stone, History of the Literature, This is man-
uscript no. 1187: see K.W. Clark, Checklist of Manuscripts in St. Catherine's Monastery,
Mount Sinai (Washington: Library of Congress: 1952) 28-31.

29 G. Megas, "Das Xeipoypatpov Adams," 314-315.
30 S. Lieberman, "Zenihin," Tarbiz 62 (1972) 46-48.
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'O Paradise, O Paradise, planted for mine own sake,
From thee, because of my wife's sin, I must departure take.'
15. They rise, and then pursue their way all naked as they are,
And as they walked the savage ground their unshod feet did mar.31

Darkness they never yet had seen, day had been over all,
Now the sun sinks behind the west and shades of evening fall.
And as the shadows fell around, their way they could not see,
20. The sense of sight was lost to them, they sank upon their knee.
They thought that never more for them the daylight would rise,
That evermore with shadows dark evening would veil the skies.
Sudden the Devil thrice-accursed approached them with his wile,
And full of envy in his heart he sought them to beguile.
25. 'Say will ye me a promise make that I may comfort give,
That in the light of sun and moon ye once again may live?'
So they, for faint of heart they were, for him a bond did sign,
And thus the freedom of themselves and all they had resign.
'Ourselves and all that from us come, with thee we will hold sway,
30. All that thou commandest us we'll faithfully obey.'
But that night passed, and lo! there came the light of a new day.
Another night came on, and lo! that night too passed away.
So once again in mockery the hopes of the twain fled:
They smote their hands upon their breast and bitter tears they shed.

Clearly Georgios Chumnos knew the story in a form not greatly
differing from that found in the Armenian and other oriental ver-
sions. Satan signs a contract deceitfully with Adam and Eve and
promises to bring back the light. In this text, however, we do not
find any explicit mention of the writing on a stone or the setting of
the stone into the Jordan, This is the oldest Greek witness to the
full-blown legend of the xeipoypacpov, though certain elements of it
are much older.32

In 1928 George Megas recorded and published a modern Greek
oral text with a German translation.33 In this story Satan promises

31 This detail is not known from the other stories of the xeipoypacpov.
32 See note 10 above.
33 G. Megas, "Das Xevpoypacpov Adams." Leopold Kreutzenbacher, Teufelsbunder

und Faustgestalten im Abendland (Klagenfurt: 1968) 45-46 quotes a popular Romanian
telling of the story and see in further detail, Leopold Kreutzenbacher, Bilder und
Legenden (Klagenfurt: Habelt, 1971) 64. In the first work he also gives a different
modern Greek version from that known to Megas. He recorded it in the Peloponnesus

The Modern Greek Story
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to bring the day and night, for it is completely night, but only if
Adam permits him to put his seal on him.34 He tells Adam to hold
out his hand; Adam does so and Satan makes a pen from his nail
and uses the blood from the hollow of his palm for ink. With the
blood he wrote the bill of indebtedness. To get the blood, Satan
makes cuts in Adam's palm with a pocket knife, and those cuts are
the creases on our hands to this day. Satan uses this as pen and ink
to write the contract with Adam.

This story clearly preserves the contractual meaning of the word
Xeipoypcopov and also offers yet another aetiological interpretation of
it. Satan literally writes the contract with Adam's hand, with its nail
and its blood (compare the blood in the Slavonic story). Moreover,
an aetiology of the creases in the palm of the hand is provided: they
are writing on the hand, again %eip6ypa(pov.

The Ethiopic Conflict of Adam and Eve with Satan

Turdeanu considers the Ethiopic Conflict of Adam and Eve to contain
elements constitutive of the legend.33 We would point out the significant
similarities between this apocryphon and the legend but do not think
that they show that the legend's "connections avec un apocryphe
ethiopien . . . indiquent son origin orientale".36 The following com-
mon points may be observed in Book 1, chapters 11-16: (1) the
problem of light and darkness; (2) Satan as deceiver; (3) the divine
promise to free the protoplasts from the hand of Satan"; and (4) the
promise of the Incarnation and the ensuing redemption. It is tempt-
ing to entertain the idea that the rather striking similarities show
that this text was written in deliberate tension with the "Satan-cheiro-
graph" form of the story, but there is no indication of this in the
source itself.

ca. 1930, and it is closer in form to the Armenian texts mentioned above. See also
Bilder, 64.

34 Is this parallel to the idea of the cross as a seal? This is commonplace, and
newly baptized Christians were regularly sealed with a cross made with the myron.
So Satan seals Adam just as the new Christian is sealed with the Cross.

35 Turdeanu, Apocryphes slaves, 48. We have consulted the translation of S.C.
Malan, The Book of Adam and Eve, also called The Conflict of Adam and Eve with Satan
(London: Williams and Norgate, 1882).

36 Ibid., 116.
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Iconographic Data

1. Christ, in Baptism, Standing on a Stone with Serpents' Heads: An icon
of ca. 1600 from Asia Minor showing the flat stone at the Baptism
with the serpents' heads.37 The same iconography is also to be found
in a fresco in the Church of St. Nicetas at Cucer in Yugoslavia38

and in Romanian icons.39 In a Romanian miniature painting of
the Baptism from the school of Atanasiu Crimea of Dragomirna,
Christ is shown standing on a rock in the Jordan. The heads of
three serpents extend from the front edge of the rock and in his
hand Christ holds a scroll inscribed in Slavonic "The Cheirograph
of Adam".40 This is a double representation of the cheirograph,
both as a rock guarded by serpents and as a scroll.41 A further
witness to this tradition is that a pilgrim from Mt. Athos called
Arsenius records seeing a stone with Christ's footprints and the
serpent's heads imprinted on it. He was a Russian and his init-
erarium is preserved in that language.42

2. Christ, in Baptism, Standing on a Stone: In two sixteenth-century
Moldavian manuscripts preserved in the monastery of Sucevita in
Romania we find Baptisms in which Christ is standing on a flat
rock. In one of them, the rock is inscribed with four letters.43

3. Sirarpie Der Nersessian points out that these two manuscripts are
descendants, one direct and one indirect, of the eleventh century
manuscript, Paris grec 74. Although both Sucevita manuscripts
show a stone under Christ's feet at the Baptism, their archetype,
the Paris Greek manuscript does not have it. This shows the

37 G. Ristow, Die Taufe Christi (Recklinghausen: Bongers, 1965) frontispiece.
38 G. Millet, La peinture du Moyen Age en Yougoslavie (Serbie, Macedoine et Montenegro)

Album presente par A. Frolow, vol. 3 (Paris, E. de Boccard, 1962) plate 52 [non vidi].
39 See the Romanian icons reproduced by Kreutzenbacher, Bilder und Legenden,

plate 14 (end of the seventeenth century); plate 15 (nineteenth century); and plate
16 (eighteenth century).

40 Kreutzenbacher, Bilder und Legenden, color plate opposite p. 72. A further exam-
ple may be found in ibid., color plate V, a Baptism showing Christ holding the
Cheirograph, done in 1825.

41 This latter detail may be taken from the iconography of the Hymnos Akathistos,
discussed at note 50.

42 Turdeanu, ibid., 120. Compare R. Rohricht, Bibliotheca Geographica Palestina rev.
ed. by D. Amiran (Jerusalem: Universitas, 1963) 550.

43 The manuscripts are Sucevita no. 24 (1607), fol. 11 and Sucevita no. 23, fol.
10 (ca. 1568). Interestingly, S. Der Nersessian points out that they are descendants
(one direct and one indirect) of Paris grec 74.
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influence of the legend of the Cheirograph in Moldavia.44 An
older witness to this iconography is a Russian icon of the Baptism,
ca. 1408, in St. Petersburg.45

4. In three monasteries of Mount Athos there are paintings in which
Christ is shown treading on a rock from which four serpents'
heads emerge.46 The same scene, sometimes with Christ holding
a scroll inscribed "The Cheirograph of Adam" occurs in later
Romanian sources.47

5. Adam signing the Cheirograph: A mural from Moldavia with a Slavonic
inscription from the church at Voronet shows Adam seated, writ-
ing the cheirograph on a scroll on his knees, while Satan looks
on.48 The writing on the %eip6ypa<pov is described by Kreutzenbacher
as Greek uncials, though no word can be made out, at least in
the copy by Henry. This can be contrasted with the Hebrew
letters in which the %etpoypacpov according to the description by
Dionysius of Fourna, to which we shall turn in the next para-
graph. Turdeanu refers to Romanian church paintings at Voronet,
to those at Vatia Moldovitci (mid-sixteenth century) and Sucevita
(end of the sixteenth century), as well as to later Romanian
churches (p. 117). He seems to imply that these paintings reflect
the form of the cheirograph legend found in the Slavonic Vita,
but nothing in Henry's reproductions or descriptions implies this.49

44 S. Der Nersessian, "Une nouvelle replique slavonne de Paris gr. 74 et les
manuscrits de Anastase Crimcovici," Etudes Byzantines et Armeniennes (Louvain: Imprimerie
orientaliste, 1973) 265-278 and figs. 164 and 166.

45 Engelina Smirnova, Moscow Icons 14th-17th Centuries (Leningrad: Aurora Art
Publishers, 1989) 279 and plate 99.

46 Xenophontou, Esphigmenou and the Baptistery of the Laura of St. Athanasius.
These are mentioned by Turdeanu, Apocryphes slaves, 120, citing M. Didron, Manuel
d'iconographie chretienne (Paris: 1845) 164-65 note. Didron claims to have seen at least
20 instances of this scene in Greece. See further Turdeanu, Apocryphes slaves, 120-121.
The material is discussed by Kreutzenbacher, Bilder und Legenden, 56-57 and note
51 below.

47 Turdeanu, ibid., 121-122.
48 P. Henry, Les Eglises de la Moldavie du Nord des origines a la Jin du XVIe siecle

(Paris: Leroux, 1930), 246, from Voronet. Henry gives a drawing of the scene.
The legend is discussed by Henry there, with some confusion of the different senses
of cheirograph. A further discussion and description of the Voronetfrescos may be
seen in Kreutzenbacher, Teufelsbunden, 42ff. He refers also to P. Cormanescu, Ruman-
ische Kunstschatze. Voronet. Fresfon am dem 15. und 16. Jahrhundert (Bukarest: 1959) \_non
vidi]. This scene is preceded by one of Adam plowing, See Kreutzenbacher,
Taufelsbunden, 43. See also note 7 above.

49 See P. Henry, "Folklore et iconographie religieuse: Contribution a 1'etude de
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Instead it seems to be the "conventional" form of the cheirograph
legend that is involved. This iconographic evidence, when com-
bined with the literary material adduced by Turdeanu and Kreut-
zenbacher which is cited above, leads us to the conclusion that
there was a remarkable floruit of the legend of the Cheirograph in
Moldavia and Romania from the sixteenth century on. The reasons
for this remain unclear.

6. The scene of Christ tearing a scroll written in Hebrew charac-
ters, on the end of which is inscribed TO xeipoypacpov iot> 'a6d|j, is
described in the Painter's Manual of Dionysius of Fourna. Christ's
tearing the scroll, rather than nailing it to the Cross indicates a
relationship to the legend.00 It is an illustration of stanza 22 of
the Hymnos Akathistos and paintings of this scene exist from the
same period and the same areas of Moldavia which were referred
to above.51

7. There are paintings referred to by Megas and Turdeanu (Martin
de Voss: death holding the cheirograph) and Christ in Limbo.52

Of course, they mention only few of many representations of this
scene.03

8. J. Bremond, 1849, Descensus in Infernos.

Conclusions

1. From these texts and sources we may conclude that the leg-
end of the Cheirograph was widespread in Greek and oriental
Christian circles, embodied in narratives, poems and in paintings.

la peinture moldave," Melanges: Bibliotheque de I'lnstitut franfais de hautes etudes en Roumanie
(1927) 63-97.

M Megas, ibid., cites the Greek text of stanza 22 of the Hymnos Akathistos with
the following description of the scene by Dionysius: »xapw Souvoa 9eXf|CTa<;«. Sjmia
KOU ev amoic, 6 Xpvcmx; ioia|ievo<;, oxv^cov xapii |ie TO. xepia toi), ypajiplvov (ie ypdjj.-
|a.ata eppaiKcx- KOU ei<; TO tetax; io\> xapiioi) tama ta ypd(in,aTa- »io tot) 'a8aji %eipoypa-
(pov«. Kal dno ta Suo juipn ctuiou avOpocmoi yovatvo|j,evoi, veov KOU yepovieq. (p. 314).

31 See. e.g., Princeton, Garrett 13, fol. 23r and the study by Mapvat; Aarcpa
Bap5apaiai, OI MIKPOFPAOEII TOY AKA0IITOY ETON KQAIKA GARRET 13,
PRINCETON (Athens: 1992), 155-156 (English summary) and plate 23. An example
from Mount Athos is given by her on plate 129 from the Sanctuary of the Laura
Monastery: see note 46 above.

°2 These paintings, of course, reflect the Descent into Limbo material.
33 An unusual iconography is observed in a painting by J.F. Bremond, 1845 enti-

tled "Descent de Jesus-Christ aux Enfers" which shows Christ standing on the floor
of Hades, with a figure, probably Adam, opposite him holding a book in his hand.
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2. In all the sources the %eipoypa(pov is clearly between Adam and
Satan, and results in the enslavement of humans to Satan until the
Baptism of Christ.

3. The word xeipoypacpov is not usually translated but is either
transliterated or calqued. Its meaning seems to have been lost or
obscured. For this reason a number of sources also provide aetiolo-
gies that depend on a literal understanding of the Greek word. The
unclarity surrounding the word xeipoypacpov has led to both the aeti-
ologies and the calquing.

Final Remarks

It is striking is that, in spite of the common term /eipoypacpov, patris-
tic exegesis rarely or never seems to combine the Adam Legend-
Baptism material with the Colossians-Crucifixion material. One is
led to speculate about the genres being determinative of this sepa-
ration.

I may remark finally that the legend of the Gheirograph of Adam
is extremely complex. I have not touched here on its exegetical
dimensions, its liturgical expressions and the full relationship between
it and the exegesis of Col. 2.14. Those matters are also worthy of
detailed investigation.



SELECTIONS FROM ON THE CREATION OF THE WORLD
BY YOVHANNES TULKURANC'I

Translated and Annotated by
Michael E. Stone

In 1938 H. Kurdian published a poem by the renowned medieval
Armenian poet Yovhannes T'lkuranc'i (14th century)1 from a
manuscript in his own collection copied in the year 1661.2 Later,
J.R. Russell reprinted and translated Kurdian's text in his work
on Yovhannes T'lkuranc'i's corpus.3 In Kurdian's edition, the
poem bears the title flmu/I/uiinfi uju/uiJmf?/iiIj 8n4wh/tu/t ifiuul/ puuihqbiJuili

ujpftiujfity 'Rhymed History of Yovhannes concerning the creation of
the world'. A second edition is to be found in the collection of
Yovhannes T'lkuranc'i's poems published by Archbishop Norayr
Bogharian in 1958. Bogharian's edition is based on Jerusalem,
Armenian Patriarchate, ms. no. 1647 of 1485 C.E. with which he
compared six other manuscripts dating between 1455 and 1668. In
his edition, the work is entitled Ifhijbniffftib Upuipiubng 'Commentary
on Genesis'. It is to this edition that we shall refer in the present
study.4 Archbishop Bogharian was kind enough to communicate a
number of variants from Jerusalem, Armenian Patriarchate, ms. no.
3330 (apparently of the 17th century). This copy came to his atten-
tion after the publication of his edition and it contains a number of
readings which are preferable. We note explicitly in our commen-
tary those points at which we accept a reading from J3330 against
Bogharian's text.

1 H. K'lwrtean, tf/»//<«/&&£// P"m[l{ni{tujbg/t cSu/7/» ifiuub UuibribJutli U^/uuift^ft^ (Yov-
hannes T'ulkuranc'i "The Poem On the Creation of the World"), Bazmavep nos.
6-9 (1938) 188-198. He notes that the poem was first printed in Constantinople
in 1724. In his edition he compares the text of his manuscript with that of New
Julfa, St Saviour Cathedral, no. 158.

- This manuscript is presumably now in the library of the Venice Mechitarists.
3 J.R. Russell, Yovhannes T'lkuranc'i and The Mediaeval Armenian Lyric Tradition (University

of Pennsylvania Armenian Texts and Studies, 7; Atlanta: Scholars Press, 1987)
176-187.

4 He published it under the nom de plume Covakan in N. Covakan (Bogharian)
(hbi) Sntf^wLHu p-^nipuilgft <.5u//fo/^/f/r^» (Poetic Works of Yovhannes T'lkuranc'i; Jeru-
salem: St. James Press, 1958).
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The importance of this poem for the transmission of traditions
about Adam and Eve has been noted previously.3 On the one hand
it contains many exegetical and apocryphal expansions of the Genesis
traditions. On the other, it is a fine example of the way these tradi-
tions are used and reused in medieval Armenian poetry. We resolved,
therefore, to translate into English the verses relating events from
creation down to the assumption of Enoch. In the notes on the
poem, we have been concerned almost exclusively with the history
of the traditions, leaving aside issues of medieval Armenian language,
poetics and the like.6

The first eight lines of the poem are a sort of introduction by the
author to his own work. He states:

I Yovhannes, a humble soul, whose name is T'ulkuranc'i,
Willingly undertook to gather things memorable for me,
Here I collected them in brief form, from Moses' Genesis,
Explained by Vardan vardapet, culled from the inspired Fathers.

In light of this statement the title Ifhlfl/mfl/iib ttpujpuidng "Commen-
tary on Genesis", found in Bogharian's edition, does not seem too
far-fetched. The Vardan referred to is certainly the noted scholas-
tic, Vardan vardapet Arewelc'i who lived in the 13th century.

We are indebted to Robert Thomson for the recent publication
of an English translation of Vardan's Arewelc'i's historical work,
known as ZiuLiupnLiTL ^luuitfnL^hwli $ujfirf.iuhuij ^u/fj/jMJuihinft "The His-

torical Compilation of Vardan Vardapet" but Vardan's Commentary on
Genesis still remains unpublished.7 We have been able to examine it

5 M.E. Stone, "Some Remarks on *luiuli Uuthqdifujb U^jvuip^fr (On the Creation
of the World) by Yovhannes T'lkuranc'i," New Approaches to Medieval Armenian Language
and Literature, ed. JJ.S. Weitenberg (Dutch Studies in Armenian Language and
Literature, 3; Amsterdam & Atlanta: Rodopi, 1995) 63-78.

6 In his study of the poetry of Kostandin Erznkac'i, Th.M. van Lint dealt with
many different aspects of that poet's work, including its affiliations in contemporary
and earlier Armenian, Persian and Turkish poetry; the language; the poetics and
so forth. See Th.M. van Lint, Konstandin of Erznka: An Armenian Poet of the Xlllth^
XlVth Century (Ph.D. thesis: Leiden University, 1996). Our aim here is more limited.

7 R.W. Thomson, 'The Historical Compilation of Vardan Arewelc'i,' Dumbarton Oaks
Papers 43 (1989), 125-226. The printed edition is Vardan Arawelc'i, "luj^
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in a photographic copy made from Matenadaran no. 1267.8 This
very substantial work contains explanations of Genesis, many of them
drawn from earlier commentators, whose names are noted in the
margins next to the excerpts drawn from their writings. This char-
acter of Vardan's Ullir^ng ITblfinLppLl "Commentary on Genesis" as
a sort of catena is in accord with the description by Yovhannes
T'lkuranc'i of Vardan's work as puirfhiui ft luipgli Znqhip 'culled
from the inspired fathers'.

As is clear from the annotations below, in his poem T'lkuranc'i
utilized many and varied sources. Our interest in it is part of a
broader concern with the literature and traditions relating to Adam
and Eve and their development within the Armenian tradition. The
annotations, therefore, relate almost exclusively to the origins and
character of the traditions embodied by T'lkuranc'i in his poem as
well as to a number of points in the exegesis of the poem itself.9

Procedures

We have followed the stanza numbering to be found in Bogharian's
edition. Words that appear to be direct citations from the text of
Genesis are set in italics.

Bibliographical Abbreviations

Ephrem Armenus 8u/rjwtfjj IThlfbrnfthiuI/ Upiupuibng (Concerning the Commentary
on Genesis) in Uppnfii bihphJp lfuiuibbuJti.pnippiUpt Siuuinp wnuitfili (The
Writings of St. Ephrem), Venice: Mechitarist Press, 1836, pp. 1—131.

Mathews E.G. Mathevvs and J.P. Amar, St. Ephrem the Syrian, Part 1 Selected Prose
Works (The Fathers of the Church, 91) Washington: Catholic University, 1994.
The Syriac Commentary on Genesis was translated by E.G. Mathews.

NBH G. Awetik'ian, X. Siwrmdian and M. Awk'erian, Imp Putpt^ppf ^uijifu/-
qbuiij Ibt^nLfi (New Dictionary of the Armenian Language) Venice: Mechitarist
Press, 1837.

Russell J.R. Russell, Yovhannes T'lkuranc'i and The Mediaeval Armenian Lyric Tradition
(University of Pennsylvania Armenian Texts and Studies, 7) Atlanta: Scholars,
1987.

Stone, 4 Ezra M.E. Stone, Commentary on 4 Ezra (Hermeneia) Minneapolis:
Augsberg-Fortress, 1990.

S[ihqh[iutt{ujli. ^tuiMjfniiJL ilujuiJniphuil (Universal History: The Historical Compilation;
Venice: Mechitarist Press, 1862).

8 My thanks are hereby expressed to Dr. Georg Ter Vardanian, Keeper of
Manuscripts of the Matenadaran, who was kind enough to send me a microfilm
copy of this manuscript.

9 A preliminary study of certain traditions in this poem was published in 1994:
M.E. Stone, "Remarks."
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Stone, "Remarks" M.E. Stone, "Some Remarks on *liuuli Uuihrj&ifujh U.^
kiujp^fr (On the Creation of the World) by Yovhannes T'lkuranc'i," New Ap-

proaches to Medieval Armenian Language and Literature, ed. JJ.S. Weitenberg (Dutch
Studies in Armenian Language and Literature, 3) Amsterdam & Atlanta: Rodopi,
1995, 63-78.

Teaching of Gregory R.W. Thomson, The Teaching of St. Gregory (Harvard Armenian
Texts and Studies, 3) Cambridge, MA: Harvard, 1970.

Thomson, "The Historical Compilation" R.W. Thomson, "The Historical
Compilation of Vardan Arewelc'i," Dumbarton Oaks Papers 43 (1989), 125-226.

COMMENTARY ON GENESIS

1. I John, a humble soul, whose name is T'ulkuranc'i,
Willingly undertook, to gather things memorable for me,

5. Here I collected them in brief form, from Moses' Genesis,
Explained by Vardan vardapet, culled from the inspired Fathers.

<The Beginning>10

The Creator is the beginning of the beginning, the Creator is the

eternal God,
This he made known, too, to Moses on Horeb, the Sinaitic mount.

The translation "Creator" of the first word is based on the text of
J3330 which reads uuthqAtuLtjl: Compare the stanza with Ephrem
Armenus 1.1-2: &« fyrA^A 4kMt Jtl1 Vn^uku, /»/» ft Mrnli jmjutlmflhtulgL uilfLtuiplik .
ilwuh buiblfmpbwltgtt. "And let Moses be a witness for us, who through
the revelations indicates the mysteries (i.e. of creation)." The assertion
that the eternal God is creator is, of course, anti-dualistic. The begin-
ning of Genesis is taken by T'lkuranc'i as an affirmation of divine cre-
ation and similar ideas are to be found already in the early Armenian
theological writing, Teaching of Gregory §259. Teaching of Gregory, how-
ever, lacks the anti-idolatrous polemic found in the following verses
here. Thomson, writes that in his History Vardan prefaces the events
by a discussion of the nature of God. He says, "Although it was usual
for Armenian historians to begin their accounts of world history with
Adam and his descendants, it was not common to preface an Armenian
history with a discussion of the nature of God."" See also in his trans-
lation of the text, Introduction and § 1.

10 We have supplied this subtitle to bring this section into accord with the other
sections of the work.

11 Thomson, "The Historical Compilation," 130. Other examples are Vardan's
Geography and Mxit'ar Ayrivanec'i's Chronicle.

1
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Assuredly, the gods are ridiculous, which the idle tales discussed,
maddened (or. led astray) by many gods they spoke foolish and
improper things.

Ephrem Armenus 1.1 starts his commentary with the same point, that
God's revelation of the Creation is to be contrasted with the foolish-
ness of the idolaters' creation myths. The expression <//»/A«//^ ft + ace/
loc, literally "maddened in", is difficult. The sense requires an agent
or instrument. Perhaps the expression is elliptical for "maddened by
the belief in many gods." R. Ervine has suggested that the form
Jnihuiif may in fact be shortened for ilninpbwif "led astray" which
may have been too long for the line. This would make admirable
sense.

And in that they say that created things—heaven and earth—are
uncreated, they utter lies,
Concerning that of which they prophesy, He made it all known in
the cloud.

The pronoun "they" from the second line of stanza 2 up to the sec-
ond line of stanza 3 refers to the "idle tales". "He made it all known
in the cloud" is a reference to the revelation to Moses, when God
descended in a cloud to reveal Scripture (see Exod 19:16ff.).

In the beginning God created, they are not timeless nor incalculable,
God alone is without beginning, without quality and incomprehen-
sible.

See Gen 1:1. "they", i.e. heaven and earth. Vardan, Introduction, says
that God is "good, unchanging and without end, without distinction
or number or qualities".

Earth was invisible, there was no light yet, it was not yet visible,
And the water covered the earth; man was not yet created to be
seen.

p, cf. Gen 1:2. The Armenian word, reflecting Greek dopaxcx;
found in the LXX here, has the meaning "not seen", and this theme
is taken up in three times more in this stanza. On the appearance of

2

33

4

5
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humans, essential to the work of creation, see Stone, 4 Ezra, 184, note.
The expression "the water covered the earth" may be derived exeget-
ically from the deeps (w/fc/ylr/y/^) of Gen 1:2; see stanza 7 below.

And that it (Scripture) says unprepared — there was no ornament yet,
there were no plants yet,
No trees, no mountains, no fields, no crawling things, nor swimming
ones.

uibuiuiuipuium "unprepared": cf. Gen 1:2. "Ornament" probably refers
to Gen 2:1 interpreted here to be the order of creation. It is of inter-
est is that the Hebrew has 83^ "host" which is translated Koojioq in
the LXX. The Armenian of Genesis has taken this as ?«//»? "orna-
ment," but a meaning "order" is within the range of the Greek word.12

The exegesis that the water covered the earth which was, therefore,
unable to grow plants or trees is found in Ephrem Armenus 1.2. This
idea does not occur exactly in our text.

7

Darkness upon the deep, the shadowy shade of elements,
"The Deep" is the waters' name, and the unfathomable depths.

Dependent upon Gen 1:2 tuwLtup ft ifh/naj wlftjliifng "darkness upon the
deep". utujftkftiuff"of elements", i.e. the crcoixeux: for the form see JVB//.13

The sense is that the darkness shadows the elements from which the
world was created. Ephrem Armenus 1.3 explains the function of dark-
ness as shading the primal constituents of the world, using the same
word uutnthp "shadow" as T'lkuranc'i does here. Observe that Vardan's
Historical Compilation §1 has a discussion of this: see Thomson, "The
Historical Compilation," 141-142 and Ephrem Armenus ch. 1; in
Agathangelos §259 the unformed void is said to be umnib

The spirit of God was moving about, bestowing energy on the waters,
That the Hebrews and Greeks say "wind" is an unfitting thing.

The first phrase is an exact citation of Armenian Gen 1:2. The
idea expressed in this stanza is also to be found in Ephrem Armenus

12 See further Stone, "Remarks," 67-68 where this point is analyzed in detail.
13 Technically this could also be a genitive plural in Middle Armenian of iniuft/t "of

years".

6

8
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1.3 who explains the movement of the waters as follows: it> /> &hnli
luipdJuilili rtp ft 2^if'inl uul/uip qoftmftfith Ifbhrftultniffhujlt ptpbiulig utnutbuij/tb

"For through the movement which stems from that blowing (i.e. of
the Spirit) they (the waters) received their power of life." The refer-
ence to Hebrews and Greeks concerns the ambiguity of Hebrew n~l
and Greek Tiveuna, which may mean "wind" as well as "spirit." The
issue is discussed in ancient commentaries on Genesis. Thus the
Commentary by Eusebius of Emesa, extant in Armenian, deals with
the question of whether the wind or the Holy Spirit is intended by
Gen 1:2.14 In the remarks on this verse in the Syriac Commentary on
Genesis by Ephrem Syrus we find an argument in the opposite direc-
tion to that proposed by T'lkuranc'i here. Observe that Russell also
takes the Armenian text of T'lkuranc'i in the reverse sense to us, thus
agreeing with Ephrem's Syriac Commentary on Genesis. The issue is not
discussed in the Armenian Commentary attributed to Ephrem Syrus.
Neither Ephrem nor Eusebius of Emesa refer to the "Hebrews and
Greeks". This patristic documentation could be multiplied manyfold.

In the beginning God made: it is a revelation of the divine Father And
the essential being of the Holy Spirit; the Creator and the one who
is of the same will as the Father.

The opening phrase is from Gen 1:1 and it marks the end of an inclu-
sio which commenced in verse 4 with the same citation. The word
ktulfwl is taken to be derived from k "He is," a name of God in the
Armenian tradition. Instead of mti&b jutawlf "pure being" of his text,
Archbishop Bogharian would now read, following J3330, will jiuutmi{
"particular, essential being."

Sunday

10

The "in the beginning" creation is not known to us, the race of
humans,
But the One who made (them) knows when they came into being
or when they were made.

After the general introduction, the poet turns to the first day. The ref-
erence is to Gen 1:1. The things that are recounted there, he says,

14 We have been able to consult the translation by L. van Ronipay and JJ.S.
Weitenberg graciously communicated by them.

9
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are not naturally known to humans, but only to their Creator. See
comments on verse 1 above, where the point is made that the cre-
ation story is a revelation of secrets. The word dpuliqpuilil "in the
beginning" is the first phrase of Genesis, made into a single word and
treated as an adjective. The word uipuipimpbuili "creation" is sin-
gular, but must have been take as a collective meaning "created things"
and the subsequent verbs are in the plural.

11

And it (Scripture) says, "God said, 'Let there be light'," and it was scat-
tered,
And, moreover, the very good One testified that it is good truly.

T'lkuranc'i cites Armenian Gen 1:3 on the creation of light and its
goodness. Ephrem Armenus 1.5, referring to the creation of the lumi-
naries, says that the light created on the first day was scattered and
spread (uiiupwA hi uippm) and only on the fourth day was it collected
and put into the vessels, i.e. the luminaries. Compare Agathangelos
§260 which says that the light of the first day was <«///«///^r/r//i "dif-
fused", using the same root. A similar concept lies behind T'lkuranc'i's,
formulation here. The second word is read as uiuk "it says" with
J3330 in contrast with Bogharian's text which has uiuut "here."

12

By it, wonders were revealed, the ways and all the works,
By it the evil are separated from the good and the bad is seen.

This is presumably an exegesis of Gen 1:4, with light and darkness
also being given an allegorical weight. The judgmental quality of pri-
mordial or eschatological light is already referred to in 4 Ezra 7:42.
In the hexaemeron in that work, in 6:4IB the Armenian version reads:
^[ruiiluijhffbfi tluim^bi £uiputtiiujppg [ntunf, npntl bphihugplt tptp&f ftt qtupJtuliuiifif

"you commanded the rays of light to come forth, by which your won-
drous acts might be seen." We read the plural £«/&«/«^«//K/> "ways"
with J3330. In the second line, we have accepted Archbishop Bogharian's
proposal qtzl "the bad" (with J3330) rather than qb/jl "the beau-
tiful."15

13

It would be improper and unfitting if there were no light at all,
Glory to him who bestows good things, perpetual and infinite.

15 In our view, this second conjectured reading is not as certain as the first, and
compare the citation from 4 Ezra 6:4IB given above.

1 1
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14

The Creator and uncreated Light made the beginning through light,
Evening and morning and then the day is complete.

Citation of Gen 1:5.

Monday

15

He said to the waters to be divided and the command was carried out,
The seas withdrew apart and the springs flowed forth from there.

This and the next two verses describe the establishment of the arch
of the firmament which divided the upper and lower waters: see Gen
1:6—7. With the expression "the command was carried out," compare
Gen 1:6 hi btihi wjkuftu "and it was so," although the wording is
different. The reading "apart" follows J3330, while the edition has
lutwui^f "foundations" which might be interpreted as "seabeds."16

16

He built a further arch above the firmament,
not slender and not thick—even and singularly smooth.

17

He made the firmament and set it as a division
of the upper and lower waters, a point neither close nor distant.

Here the author is still interpreting Gen 1:7. The material in the fol-
lowing down to verse 21 is not found in Ephrem Armenus. The mid-
dle position of the firmament between the two waters may be inferred
from the biblical text.

18

He made it flying, perpetually moving and not stopping.
He placed it as a vault for the luminaries, innumerable and countless.

19

And the second fiery heaven, dwelling of the incorporeal companies,
Threefold high priests, ninefold orders and perpetually praising ones.

l() This is now the reading accepted by N. Bogharian.
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fhvip bfi[tbiul{ "threefold high priests": The meaning of
this expression is unclear. It seems unlikely that it indicates the Trinity,
since the preceding phrase refers to the angelic hosts. No group of
three highest angels is known to us. The "ninefold orders" are the
nine classes of angels. These are enumerated in the following stanzas
as: (1) angels, (2) archangels, (3) dominions, (4) rulers, (5) powers, (6)
lordships (stanza 20), (7) Seraphs, (8) Cherubs and (9) Thrones (stanza
21). This list may be compared with that in the Angelology, which forms
the third fragment of the Syriac Testament of Adam. The classes men-
tioned there are: (1) angels rfi^re^n (§2), (2) archangels c<aJkr£» »=r<
(§3), (3) dominions j»ft^Vr< (§4), (4) rulers kj^Aft* (§5), (5) powers 4A1U.
(§6), (6) lordships i<A»o¥.» and (7) thrones f<=.Aio-»s(8) Seraphs «<a*x» (9)
Cherubs «i=ioV-* (§8).17 The lists are almost identical, except that in the
Syriac list the Thrones are in a different position.18 This list, of course,
goes back to the New Testament. In Colossians 1:16 we find "thrones
or dominions, rulers or powers." A similar list is to be found in the
prayers in Apostolic Constitutions 7.26.4 which mentions Seraphs and
Cherubs, hosts, archangels, thrones, dominions, sovereignties, authori-
ties and powers. Similar lists, in somewhat different order may be
found ibid 12 and 27. The similarity between T'lkuranc'i and Testament
of Adam is striking.19

20

Angels and archangels, dominions are our guardians,
Rulers, powers, lordships — an unconquerable host.

21

Seraphs and Cherubs, thrones always royal,
Joyous, happy natures, servants of the Holy Trinity.

One wonders whether mtuupptulif "joyous" might be connected with
quippmlf "wakeful ones, Watchers," another known angelic class. But
the joy of the angels in their service of the Deity is often stressed.

17 Cited from M. Kmosko, "Testamentum Patris Nostri Adami; Fragmentum III,"
Patrologia Syriaca (Paris: Firmin-Didot, 1907) 2.1353-1358.

18 The text is published by M. Kmosko, Patrologia Syriaca, 2.1353-60.
19 Naturally, we can mention here only selected sources, sampling a long and

complex tradition. Further references may be found in Thomson, "Historical
Compilation," 142, note on §3 and additional Armenian sources are cited in M.E.
Stone, "Some Further Armenian Angelological Texts," Gagik Sarkissian Festschrift,
(Yerevan: Academy of Sciences, in press).
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22

The third heaven is inaccessible, where the divine Lord resides,
which Paul says he saw, untellable and indescribable.

The reference is to Paul's words in 2 Cor 12:1-4.

23

Angels and heavens and light are creations of two natures,
The ethereal and the fiery, unending and inexhaustible.

There is, of course, much speculation on the elements which make up
angels, the heavens and light. Vardan, Historical Compilation, 2 speaks
of the angels as fiery and he says that light is "an offshoot of the
ether." Air and fire are, of course, two of the four elements.

Tuesday

24

And the arid land appeared; dryness, a sign of dampness,
He said, "Let the earth bring forth trees and plants, growing grasses."

The first line quotes Gen 1:9; and the second line, Gen 1:11, with
some changes of wording.

25

Fructifers came into being, and flowers for the ornamentation of men,
For eating and satiety, and for the fitting enjoyment of the eyes.

The words Awnfl ufput/iiuphpp which we have translated "fructifers" is
drawn from Gen 1:11. The flowers and their quality as "pleasant
enjoyment of the eyes" are not found in the biblical text, but can be
compared with 4 Ezra 6:43 which refers to qpwl^wp ubpJwlg bt q^m/ifitf
/unuinj hi uimltf (twnni ujutqujpljp "herbs (grasses) for grain and flow-
ers of grass and plants of fruit-bearing trees" where funuing "of grasses"
might well be corrupt for tnuing "of fragrances", cf. 4 Ezra 6:44.

Wednesday

26

And on the fourth day (for) the scattered and splattered light,
He made ethereal vessels; he gathered the light into containers.
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On the scattered light, see note on stanza 11. On the relation of light
and the ether, see stanza 23 and note. Vardan, Historical Compilation,
142 says: ". . . the light, which is an offshoot of the ether. He divided
it into three parts and into many vessels: the sun, the moon, and the
multitude of stars".20 We take wiluiii as a plural "containers" with the
ending modified so as to maintain the rhyme.

27

He gave to the sun the clear one (i.e., container) and to the moon
the middling impure one,
(and) the other, thick one to the hosts of stars, both fixed and moving.

The three divisions of the heavenly bodies are mentioned by Vardan
in the passage cited in the note on the previous stanza. Neither Vardan
nor Ephrem present the idea of the progressive impurity of the ves-
sels as an explanation of the different degrees of luminosity of the sun,
the moon and the stars. For bin "gave", J3330 reads tq "put."

28

By day and by night the sun is dominant,
When it sets, night falls; when it shines, there is daylight.

The sun dominates both day and night since its presence or absence
determines them. This is clear from the next stanza.

29

Darkness is not a reality, light is substance and very beneficial,
By the waning of light, the shadows of the elements are strengthened.

In other words, darkness is the shadows cast in the absence of light
and not an existent substance. In §1.16 of the Syriac Commentary on
Genesis, Ephrem says: "Darkness, too, is neither a self-subsistent being
nor a created thing; it is a shadow, as Scripture makes clear" (Mathews,
86). A somewhat similar argument about darkness as a shadow, read-
ily dispersed by light, may also be observed in Ephrem Armenus 3.

30

The sun goes in a circular motion, and the moon in a sliding crawl,
The planets are unerring; the stars run in jumps.

Thomson, "The Historical Compilation," 142.
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The Armenian in the first line seems clear, but just what "a sliding
crawl" is remains obscure. The language of the second line is difficult.
It reads uiliJn[iu[t ilninpuiliuilip muuibqnil/f nutnnuui pliflmliui'lii This is trans-
lated by Russell as "The fixed planets and stars by skips and jumps,"
but the expression "fixed planets" is rather difficult, for like the Greek
from which English "planet" derives, the Armenian word ifni/ipuilf
means "wandering (star)," i.e., planet. Consequently, we have taken
the word «/£<//»/«//» as "unerring" and tuumtnimli^ as "stars." What is
described is the movement of the planets through the signs of the
Zodiac. The meaning of "running in jumps" remains unclear.

31

The sun is the source of light and the moon has two mouths,
It receives light from the sun or it unveils the hidden.

The second phrase of the first line is difficult. Russell has a different
text, reading imu/tb (nominative) where Bogharian's text has the dative.
Two different actions by the moon seem to be described, reflecting
solar light or unveiling its hidden part.

32

They are guides and measures, of both years and months,
Of hours and ages, of points of rest of the circuits

"They" refers to the heavenly bodies. The stanza is a clear reference
to Gen 1:14, though the wording is different. The "points of rest" are,
as is clear from the following paragraphs, the zenith and the nadir.

33

When the sun descends in Capricorn, we have winter and the nadir,
(When it descends in) the south, it becomes summer, the time of
ripening of fruits.

Thursday

34

On the fifth day the Creator, the uncreated Maker,
Told the waters to give birth to whales and swimming things.

This verse reflects Gen 1:20-21. The wording is not very close, on
the whole, to the biblical verse.
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35

First of all there came into existence, the marine dragon Leviathan,
A type of Satan, he is killed on the day of the Coming.

The correlation of Leviathan—dragon (serpent)—Satan is widespread.
It is discussed in the chapter "Gheirograph of Adam" in the present
work.

36

Countless and innumerable whales and crawling things grow fat in
the waters,
They have no care for their offspring; they always forget when they
give birth.

37

Similarly also the birds of the air, which live in the waters,
Leave their egg in the sea (and) the nestlings come into being with-
out care.

The Bible, in the Armenian version, states that on the fifth day God
said, "Let the waters bring forth . . . and winged birds upon the earth"
(Gen 1:20). The connection between the watery beasts and the birds
is anchored in this verse. Ephrem Armenus 1.7 says wpn pn^ml^ np
p tfbpni hit puili qjnipuJi, hi np /t libpftif ft jntpult. fib if hftuiiffiJif bit lingiu. q/t bnpui

p tlbpwf otyig tpuinuiinpplii "Now birds, which are above the waters and
which are below in the waters, have swift wings, so that they might
be honored above the atmosphere." T'lkuranc'i also seems to think of
two types of birds, for the water fowl described here are different from
the "winged birds" mentioned in the next stanza. They resemble fish,
he says, in their treatment of their eggs and their nestlings. The same
distinction is to be found in the Cave of Treasures (1.2 of Bezold's edi-
tion).21 This distinction is presumably based on the biblical verse, and
equally on the real difference between the behavior of aquatic birds
such as gulls, and non-aquatic birds.

38

The cattle, the beasts and the winged birds come forth from the earth,
Wondrous forms, so that men, seeing them, might be amazed.

21 C. Bezold, Die Sckatzhohle, syrisch und deutsch herausgegeben (Leipzig: Hinrichs, 1888).
See further Stone, 4 Ezra, 186.
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The words bptipp Smlpl are grammatically difficult. We take Swlpl
to mean "come forth," and bpl^pp to mean "from the earth" (cf. Gen
1:20). Intriguingly, 4 Ezra 6:48 says that the purpose of the watery
creation was "that. . . the nations might declare thy wondrous works."
In the Armenian version this phrase is not present, but we find, con-
cerning the fish, "and the small ones for the eye's pleasure in their
movement." Here and in the following stanzas T'lkuranc'i deals with
the utility of the various created things to human beings.

39

The flowers and medicinal roots give relief to those in pain,
But if they are eaten to excess, it becomes a cause of death.

"It becomes": i.e, the eating. The sense is clear.

40

Similarly the packs of wild beasts were not made to eat men,
At the start they were obedient to human rule.

Gen 1:28. The obedience of the beasts was a major topic of concern
in the Books of Adam and Eve, see particularly chaps. 37—39 (— Apocalypse
of Moses chaps. 10-12).

41

Before Adam sinned, they had no hostile grudge,
The leopard, the lion and wolf and bear, were at one with the sheep.

Isa 11:6—7. Adam's sin is here supposed to have caused conflict among
the animals as well, an idea not found the Books of Adam and Eve. In
that work, Eve attributes the beasts' hostility to her sin (Penitence of
Adam 37[10]:2).

42

They ate the fruit of the trees, all the cattle and the deer,
Beasts, reptiles and birds; they were friendly, with universal love.

43

The deer are ornaments for the mountains and all the swarming
things for the waters,
They are a comfort and relief for sailors and travelers.



182 MICHAEL E. STONE

44

The yaralez and the centaur, the foul-mouthed chimera,
Some assert—some deny—their existence, and people know not
whether they exist or not.

On the yaralez (or: arlez), a sort of mythical canine, see N.G. Garso'ian,
The Epic Histories Attributed to P'awstos Buzand (Harvard Armenian Texts
and Studies, 8; Cambridge, MA: Harvard, 1989]) 351-352); the word
is discussed by Hr. Acaryan <?«//&//£& UpJmmtutiutl Pwnutpwl (Armenian
Etymological Dictionary] Erevan University Press, 1971), 1.260-261. The
Centaurs are mentioned in many sources: see, e.g., Movses Xore-
nac'i 2.63.

45

There are, in the depths of this world, devilish beasts with deadly
breath,
When the Lord chastises us, their odor is a fatal drug.

qbti ilw^fiLuilt "fatal drug." The reference seems to be to some denizens
of a subterranean place of punishment. These two stanzas refer to leg-
endary animals of Armenian folklore.

46

There is a sea around the world and its name is Antlantic,
The clouds bring water from there, and no person or ships cross it.

47

Everything which God made, was created for the honor of men,
So that when man was created, he would find everything ready.

The idea that creation is for the sake of humans is to be found in
4 Ezra 6:54-55 and see Stone, Fourth Ezra, 188-189 where the idea
is discussed. The preparation of the world and its abundance are
stressed in 4 Ezra 9:18—19.

48

Just like a king, who gladly gives honor,
First decorates his house with all sorts of necessary goods.
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Friday

It should be observed that T'lkuranc'i has re-ordered the events of Gen 1 and has
conflated the two biblical accounts of the creation of human beings. The order
in his account is: the creation of humans, the planting of Eden, the creation of
Eve, the naming of the animals, the tree of knowledge and the four rivers.

49

On the sixth day, the Father, philanthropic and compassionate,
Spoke with the nature of the Son, "Let us make man, like usl"

The biblical reference is Gen 1:26. This stanza explains the plural of
the verb as being the Father addressing the Son. This is a usual expla-
nation of Gen 1:26, see Agathangelos, Teaching of Gregory §275 and
notes by Thomson, Teaching of St. Gregory, 48.22

50

We are said to be the image of God, threefold with singleness of
number,
For we are mind and word and spirit; threefold person and unitary
human.

Arm Gen 1:26 pum ufuiutt{hft/i tfbpmil "according to our image." In
Teaching of Gregory §§263-265 the verse Gen 1:26 is quoted, and a num-
ber of explanations are offered of the terms "image" and "likeness."
None of them, however, follows the Trinitarian analogy which is taken
up by T'lkuranc'i. It is clearly based on the understanding of the
preposition cum "according to." At this point, the Greek Bible reads
KOCT' etKova f|U£iepav. In the Vision of E^ekiel we find a clear reference
to the tripartite soul, but the division is different: see Satran, Stone
and Wright, The Apocryphal Ezekiel (forthcoming): "Again, in this tri-
partite soul of ours: the rational (is) the man, the choleric the lion, the
desirous the ox, the contemplative—which is knowledge—the eagle,
and the spirit of virtue (? the virtuous soul) is the chariot of God"
(11. 46-48).2;i

22 The form JuipniaHtp is a misprint.
23 The fourth element, the "spirit of virtue," has been tacked on in order to

make this tripartite division fit with the fourfold typology which dominates this part
of the Vision of E^ekiel. The document is described in some detail in M.E. Stone,
"The Armenian Vision of Ezekiel," Christians among Jews and Gentiles: K. Stendahl
Festschrift, eds. G.W.E. Nickelsburg and G.W. MacRae (Philadelphia: Fortress, 1986)
261-269.
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51

And similar to Him through ingenuity's craft,
Knowledgeable and wise through grace, and immortally rational
through the Spirit.

Gen 1:26 has euut J/ifiatimffhiut/ "according to the likeness." The ex-
pression, "ingenuity's craft," refers to the description of God's mold-
ing of Adam's body, which made Adam in God's likeness: cf. Gen
2:7. The stanza thus describes three aspects of humans which are
granted them by three aspects of God, "artisan's craft", "grace" and
"spirit" all being in the instrumental case.

52

If the person of the Father was alone, "let us make" would not be
appropriate,
Even though his will alone would have sufficed for everything to
come into being.

The writer is still preoccupied with Gen 1:26. He wishes to show that
the creation of humans was jointly by the Father and the Son. In spite
of the fact that the Father's will on its own could have created all
beings, the plural in the biblical expression shows that this was not
the case.

53

The Son was not uninformed of his uncreated Father's plan,
He descends for our sake24 among us so that we might become know-
ers of all.

54

Seven more blessings were added to man than to all created beings,
For he made them through the word, but him with lordly honor.

This refers to the blessings of Gen 1:26 which can be enumerated as
seven. The creation of Adam by God's hand is to be found in Gen
2:7, and the special creation of human beings is here contrasted with
the creation of other creatures which was by the divine word or com-
mandment. The line of exegesis at this point is very similar to that in
the Syriac Commentary on Genesis by Ephrem, where the likeness is said
to be man's rule over the beasts and that "God clothed Adam in glory;

24 Note misprint pbq-
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and God gave him reason and thought so that he might perceive the
majesty [of God]" (2.4, Mathews, p. 99).

55

Let us make one like our image, ruler of sensible beings,
For dust was taken from the earth, and breath, a spiritual gift.

This stanza is a combination of Gen 1:26 tupwugntf */«///? putfi /^//r^VA
Jhpntil ht puui Jiifwlnipbiati "let us make man according to our image
and according to our likeness"; Gen 2:7 Say ibpfok "dust from the
earth" and Gen 2:7 i^^bwg "he blew." The word qqu/jwl(wlt "sensi-
ble" means, of course, "sense-perceptible."

56

A rational and intelligent and immortal, eternal spirit,
Builder, merchant, planter, and continual discourser on divinity.

The first line should be compared with stanza 50; the elements here are
in a different order. The stanza touches on three different aspects of
humans—the noetic and spiritual; the this worldly; and the theological.

57

God made the man, Adam, in His holy, lordly image,
Which, in the sixth millennium, He put on through the Virgin, the
Father's Son and Word.

Six millennia are frequently regarded as the length of the existence of
the world and the Incarnation of Christ is thought to have taken place
in the middle of the sixth millennium. This idea is common in, but
far from unique to, Armenian sources.23 The older Jewish view that
this world age will last for six thousand years was also familiar to some
Armenians.26 Here the image of God in Gen 1:26 is explained as pro-
viding the human form of the Incarnated Christ.

58

And according to the image of the Spirit, man is immortal spirit,
The Holy Spirit is unfathomable, similarly too the spirits of humans.

"' Compare the material adduced by M.E. Stone, Armenian Apocrypha: Relating to
Adam and Eve (Leiden: Brill, 1996) 86-89.

2fa See Vardan Arewelc'i, Book of Questions (repr. Jerusalem: St. James Press, 1993) 28.
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The "image," then, does not only indicate the human's bodily form,
but also to the spirit. The human spirit is in the image of the Spirit
of God.

59

He made the body first, and then the rational spirit,
So that their creation should not be visible to created beings.

The sense seems to be that the body was created first and conscious-
ness was given only after the creation of the body, so that creatures
should not see their own creation.

60

He planted the Garden to the east, which he called earthy Eden,
Adam is the name of earth, and Eden is translated the same.

Gen 2:8 bi uiiilibuig ttuuimuib qriputfumh jbtfhif pl/ij. uipbibiu. "and God planted
the Garden in Eden to the east". The meaning of the name Adam
in the onomastic tradition is "earth" or "red".27 The explanation of
Eden as "earth" is not paralleled, but forms like tt/y/rlr "Adin" (Ona.
Sac. l.iv.3 [apparatus]) exist as variants of bqhif (Ona. Sac. V, 171)
for "Eden" and are somewhat similar to "Adam."

61

On the third day he planted (i.e., Eden), together with the other grow-
ing trees,
The one (i.e., Eden) Scripture says to have been planted by God, the
others (i.e., plants) to have been created by word alone.

The creation of Eden is related in Gen 2:8 which says, in the Armenian
version, "And God planted the Garden in Eden". No indication of
the day is given there. Ancient exegesis, however, frequently set the
creation of Eden and its trees on the third day, together with the cre-
ation of the plants according to Gen 1:11—12: see already Jubilees 2:7.
The same view occurs in Ephrem Armenus 1.10 iwimpli bppnpufc pit?
wji biunul. "on the third day with the other trees . . ." In our text, "the
one" signifies Eden and "the other growing trees", the other plants.
Thus, exactly the same exegesis is known to T'lkuranc'i. It was widely
held that creation took place through divine speech: see Stone, 4 Ezra,

27 See M.E. Stone, Signs of the Judgment, Onomastica Sacra and The Generations from
Adam (University of Pennsylvania Armenian Texts and Studies, 3; Chico: Scholars
Press, 1981) sects. I.iv.l; IV. 1; V.27. Further witnesses exist.



YOVHANNES T'ULKURANC'I 187

67-68 where many sources are adduced. The contrast between the
creation of Eden that that of the other plants resembles that made
between the creation of humans and of other creatures, in stanza 54,
above.

62

In variety of flavor and color, it (Eden) exceeded the trees of this

world,

Glory now and for ever to the Bestower of boundless good things.

Eden is described in the 9-//«//ww»«/^/f/t/> "The Book of Paradise" of
Arak'el Siwnec'i, Part 1. Note the great emphasis there on the vari-
ety of plants. Compare also the Armenian version of 4 Ezra 6:43 44.
The same wealth of plants and color is found in Armenian manuscript
paintings of Eden.28

63

And he cast slumber upon the man, heaviness and deep sleep,

He took one of his ribs, and fashioned the cause of birth.

The stanza is a combination of phrases from Gen 2:21 hi u/ft/{ Skp
Uuuimmt pifppmfpili ... hi Lfybujg "And the Lord God cast slumber . . .
and he slept" and bt wn dp p kntlbg *"»/"" bl zfrbbuig "and he took
one of his ribs . . . and fashioned . . .".

64

He knew the man's transgression and did not wish to deliver (him)

to death;

God made the good, the serpent and Satan taught evil.

This formulation sounds almost dualistic, but in fact the creation of
evil is not discussed, only that the serpent and Satan taught it. The
text refers particularly to the story of the Fall and to the close asso-
ciation of Satan with the serpent.

65

Through the blessing they received a command to grow and increase,

Likewise also all crawling things, the ruler like that which rules not.

See N. Stone "The Four Rivers of Paradise," forthcoming.
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T'lkuranc'i is referring to the blessing in Gen 1:28 w&bgtp hi
uigutpnif "increase and multiply". The reason why the crawling things
are mentioned rather than any other animals is unclear. The last phrase
seems to denote both human beings, who are rulers of the creatures
(Gen 1:26), and the other creatures themselves.

66

With priestly honor he called the names of the living creatures,
But they were called creations on the earth by the Creator.

Adam's naming the animals and birds is mentioned in Gen 2:19. The
second line apparently refers to God's creation of them, explicitly men-
tioned in Gen 2:19.29 Compare the second line with Ephrem Arme-
nUS 1 . 1 1 : bti Huutnttu& uiltnuuliu uiJkbwjIi uiputpui&ng. hi quiqiuliu Utpuitiuj u{UiShuig

"God set names for all the creations, and he reserved the beasts for
Adam (scil. to name)." The author is addressing Gen 2:19 which refers
to God's creation (uutk/jt) of the birds and animals and his bringing
them («/«*) to Adam to name. This naming is described as being "with
priestly honor" because it is analogous to the naming of a child at
baptism.

67

"Earth" is translated "fear" and "world", "of repentance",
If you are (God-)fearing in this world, you will remain without fear
for ever.

Two Armenian word-plays are involved here, VWv ~ V4A*7 "earth —
fear" and ui&mpt — luufu/zJuwpmplriub "world — repentance".

68

The Garden is a place of trees, an orchard with fruitful flowers,
It is high above this earth, it is a six months' journey.

The idea that Paradise is an elevated place and that the outside things
are lower, is already to be found in early Syriac sources.30 Compare

29 Does it mean that, while Adam named the various types of animals, God's
role as creator of them all is explicit through his calling them "creatures"?

30 See S. Brock, "Clothing Metaphors as a Means of Theological Expression in
Syriac Tradition," Typus, Symbol, Allegoric bei den ostlichen Vdtern und ihren Parallelen im
Mittelalter ed. M. Schmidt in collaboration with C.F. Geyer (Regensburg: Friederich
Pustet, 1982) 12.
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also stanza 72, below. The Lives of the Fathers relates that six monks
walked for six months until they reached the Garden.31

69

That one called the tree of knowledge is a tree of death and of immor-
tality,
It was planted because of man and as a test of his love of God.

Gen 2:17 has the expression Awn ^uimphuiJi "tree of knowledge". In
Adam Fragment 1, 9 Adam says to Seth "This is not our tree of life
(ilhp lihbwg tmnlt), but from this we ate death".32 The reason given
for the planting of the tree is noteworthy.

70

The springing forth of the four rivers, which were given to water
the garden,

They were named Pison and Gihon, Tigris and Euphrates.

This should be understood to mean "Next was the springing forth . . .".
The reference is to Gen 2:10-14. The expression /«/««/£ p/vmifi/ "spring-
ing forth" is difficult. We have taken /w/t<//£ as an adverb, and ren-
dered "springing forth". However, Gen 2:10 speaks of t£ui &/«///£/»
bt tubuift piuJu/b/i fi ^npu uimu^u "a river went forth . . . and there it
divided into four heads" using the cognate word uinui^u and this is
certainly evoked by T'lkuranc'i.

71

They water the Garden, for it is evenly level,
The fruit is perfect, luminous, always green and not falling.

The idea of the evenness within the Garden perhaps contrasts with its
location on a height (stanza 68). The fruit is described as luminous
and the trees as "always green and not falling," that is, evergreen and
not deciduous. A wondrous tree and fruit are described in I Enoch
23:4, which says, "its leaves and its flowers and its wood never wither;
its fruit is good and its fruit is like bunches of dates on a palm."

31 See N. Stone, The Kqffa Lives of the Desert Fathers: An Armenian Illuminated Manuscript
(Leuven: Peeters, 1997) 81-90. The form pnipwuinuili in Bogharian's text is a
printer's error.

32 M.E. Stone, Armenian Apocrypha Relating to Patriarchs and Prophets (Jerusalem: Israel
Academy of Sciences, 1982) 7. Perhaps better translate "the tree of our life."
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72

The waters descend from the mountain and make a way through
valleys and passages,
They enter the cavities of the earth and run under mountains.

This description reflects the same understanding as is to be found in
certain Armenian miniature paintings of the Garden of Eden. It is
designed to account for the difficulty raised by the fact that the four
rivers originate in a single stream from Eden, but divide after they
exit from it. Not only do they divide, but they go in four different
directions. The mountain from which they descend is Eden (see stanza
68). In order to go different directions, they must cross one another,
and that is achieved by some of them passing under the earth. The
same is to be found in the Syriac Commentary on Genesis by Ephrem
2.5.4 "Because Paradise is set on a great height, the rivers are swal-
lowed up again and they go down to the sea as if through a tall water-
duct and so they pass through the earth which is under the sea into
this land. The earth then spits out each one of them".33

73

The Pison from mount Emawon, in the north east,
It comes to Apersah in India, where the fine gold is.

The biblical word corresponding to Apersah in India is &i/r/«/w»
(Havilah-Ewilat). Gen 2:10-14 is the source of this section of the poem:
note there nu^ bplipfil «//l//»/r/r4 wqb/ti "the gold of that land is fine".
Ephrem Armenus 1.10 says that this is in the "boundaries of Shem";
see Stone, Studies, 25~26. We are unable to venture a guess as to where
Apersah might be, but the connection of India and gold is widespread
in ancient sources.

74

Which the lionants guard, and gold is growing,
It surrounds the southern area, and it ends up in the Red Sea.

This gold is guarded by the lionants, and it grows or originates in
India. Clearly here a folkloristic or legendary tradition has been intro-
duced by the poet. The lionant, described by the NBH as Jpz/tili Jhb
litlu/L uinftiitm (2.308c) 'a large ant resembling a lion' or else as 'a lion,

with the form of an ant, enemy of ants' (perhaps an ant-eater), is also
mentioned in the Armenian translation of the book of Job. 4.11,

33 Translation from Mathews, 101. This matter has been discussed in detail in
N. Stone, The Kaffa Lives, 87-90.



YOVHANNES T'ULKURANC'I 191

lmnhibl corresponding to LXX translation irupuriKoA^cflv of Hebrew
Cr'?.34 The connection of a giant ant with gold dust in India is to be
found in the UztumpSwgmg (Geography) attributed to Moses of Xoren
§35: A* ilbd JpyJnikf mp nulip ijntfp ip^pi* 'and great ants, where the gold
dust is'.35 The UzpjmpSuignjg is clearly drawing on a complex tradi-
tion. Indian (or, later Ethiopian) ants, large ants which dig and hoard
gold or gold dust in India, are mentioned first by Herodotus (3.102-105),
and subsequently by Strabo (15.1.44), in Pseudo-Callisthenes, and in
other sources.36 The ant-lion is mentioned in Bestiaries in various lan-
guages as a small animal, foe of ants,37 and in the Armenian and Greek
versions of the Physiologus.^ Both the UtpjutpSuignig (Geography) and
T'lkuranc'i combine these traditions.39 Thus the connection of the lio-
nant (or ant-lion) with both gold and India is well established and
T'lkuranc'i connects this tradition with the biblical gold of the land of
Havilah, also leading to the identification of the latter with India. The
expression pntutu^uili "growing" is odd, as a description of gold. Does
the idea of gold growing on bushes lie behind it?40

34 Job. 4 .11 JpzpLtiwnbi.d'ij uwuiwl{hgwi. uin ft £tfftjt Ifbptuliftrtj, t{npptlif
If fall qilptlbm'Uu LXX Job ni)p|4T|KoXe(ov drccoA.eio raxpa TO \ir\ e%evv (3opdv, mcu^voi
8e Xeovioov e^vrcvov otAAritanx; and Hebrew "TIISIT Wlfr "]31 ^10 ^30 13K O^b. Liddell
and Scott only cite Job 4:11 for this word and this is its only occurrence in the
LXX. It is to be found in later Greek sources, as will be evident from our discus-
sion below. It is not at all clear why ET1? was translated as uo)pur|KoA,ecov. A pro-
posal to explain this is made by G.C. Druse, "An Account of the Mup|j,r|KoXe(ov or
Ant-Lion," TTie Antiquaries Journal 3 (1923), 361.

3:1 (Pseudo)-Movses of Xoren, llipjiup^tugnjg (Geography; Venice: Mechitarist
Press, 1881) 14. In another printing of the Uifump^mgnfg (Geography) we read:
[pip p Zhtipliu ... ifpztlmbf Jhbuiilh&p hi JpfJJiwnpt^f 'there are in India very great
ants and lionants'. So in the edition of the U^mp^uignfg (Geography) in Ifntfutufi
funphLutginj Ifuiutbbuiiipnippihf (The Writings of Movses of Xoren); Venice: St.
Lazar, 1865) §41, p. 615. The lionants are also mentioned in a poem by Nerses
Snorhali and in the Ganjaran (so NBH without exact references).

36 See Druse, "Ant-Lion," 354-356, who translates all the relevant texts in full.
3/ So Isidore of Seville, Etym. 12.3, cited and discussed by Druse, passim. Druce

adduces many sources both Western and Eastern. This material is summarized and
clearly presented by F. McCulloch, Medieval Latin and French Bestiaries (Chapel Hill:
University of North Carolina, 1962) 81-84.

38 The Greek text of the Physiologus, as well as the Armenian version which fol-
lows the Greek closely, knows that (a) the father of the lion-ant eats meat and its
mother eats beans; (b) its fore part resembles that of a lion and its hind part an
ant; and (c) because of its mixed parentage it cannot eat either vegetables or meat
and thus perishes. Its inability to eat is surely related to the verse in Job cited
above. The relevant texts of the Physiologus are to be found in J. Pitra, "Sanctorum
Patrum scrip torumque ecclesasticorum Anecdota Hactenus Opera," Spicikgium Solesmense
3 (1855) 354 (Greek) and 385 (Armenian).

39 See further Stone, "Remarks."
40 N. Bogharian informed me that J3330 has <y«/^«//»«/Ir where the printed text

has r^MifujfiL. This would certainly fit the rhyme better.
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75

But the jewel which is called bdellium is a red spark, a ruby,
It is found at night, for it burns and is not extinguished.

The gems are mentioned in Gen 2:12. In an Armenian version of "de
Gemmis," #4 we read: i,Mph$wl. np $«/* if/trf. fyutqnfi t. $//»«/&/» fl.i^ppl{k
p tipzbpp npufku Snip i{utnp. "Ruby: which is called carbuncle; it is fire-
colored; it is found in Africa; it burns at night like fire."41 T'lkuranc'i
identifies the umuiw^l (amethyst) of the biblical text with a l{uiptlpp
lumit 'red carbuncle'—though £«//* may also signify "spark"42—and with
the liuipbtuil, i.e., the ruby. Epiphanius also identifies the ^«/y* "carb-
uncle" and the l{wpbSiul "ruby".43 Presumably, the double meaning of
the word tftujt, both "carbuncle" and "spark", is connected with the
tradition of the fiery nature of this stone, or of its burning.

76

No-one can hide it, or conceal it in a measure.
The corundum is purple, and the sapphire is yellow-black.

"measure": A vessel containing a modius or qppi (a measure of vol-
ume) or a number of modii is called a qpnuul or a tfpniiulpl{. We take
upmuiliuili to be the same. The expression is perhaps drawn from Mat
5:15, referring to the hiding of "light under a bushel basket" where
the Armenian Bible uses a cognate word. A second gem mentioned
in the Bible here is the tulfl nmSmlmtfl or "corundum", which is
identified by T'lkuranc'i with the sapphire (zuiijt/ti/iiuj) and said to be
both purple (bppMlp) and yellow-black (qbqwubi). In the de gemmis the
sapphire is said to be "crimson-purple" (*/r//«/&«//y/»;&) and the jasper
is said to be yellow (/fbqu/^njL) According to NBH, Philo of Alexandria
makes the identification of the sapphire (zwiji/uqwj) as the /y«/^«/i«/^fr
(corundum)44 and in its definition of the sapphire, NBH mentions that
there are both purple and yellow sapphires. The identification of the
rf.ut^ujlujlfl (corundum) with the sapphire is not mentioned at all in
the biblical text and T'lkuranc'i is expanding the biblical description,
drawing further on his gemmological sources. Perhaps the reason for

41 The de gemmis had a very considerable history in Armenian, and many different
forms of it circulated. The chief texts were published and studied by Robert P.
Blake, Epiphaniusi de gemmis (Studies and Documents, 2; London: Christophers,
1934). See also M.E. Stone "An Armenian Epitome of Epiphanius' de gemmis"
Harvard Theological Review 82 (1989) 467-476.

42 Observe the analogous derivation of 'carbuncle' from Latin carbo. 'I burn'
43 One version of Epiphanius' text says of the I{uiph4ml "ruby": "Ruby

(ifwith*!tub): which is called carbuncle (fyiujt); it is fire-coloured; it is found in
Africa; it burns at night like fire; it is Judas and Mattathias."

44 See further discussion in Stone, "Remarks."
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this particular identification is the fact that in some traditions the sap-
phire is said to come from India, which country seems to be sur-
rounded by the Pison, for it is identified with Havilah.43

77

The Gehon is from mount Lousin, which springs from the southern
region,
It cuts across Ethiopia, and Egypt is fattened by it.

This is, of course, the Nile, though the identification of "mount Lousin"
is unclear.

78

The Tigris issues from the canton of Hasten, from the Olorian vil-
lage,
It traverses Mesopotamia, over against Assyria.

The village of Awlor is presumably referred to, in the canton of
Hastean. Stanzas 78—80 reflect a knowledge of the geography of Armenia
and adjacent regions.

79

Below Babylon it unites with the Euphrates,
With a winding progress they enter the Persian Gulf.

80

The Euphrates issues forth from Karin, and from the two springs
of Oskeank',
Many rivers run into it, many waters unite together.

The northern and western of the two main rivers which unite, near
Xarberd, into the Euphrates. It is also called the Euphrates and does
indeed rise not very far from the city of Karin (Erzerum), in the region
also called, in certain periods, Karin. The southern and eastern of
these two rivers is the Aracani.46

43 The sapphire is also associated with the presence of God in Exod 24:10, Ezek
1:26, 10:1, cf. 28:13 and forms part of the heavenly Jerusalem in Rev 21:19.

40 On the course of the western Euphrates, see T'.X. Hakobyan, S.T. Melik'-
Baxsyan, and H.X. Barselyan, Dictionary of Toponymy of Armenia and Adjaecent Territories
(Erevan: Erevan State University, 1988), vol. 2, 253 (in Armenian).
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81

God put man in the garden, for they were created outside the Garden,
To work and to guard it, they received the command of the Creator.

This is clearly based on Gen 2:15-16 "He set him in the garden to
work and guard it, and he commanded . . ." The idea that man and
woman were created outside the Garden is inferred from the state-
ment that God put them into it.

82

To work is to take care, (to be) a guardian against the entry of deer
or to be God-fearing — they received the commandment from the
Creator.

The first hemistych interprets Gen 2:15 qnp&bi "to work", while the
second and third phrases are implied exegeses of the phrase bt ufwtbi
"and to guard, observe," the second phrase being a literal exegesis,
and the third phrase an extended meaning. Ephrem, in the Syriac
Commentary on Genesis raises the problem, "And from what did he guard
it since there were no thieves to enter it?" and responds, "Adam has
nothing to guard then except the law that had been set down for him.
Nor was any other 'tilling' entrusted to him except to fulfill the com-
mandment . . ." (2:7).4/ The idea of the entry of the deer is not found
in Ephrem. The Armenian commentary attributed to Ephrem does
not address these issues at all.

83

God commanded man, with sweet, fatherly concern,
"All the fruit of the Garden is sufficient for you to eat.

Gen 2:16.

84

The fruit of knowledge is unripe, it is a cause of death for you."
Adam and Eve were naked, without shame and heedless.

The first line is a paraphrase of Gen 2:17 and the second is depend-
ent on Gen 2:25. The connection between this knowledge and naked-
ness is also made by Ephrem Armenus 1:17. Note the observation
made above about the fruit of death, in the comments on stanza 69.

Mathews, 102.
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85

After the sin they recognized their nakedness,

For sin brings repentance, if one knows how to confess.

Gen 3:7 is the basis of the first line. The second line forms a homiletic
expansion on the first, changing its literal meaning. There is another
explanation of the nakedness theme, one shared by many sources.
They were naked and not ashamed because they were clothed with
glory, see e.g. Adam, Eve and the Incarnation MS P306, §1. Thus we find
Ephrem Armenus 1.16, says about their becoming naked after the sin:
iJinfuutl/UJ/j q/t ithfilfiagiaJi q^uiiti^bpiJi ifitunutg fiifthu/J/g. hi ifliutgftli ifbfilf uitloffiui/ig

(wujutiunuit{liiui "because they were stripped of their garments of glory
and they remained naked, full of shame, covered in disgrace," creat-
ing an antinomy of nakedness and shame. Compare also Ephrem,
Syriac Commentary 2:14;48 Apocalypse of Moses 20:1-2, 21:6 and many
Armenian sources. The expulsion is described as "being stripped naked"
in Adam Fragment 1 §4; Death of Adam §14 and Penitence of Adam §44(20):!— 2,
Kostandin Erznkac'i, Poem 1, 38. 49

86

Satan saw Adam, adorned with lordly glory,
And he was disquieted, he laid a very distressful ambush.

— See Arak'el Siwnec'i in the same context of Satan's jeal-
ousy of Adam's role; see Adamgirk' Book 1, 3.1.

87

Then he first deceived the serpent, and made it his dwelling.
He promised it a gift, "I will make you my soldier."

Satan's deception of the serpent is related in Penitence of Adam [44] (16).
In verse 3c of that chapter, Satan (falsely) promises the serpent that
they will cause Adam's expulsion "so that we may re-enter the Garden."
With the expression "made it his dwelling" compare Penitence of Adam
[44](17):2b-2c, cf. Georgian Book of Adam, ibid. The idea in all these
texts is that Satan entered into the serpent; so also Transgression §§11—12.
In Adamgirk1 Arak'el Siwnec'i writes Ihifimputlttli Umffutjti / bl/htai

48 Mathews, 106. Sebastian Brock, "Clothing Metaphors as a Means of Theological
Expression in Syriac Tradition," 11-38; cf. T. Kronholm, Motifs from Gen 1~11 in
the genuine hymns of Ephrem the Syrian with particular reference to the influence of Jewish exeget-
ical tradition (CBOT 11; Lund: Gleerup, 1978) 110; H. Maguire, "Adam and the
Animals: Allegory and the Literal Sense in Early Christian Art," DOP 41 (1987)
363-373; J. Bowman, "The Malef," Abr-Nahmin 20 (1981-82) 6, 9.

49 See Stone, Adam and Eve, 20.
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tfftttiwhfcff. / Slftfiibpfih l{[il{[ittb ifrpwp [utunbtp / bi Jui^tutjhrf tfujfttjJtjL

"Leviathan Sadayel, came and entered the serpent. The poisons for a
second time he mixed with one another and made the mortal drug
for the man." Here the relationship is absolutely explicit, though the
deception of the serpent is not described. Adam, Eve and the Incarnation
§2 says that Satan "had entered into the belly of the serpent." Similar
ideas may be found in Saltair na Rann5() and in the hymns of Ephrem
(Parad. 15.14.1)31 and they are even more widespread.

He saw Eve standing apart and distant from Adam,
They say that the serpent crawled, he became a suggestion to Eve.

89

This verse number is lost by a simple error of enumeration in the manuscript.
The text continues with verse 90.

90

Or that with human word, like the wicked Balaam son of Beor,
Or like the demons who spoke to their worshippers through the
tongue of idols.

f-bi "demon," as often, means "untrue gods." On the human discourse
of the serpent, see Adam, Eve and the Incarnation §2. The reference to
Balaam is in fact a reference to the discourse of his ass, see Num
22:28-30. These are examples, all negative, of non-human beings who
talked, just like the serpent.

91

He said, "Why do you not eat of all the fruit of the garden?"
For he did not know the plan, God alone knows the heart.

92

She said, "We eat all (i.e., trees) except for the tree of knowledge."
He asked and he learned from Eve that that is the cause of death.

50 Lines 1153-1180; compare Brian O. Murdoch, The Irish Adam and Eve Story
from the Saltair Ma Rann: Volume II Commentary (Dublin: Dublin Institute of Advanced
Study, 1976) 77.

Jl See Kronholm, Motifs from Gen 1—11, 93.

8 8
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This refers to biblical material from Gen 3:2~5 not made explicit in
the poem here. Observe the idea that the purpose of Satan's question
is to identify the tree by which he might cause the fall of the proto-
plasts. In Adam, Eve and the Incarnation §2 Satan already knows which
tree it is.

93

Again the serpent said to Eve the deceitful word of destruction,
"The one who brought it (i.e., the fruit) here ate of it, and he became
mighty God."

This idea is explicit, of course, in Gen 3:5, and is nicely developed in
Transgression §§16-17. The same idea is to be found in Adam, Eve and
the Incarnation §4. The unusual second line is to be understood as related
to a popular etymology of the nomen sacrum Hummuiit "God" as uiuut
tut* ifbq "here he brought us." See NHB 1.320c where the gloss includes
"like . . . bringer here or hence, that is, one who brings into being."
This etymology relates Uuutmwb "God" wuui "here" wuinfi "hence" and
uiitbtS "bring," which is interpreted immediately by NBH as qnjwgntg/ti
"one who brings into being." This popular etymology stands behind
T'lkuranc'i's form of Satan's words and the poet has combined it with
the language of the Bible, and at the same time created a striking
word play.

94

And that it (Scripture) says, "It seemed pleasing—sin is always pleas-
ing to the eyes—
so that she might boast to her husband of glory and great honor.

This is a reference to Gen 3:6 which describes the tree as <«/£/»/ uiyug
twjhinj "pleasing for the eyes to see".

95

Eve ate in ignorance and Adam for love of his wife,
They were stripped of the indescribable light and remained extremely
miserable.

The language of the second line takes up the nakedness theme of
§§84-85. The expression "stripped of light" may also be observed in
Transgression 1 §§18-19, 32, Repentance §63, Adam, Eve and the Incarnation
§9; while "stripped of glory" iftmntug may be observed in Adam Story 2
§8 and "of divine light" Words of Adam to Seth §18(16). According to
Words of Adam to Seth §21(16) Enoch, after his assumption, "was found
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worthy of the divine glory and light" which may indicate an, at least
partial reversal of the Adamic state.

96

And they did seven evils, and by them they were separated from God.
They transgressed the counsel of the Lord; they set it opposite the
Deceiver.

97

They thought the word of God was a lie, and were pleased with
the serpent's word,
They did not remember the goodness of the Good One, and were
persuaded by the serpent.

98

Eating, they transgressed the commandment; they wished to become
gods by stealth.
When God asked they spoke impudently and improperly.

The same language of impudence is frequently used to describe Cain's
response to the divine question in Gen 4:9, see Abel and Cain §35, 57
and Repentance • §48; History of the Forefathers §17 and in non-Armenian
sources such as Ethiopic Adam and Eve 1.69 (Malan); Midrash ydamdenu
ad loc. cited by Kasher, Tor ah Shelemah. Its use applied to Adam here
is unusual, cf. stanza 101 below for a similar re-use of Cain language.

99

He who should have despised, cursed and spoken censure,
considered the woman better than the Garden and lordly glory.

The same motive for disobedience is to be found in Adam, Eve and the
Incarnation §8b~c. The expression "lordly glory" should be compared
with stanza 54.

100

He sought for one thief, and three were brought forth,
They told God the reasons, and became children of destruction.

God's judgment and curses are related here very briefly, though the
seven punishments are set forth in stanzas 10Iff. The expression "chil-
dren of destruction" indicates mortality. The "three thieves" are Adam,
Eve and the serpent.
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101

They were punished with seven punishments, according to the seven
transgressions of their sins.
Therefore sweat and labor, work and earth were called curses.

Gen 3:17 19. There are not infrequent lists of the seven punishments
of Cain in apocryphal sources and much material has been adduced
by Lipscomb, Armenian Apocryphal Adam Literature, 42~51. Again, an idea
which is primarily related to Gain is here transferred to Adam. See
stanza 98, above.

102

Sorrow, the pangs of child-birth were received as a curse from God.
They were stripped of grace and glory, and were cast out of the
Garden.

"stripped of grace and glory": see stanza 95 commentary.

103

They did not manage to become divine, with by death of death they
were captured.
They had been like heavens and became clay, they had been light
and became dark.

The expression pi/^. ilwSm iluiSniuuSp qpmibgwl is a nice play on the
biblical expression iftuSm ithitmliftg/tf "by death you shall die" in Gen
2:17, itself an Armenian reflex of the Hebrew usage of the infinitive
absolute to strengthen a finite verb.52 They were captured by the sanc-
tion mentioned in Gen 2:17, i.e., mortality.

104

They were intended to remain immortal; they were changed from
life to death,
They were in glory and honor, but they became like the non-rational
beasts.

The loss of glory or honor is discussed above, in the notes on stanza 95.

52 This usage and its reflexes in Armenian translation literature is discussed by
M.E. Stone, A Textual Commentary on the Armenian Version of IV Ezra (SBLSCS, 34;
Atlanta: Scholars, 1990) xxiv^xxv.
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105

The Garden remained without heir, for no-one remained there.
Alas for what happened! Woe, for the great destruction of humans!

106

If they had eaten without sin, and blamelessly as concerns the divin-

ity,
Or if, so that there was contrition, they would not have been very
blameworthy.

R.S. Lazaryan and H.M. Avetisyan give interrogative /tli^ufh"u "how,
in which fashion?" as a meaning of «'/» Here, however, it appears to
mean "in such a fashion".33 So we take IftuJ pt «*/» to mean: "or, if
(they had conducted themselves) in such as way that". The idea is
unusual, for it seems to imply that it was Adam and Eve's lack of
contrition that finally condemned them, even more than their disobe-
dience. These stanzas are very similar to what is found in Recension
2 of Transgression §§45~48. In particular, §48 reads, "Again, because of
that he came over [to] the fig tree and asked, "Where are you Adam?"
Because of this he asked it; perhaps they might repent and find for-
giveness." (Lipscomb, 265).

107

Regretfully God took on mourning, for he was Lord and compas-
sionate Father,
The fiery hosts took on mourning, all the angelic classes.

108

Beasts took on mourning, reptiles and cattle, all birds,
For they saw their king, woe and alas and great weeping.

On the concept of seeing as part of punishment and reward, see Stone,
4 Ezra, Index, s.v. "seeing": Gen 1:28 may well have provided the
basis of the idea of Adam as king of all the creatures.

109

If they had remained without sin, they would have grown up for
the Edenic Garden,

)3 R.S. Lazaryan and H.M. Avetisyan, Ifft^/il/ £iujhpbli{t Ptunuipuili (Middle Arme-
nian Dictionary; Erevan: Erevan University Press, 1992) 2.244.
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The Garden and earth would have been filled, and their assump-

tion (would have been) like Enoch's.

Russell translates u^Stfil as a middle, which is appropriate. The prepo-
sition ft , however, occurs with an accusative, and so should perhaps
be taken as "for, to", rather than "in". On Enoch's assumed state, see
stanza 95 and comment.

110

For though they fell through sin, they increased still deteriorating,
As much as in the Garden of Eden, which does not pass away nor
is exhaustible.

Russell translates, "For they fell into sin, and still gave birth and mul-
tiplied, / Even as Eden in Paradise, which is impassible and inex-
haustible" (p. 182). The exact point of this stanza is difficult to ascertain.

I l l

He knows the cause of the increase, He who made everything by word,
Just like the rib from Adam, birth was without labor.

112

Man became distant from God, and God was still a compassionate
Father,

He made a garment of skin and dressed Adam and Eve.

This refers tO Gen 3:21 tt «//»«//» Uuuinuub Uqwi/tuj bt Iflin^ linpui
ilutzlfbqklu hi qqbgnjff qlnuuj> "And God made leather garments for
Adam and for his wife and clothed them." The idea of the garments
is much developed in various Jewish and early Christian writings.34

113

The saying "to be like one of us" is not scoffing nor envy,
But the promise of man's becoming, in the future, the perfect Word.

This stanza exegetes Gen 3:22 Ufa UtfiaJ bqbi pppbt qjp p Jfti "Behold,
Adam has become like one of us" and reflects the wording of that
verse. The sense of the biblical context is that as a result of this human
desire, God expelled Adam and Eve from the Garden. T'lkuranc'i uses

34 A great deal of information about it may be found in Sebastian Brock, "Clothing
Metaphors," 11-38.
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the idea differently, however, seeing in these words a promise of the
future redemption through Christ.

114

He expelled them, cast them out, and they dwelt opposite the Garden,
So that continually they might look at it for the sake of repentance.

Note Gen 3:24 bi pLwlfhgnjg jwlq/jifwh npuipjuipl ifujiplfniphwl "and he
made them dwell over against the Garden of Eden" which of course
is interpreted as their living opposite the Garden. There are extensive
traditions concerning the place in which Adam and Eve lived after
their expulsion. The whole is, of course, an exegesis of Hebrew C~lpQ
in the same verse. The idea that the purpose of their dwelling over
against the garden is that they might repent is to be found, e.g., in
Repentance §1 "and they dwelt opposite the garden. Because they always
looked at the garden, they were vexed continually with longing for the
garden". M

115

The curse of the serpent with plucked wings (was) to crawl, eating
dust, twisting.
For he made man into dust, and in his breast he had Satan.

The idea that the serpent had wings and legs before being cursed is
to be found in a number of sources.56 On Satan indwelling in the
serpent, see above on stanza 87. The curse of the serpent, of course,
is tO be found in Gen 3: 14 p i/bpwj [iuli$uig hi npniltujltp fnj qhuiughu hi 4nq
Ifbppgbu qutdbluujb wtnipu Ifblitug fttg> "Upon your belly shall you go and
dust shall you eat all the days of your life." Brian Murdoch has dis-
cussed the relationship of Satan with the serpent as presented in a
number of Western sources.37 The second line refers to the serpent.
He was condemned to eat dust because his activities brought humans
mortality and the return to dust, a clear reference to Gen 3:19.

33 Lipscomb, Armenian Apocryphal Adam Literature, 221.
->fa See A. Roitman, "The External Appearance of the Serpent of Eden in Ancient

Jewish Exegesis," Tarbiz. 64.2 (1995) 157-182 (in Hebrew). He includes a remark-
able illustration of the serpent with wings and legs from an Armenian manuscript,
Jerusalem, Armenian Patriarchate, 1667 of the year 1529, fol. 58v (see with
B. Narkis with M.E. Stone, Armenian Art Treasures of Jerusalem [Jerusalem: Masada,
1979], fig. 126).

57 "An Early Irish Adam and Eve: Saltair na Rann and the Traditions of the
Fall," Mediaeval Studies 35 (1973) 146-177.
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116

Thirty years after the expulsion, they received the command to pro-
create;
They first bore the abominable Cain, the murderous child of destruc-
tion.

The idea that Gain was born thirty years after the expulsion is to be
found in Adam and Grandsons 1; History of Forefathers §§1, 27: Ms B of
Apocalypse of Moses 1: Ps. Methodius Revelation, apud Fabricius 1.109:
Theodosius apud bar Hebraeus (Ronsch, Jubilees, 375). The characteriza-
tion of Cain as wicked on his birth is to be found in Penitence of Adam
21.3c; and in Book of Adam 3:1 he is described as »/»/?A Ifnpuinbml
"child of destruction", just like here."8 According to Saltair na Rann
Cain is the son of the Devil: see Stone, Adam and Eve, 92; Seymour,
Proc. Roy. Irish Acad. 3c C (1922) 129.

117

Then also righteous Abel, when he was thirty years old.
Whom also he appointed as priest and to whom he gave the honor
of primacy.

According to Penitence of Adam 22, Abel was born 18 years and two
months after Cain. The period of 30 years is more common, how-
ever, cf. Ps. Methodius Apocalypse ch. 3 in Fabricius, 1.109; Abel Cain §3;
History Forefathers §27; Adam and Grandsons §3. T'lkuranc'i stresses the
priestly roles of both Adam and Abel at various points throughout this
poem. The idea of the antediluvian priesthood is to be found in a
variety of sources, such as 2 Enoch, The Conflict of Adam and Eve with
Satan, passim. Seth's priesthood is described ibid., 2.5 (pp. 109—110).
Cave of Treasures (Bezold, p. 10) refers to Seth as "the leader of his
people in purity and holiness." Perhaps a specifically priestly service
is implied by Cave of Treasures, re Enos (p. 11), re Kenan (p. 12), etc.
This is certainly true of Methusaleh in 2 Enoch, chap. 69ff.59

118

He said, "If you are good, and always do justice,
A second time will you enter the Garden, and remain immortal for
ever."

The promise of restitution of the Garden to Abel is not usual.

38 This expression is not found in the equivalent verse of Penitence of Adam.
>y J. Kugel, "Levi's Elevation to the Priesthood in Second Temple Writings,"

HTR 86.1 (1993) 17-18.
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119

Adam instructed his sons to be prepared for divine love,
To offer a sacrificial portion to God the bestower of goodness.

The biblical narrative in Gen 4:1—5 does not mention that Adam com-
manded Cain and Abel to offer sacrifices. The term ufiawmpw% "sac-
rifice" occurs there. The theme of the antediluvian priesthood is
discussed in the comments on stanza 117.

120

Abel offered a sacrifice and it was acceptable to God.
Cain too made an offering, not a good one, and it was not pleasing.

Gen 4:3-4.

121

Abel, the choicest of the lambs, with eager, willing intent,
But Cain, the despicable of the produce, useless and unfitting.

The biblical expression is: tt& hi Upb[ fmltipiull{uig /uut^ufliy pipng hi ft uju-
ipuiputiug Lnffw "Abel brought of the first-born of his sheep and of
their fat ones" (Gen 4:4). It should be observed that the unworthy
character of Cain's offering, though it could be inferred from the bib-
lical text, is not stated there explicitly.

122

When God did not accept (it), he (Cain) drew apart from brotherly
love,
He said, "He will go to the Garden, and I will remain outside."

This motivation is unusual. Cain and Abel offers no motive at all. Indeed,
the whole theme of the possible restoration of Abel to the Garden is
unusual and is stressed by T'lkuranc'i a number of times, see stanza
118 above.

123

Cain did seven sins, and his punishments were of the same number:
The unfitting offering which he offered, and his envy of his brother,

The notion of seven punishments of Cain is to be found in the ancient
biblical versions and exegesis of Gen 4:15 and 24 and is widespread
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in ancient Jewish, Christian and Gnostic literature.60 Lipscomb, Armenian
Adam Books, 42~49 has set forth the lists of punishments in Repentance
§§43-60 and in Abel and Cain §§34 47 in parallel columns. Another
Armenian form of this is found in History Forefathers §§20—2 1 . Lipscomb
thinks that the list in Repentance derived from an earlier form of that
found in Abel and Cain (ibid. 51). The idea of seven punishments is to
be found in Malan, Ethiopic Conflict of Adam and Eve, 1.79 (Malan,
104); Greek Palaea (ed. Vassiliev, 193). There also exist lists of seven
sins though the actual sins enumerated vary from list to list. The first
two sins are adumbrated in the present stanza, viz. the unfitting offering
and the envy of his brother. These are exactly the same as in History
rorejatners §20: l/u/fu. ufu/uiiaptu^ lubufputwLt fl. liut/uwIijJi u/n bqpoplit rirst,
the despicable offering; second, envy of his brother."

124

The innocent blood which he spilt — a new, godless sin,
And with the blood he soiled the earth, leaving sad mourning for
his parents.

The third and fourth sins here are not paralleled in the list in History
Forefathers §20, which has the deceit of Abel and the murder in these
positions. However in the punishments, in History Forefathers §21 we
read: wpbuiiJp qbplipp nnni^buig "he wet the earth with blood" as the
second of the curses (though it is odd as a curse).

125

The arrogant answer, "Am I a keeper?"
For the Lord asked him compassionately, for reason of penitence.

The response in Gen 4:9 is Jp"pt /y«/<«/iy«/Zr pgbJ bqpunpl /«//»/, "am I
my brother's keeper?" The element of arrogance is highlighted by
many texts as characterizing Gain's discourse with God, such as Abel
Cain §35, Repentance 48, Conflict of Adam and Eve 1:17 (Malan, Ethiopic Adam
and Eve, 102). It is frequently related to traditions about his being offered
the possibility of repentance. A typical example is History Forefathers §17:
Sbutf qiaJufutm/JpiJ/i/ butjhb/i. lluuinuub jujufiufoujpniflpLli ^n^tp qbw Stupgutlihinifij.

Pt n"p t bwjpb hrjpwjfiL fn 2.ujpk[t bi but Ifnufpin hut quju/utwupjutl/pL ttuutm&nj. hi
n%_ pjnuwrttlbguii. np fmJ;p bt wp/fivpiuhuijp. utjf wutug iffi /ft ufurtwiquil/ pgbJ hqpopb
prfajt n t{ppuii^i. pt nptqtu tulilutuiputp but qmujmutupjiulfil, "You SCC the
foolishness of Cain. God summoned him to penitence by asking, 'Where,
Cain, is your brother Abel?' And he answered God rudely and did
not confess, so that he might make expiation and be justified. Instead

Lipscomb, Armenian Adam Books, 50.
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he said, 'Am I supposed to be my brother's keeper?' O, the beast,
how foolishly did he respond!" In this passage the various themes are
brought together in a hortatory and exegetical fashion. This idea was
already proposed by Philo, Quaestiones in Genesin 1:68, cf. Abel Cain §36,
Repentance §47, Conflict of Adam and Eve 1:17 (Malan, Ethiopic Adam and
Eve, 102).

126

God spoke with Cain, "You remain permanently feeble.
You wail, shake and quake, abominable among the race of man.

This stanza commences the presentation of the punishment of Cain.
The idea of powerlessness derives from Gen 4:12?/r tpp&bugbu qbplipp.
bi HI iutib[gt uiu/i fhq qijiuipmflpilf /tip. "for you shall work the earth
and it will no longer give you its produce." The agricultural nature
of the biblical curse is preserved in many Armenian sources, such as
History Forefathers §21, Repentance §54. The shaking and quaking come
from the latter part of this curse, bpbpbwi hi uiuttnuiltbuii bqpgbu p ifhputj
bpl{ppt "you shall be trembling and shaking upon the earth." The lat-
ter theme in particular is picked up an expanded in later literature.
Thus the shaking is stressed in Repentance §§55~56 and in Abel Cain §41.

127

"You are leprous all over your body and you will have no place of
rest,
Horns grow on your head, 'Cain comes', they will call out.

Further elements of the punishment are here listed. The interpretation
of the sign of Gain is varied. Two are offered here, that he was lep-
rous and that he had horns which called out, announcing the arrival
of the fratricide. In History Forefathers §22 we read: qnp nJwL? qmputukl
uiuhli. bi wjlf Pt bqypip pnmuit p Giulfiuuili. hi pJt/f np qbtufp t^n^tp hqyptfili. f}£ iftuj

buijpl hqpiujirwuufwbbt "Some say it was the pox and others that a horn
grew on his forehead and wherever he went, the horn called out, 'Cain
the fratricide is coming'." In fact, these two texts combine traditions
that were both known previously separately. The sign of leprosy, not
known in the Armenian Adam books other than History Forefathers, was
widely known in Rabbinic sources. The horn is to be found in Repentance
§58 and two horns, perhaps hinted by T'lkuranc'i's plural, are men-
tioned in Abel Cain §§38-39.

128

And he wlio kills Cain, will bear sevenfold seven punishments."
For all Cain's kin perished in the Flood.
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129

And Cain begat Enoch, and they were called sons of men,
Enoch and Gayiridad, and the wicked Malaliel,

Gayiridad = Irad; Malaliel = Mehuyael; Mat'usala = Methushael; "sons
of men" seems to be a reflex of Gen 6:1, where the daughters of man
are mentioned, and these are often interpreted by the Armenian tra-
dition (and others) to be the Cainite women.61 The tradition of MalatieTs
particular wickedness is unknown.

130

Mahaliel (begot) Methusaleh, seven generations, Cain's kin.
Lamech had two wives, nurses of evil sins.

Attitudes to Lamech's wives vary; see stanza 135 below.

131

Lamech spoke with his wives, "Overthrow the divine covenant,
Be adulterous with the race of Seth, who have been named 'Sons
of the Lord'."

The reason that Lamech's wives are singled out here is that Lamech
in the Sethite line was of the same generation as Jared. It was in his
time that the events of Gen 6:1~2 were thought to happen. See the
notes on stanza 129.

132

From Adda Ubal was born, he was a musician and a singer,
And from Sela T'obel was born, who performed the craft of smithery.

Ubal = Yuval, Gen 4:20; T'obel = Tubal Cain, Gen 4:22.

133

They took paint and antimony, the women, teachers of wickedness,
They fell upon the race of Seth, and that which they desired took
place.

61 For different possible modes of interpretation, see William Adler, Time Immemorial:
Archaic History and its Sources in Christian Chronography from Julius Africanus to George
Syncellus (Dumbarton Oaks Studies, 26; Washington DC: Dumbarton Oaks, 1989)
113—122, 125—131. For some rather odd exegesis of this material, see Abel SS4.1—6.3.' o " oo



208 MICHAEL E. STONE

The origins of the tradition about cosmetics go back as far as 1 Enoch
8:1 where these arts are taught by the fallen angels and lead to sins
and the flood. Compare also Testament of Reuben 5:5—6; T'lkuranc'i here
follows the later interpretation of the "sons of God" in Gen 6:1, which
sees them as Sethites. Another aspect of this interpretation is discussed
above in footnote 61. In this reinterpretation, it is the women them-
selves who invent the cosmetics. Another example is to be found in
Sermon Concerning the Flood §4: "The daughters of Gain made sinful inven-
tions: braids, coiffures, antimony and rouge."62

134

But Cain, weeping, said, "God, Creator, Mighty One,
Tell your beasts to give me a day of death."

Part of the result of Cain's curse was that he could not die and no-
one dared kill him. This theme is much developed in later sources
and, as noted above, related to the traditions of the song of Lamech
discussed in the note on stanza 130 above.

135

This Lamech killed Cain, he was not the grandson of Enoch,
And he confessed to his wives, and did not bear the punishment of
Cain.

For the Gainite Lamech, see Gen 4:17-18, 23. The tradition of Lamech's
confession to his wives is to be found in History Forefathers §§16 we read
"Lamech saw them (i.e., Cain and his son Enoch) alone at night, father
and son, and he ... killed them . . . And immediately their pain was
transferred to Lamech, and he hastened and confessed to his wives
and atoned, <and immediately> all the pain <was removed> from
him." This is, of course, an exegesis of Gen 4:23. That verse, of course,
produced complex exegetical developments.63 Another development of
this is Abel Cain Recension 1, 51 Y, "But Lamech's wife was a good
woman; she entreated God, and the Lord took pity on him because
his wife lamented much, and he cured his affliction and removed the
punishment from Lamech."64 Here T'lkuranc'i leaves the Cainite line
and returns to the Sethites.

<>2 Stone, Adam and Eve, 176-177 where these and paralllel traditions are discussed
in the notes.

63 Another odd tradition about Lamech's wives is to be found in Abel 5.5.
64 In the text of Ms A like here, Lamech confesses before his wife.
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136

Let us return to the race of Seth. From Adam, Eve, the first one,
had sixty sons and sixty daughters, whose names are not recorded.

The tradition of Adam and Eve's further thirty twins, one male and
one female, was widespread and ancient. Armenian sources include
Book of Adam 5:1; Penitence of Adam [24] (5): 1; History Forefathers §29; Abel
§1-65

137

But Adam begat Seth, who was a comfort to his parents,
And from Seth Enos was born, a good man, a root of goodness.

uipntpuipuil "comfort" A common etymology of Seth is "comforter"
in Armenian sources: see Adam, Eve and the Incarnation §44; Death of
Adam §7; Repentance §31 and Abel §4.2.66 However in all these sources
the stem Jpjppuip- is found, and not that used here. The view that
Seth was created in the image of Adam is widespread; cf. Gen 5:3
puui [{hpuiiupmbu/g pipng hi puut u{wuilfbpp pipniJ "according to his form
and according to his image".b/ A different interpretation of this is to
be found in Question §3: ALwi ql/tff. mjp ^ulftuj. ft Lifwbmppib Uqu/tftuj
"he begat Seth, a gigantic man, in the likeness of Adam." A hint at
Seth's special role may also be found in Abel §4.2 wnwipli Uumniuilt
ifn^bguji 'he was first called God'. The same is to be found in Sethites
and Cainites §5. The exegesis of Gen 5:3 also lies behind History of
the Forefathers §28: p litluibnippili U/iwiftuj. wlujujljuiu p liiuqilnuuAnf ilutuuilg. hi

p ifbqnj bpbuwgli 'in the likeness of Adam, faultless in formation of
(his) members and in the beauty of (his) face'.68 No promise of immor-
tality for Seth is explicit. "A second time"—the first time being Adam's
entry into the Garden; see stanza 122 for this idea.

138

He who hoped in God, that he is a compassionate and merciful
Father,
He who does not forget us (but) visits us on the day of Resurrection.

65 Many further sources are cited in Stone, Adam and Eve, 92.
66 See Stone, "Seth Traditions," 466 and Stone, Adam and Eve, 58 and 150 where

this "etymology" is discussed in detail.
1)7 Compare the expression in Gen 1:26-27 which is somewhat different.
b8 In general on Seth, see M.E. Stone "Report on Seth Traditions in the Armenian

Adam Books," The Rediscovery of Gnosticism ed. B. Lay ton (Leiden: Brill, 1981)
2,460-471.
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"He who hoped": This is Enos, see Gen 4:26 in the Greek and
Armenian versions. There are particularly complex traditions about
Enos in History of the Forefathers, §§34-45. 69

139

The breath which Adam put off, the same Enos and Enoch received,
They made writing (or: books), setting forth the existing things.

"The breath" seems to be some quality lost by Adam when he sinned.
It is described in stanza 55 as "a spiritual gift." It is connected with
Gen 2:7 "and he breathed into his face the spirit of life" (see stanza
59). T'lkuranc'i uses the Armenian t^^mtfL which is derived from the
same stem used in Gen 2:7 for "he breathed" (^^butg), cf. stanza 55.
The connection of Enoch with writing is ancient, see already the ancient
Jewish tradition summarized in Jubilees 4:17. In certain sources in
Armenian, Enosh is attributed the invention of writing: see Abel §4.3,
4.6.70 In many Armenian texts there is a confusion of Enosh and
Enoch. The notion also existed that the antediluvian traditions were
written down before the flood and preserved: see Jubilees 8:2~4. In the
form of stelae we find this in Josephus, Antiquities, 1 . 70-7 1 and in an
Armenian version in History Forefathers §§40-43. 7 I Of course, the tra-
dition of Enochic books transmitted to after the flood was ancient and
widespread, even in Armenian into which language the ancient Enoch
literature seems never to have been translated.72

140

It is the food of the spirit and mind, an instrument for the wise,
It sees like God, cognizant of the height of the abyss.

has been translated "instrument", but it is literally "instru-
mental". The words translated "seer" are literally "it is a 'see-er'."

69 See also Steven D. Fraade. Enosh and his Generation: Pre-Israelite Hero and History
in Postbiblical Interpretation (SBLMS, 30; Chico, CA: Scholars, 1984) for an extensive
analysis of Enosh traditions.

70 This is discussed in Stone, Adam and Eve, 151.
" The story of antediluvian books is a complex and widespread one. A general

study of this topos in the ancient world is W. Speyer, Bucherfunde in der Glaubenswerbung
der Antike (Gottingen: Vandenhoeck & Ruprecht, 1970).

'- Observe that an Enochic work, probably not the Armenian Vision of Enoch the
Just, is mentioned in the Canon List of Mxit'ar of Aryivank': see M.E. Stone,
"Armenian Canon Lists III—The Lists of Mxit'ar of Ayrivank'," HTR 69 (1978)
290-300.
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141

It is more valuable than gold, than silver and other necessities,
More precious than jewels, and it is the spring of immortality.

This and the previous verse are evocative of the biblical and apoc-
ryphal praises of wisdom. Compare such texts as Job 28:15-19 on the
comparison with jewels and Ben Sira 1:3 which relates to §140 and
reads, "The height of heaven, the breadth of the earth, and the abyss
and wisdom—who can track them out?" This divine breath is pre-
sumably identified here (implicitly at least) with God's wisdom.

142

The day of Adam's death was in his nine hundred and thirtieth year,
In the same and tenth year, Seth's end arrived.

"The same": i.e., in the nine hundred and tenth year. In the Bible,
Seth is said to have lived a total of 912 years.

143

Enos at one hundred and ninety years begat Kaynan,
The day of Enos' death arrived at the same span of time.

According to the biblical reckoning, Enosh lived 907 years.

144

Kaynan begat Mahalalel, he (begat) Jared, Enoch's sire,
Indeed, Jared begat Enoch, simple of mind and of godly character.

Mahalalel is misspelt here, as it is in the case of Cain's descendant in
stanza 129. Enoch had a high standing in some Jewish traditions and
numerous Christian ones. On simplicity as a virtue, see Testament of
Issachar 3:6.

145

Enoch heard from Adam that sin is the cause of death,
He begat Methusaleh and made a beginning of repentance.

"Enoch heard": Enoch learned about the sin of Adam and Eve accord-
ing to the Armenian tradition which is found, for example, in Tidings
§§10~12 and Words of Adam to Seth §12. This is partly based on a con-
fusion of Enoch and Enosh. Enoch was a paradigm of repentance, see
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Philo, Questiones in Genesin 1:82, de Abrahamo §17 and Greek of Ben Sira
44:16; cf. also Midrash Genesis rabba 25:1. Presumably this is the back-
ground of the repentance material here. These texts almost all exegete
Gen 5:22 as does T'lkuranc'i here.

146

He ate neither meat nor fruit, but only the growing grass,
And he set a limit for his head, saying, "I am not worthy of the
vision of heavens."

Enoch's response to the story of the sin is twofold, according to the
Armenian sources. He does something relating to fruit, either plants
an orchard from which he does or does not eat, or he just does not
eat fruit. Thus we find in Tidings §§10—16 that Enoch plants a garden
but does not eat the fruit; in Words of Adam to Seth §§15-22(12-16) he
fasts for forty days and then plants a garden; in Abel §5.1 he does not
eat fruit; in The Descendants of Adam 11. 13—14 he does not eat meat
and, apparently, not fruit either.73 Thus we have a strong Armenian
exegetical tradition appearing in various sources in different narrative
forms. In the present text, moreover, he seems to return to the state
in which Adam was after the expulsion. He does not eat meat and
only eats grass: on the issues of Adam and Eve's food, see G.A.
Anderson. "The Penitence Narrative in the Life of Adam and Eve,"
HUCA 63 (1993) 1-38 and particularly pp. 5-10. From the remarks
above on Enoch as reflecting the Adamic state (stanzas 95 and 109
and comments) it emerges that Enoch, in T'lkuranc'i's view, reversed
the Adamic curse and thus could regain the paradisical state. The
ascetic elements in his conduct are perhaps drawn from a monastic
milieu.

The second aspect of Enoch's response to the story of the sin of
the protoplasts is that he no longer wishes to look at the heavens. In
different texts he does different things to avoid this. Certain of the
texts relating both to the fruit and to the avoidance of heaven were
analyzed by Lipscomb.74 In Tidings §15 he puts on an iron helmet and
similarly in Adam Story 1 §17; in Abel §5.1 he is simply said not to look
at the heavens; and in Descendants of Adam 11. 14—15 we read, "And he
drew linen over his face and did not look at the heavens, on account
of Adam." A similar act is implied here.

/3 The text is badly preserved here. According to Adam Fragment 1 §12 it was
Seth who swore not to eat fruit.

'4 Lipscomb, Armenian Apocryphal Adam Literature, 62-68 and cf. 99-100.
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147

He announced the day of resurrection, the terrible time of the
Parousia,
The Lord will come with myriads of hosts, with angelic armies.

This prophecy to Enoch is a citation from / Enoch 1:9 which is to be
found in Jude 14—15. T'lkuranc'i doubtless knows it from Jude. It
shows no particular relationship with Vision of Enoch the Just which exists
in Armenian.

148

The Lord God transferred him to the garden which is immortal,
Lest Lamech kill him, an embodiment of malificient Satan.

The same idea is found in Abel §5.4. The expression iftn/uhuty "trans-
ferred" is found in the Biblical verse, see Gen 5:24.

149

God rested on the seventh day, it was rest and an abode,
Although sin overcame life, he, by good, overcame death.

"He" in the second line is Enoch. Enoch who is seventh from Adam
reversed the Adamic curse and God, equally rested on the seventh
day.

150

Elias, moreover, was with him, instead of the two who had gone
forth,
To the shame of the heretics, who did not believe in (Enoch's)
remaining immortal.

"the two": Adam and Eve. Enoch and Elijah are regarded in much
Christian literature as forerunners of Christ, in that they were assumed
alive.
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THE ORIGINAL FORM OF THE LIFE OF ADAM
AND EVE: A PROPOSAL

Gary A. Anderson

A major problem for interpreting the Life of Adam and Eve is the rela-
tionship of the primary versions of the tale. We have three basic types:
that of the Latin, the Greek, and the Armenian/Georgian.1 The
Latin version has a number of unique features, but for our purposes
two are most pertinent: it has a substantial penitence narrative at
the beginning of the tale (pericopes 2-6), and it lacks Eve's extended
account of the fall (pericopes 15-29). The Greek, on the other hand,
is just the reverse: it includes Eve's account but lacks the penitence
narrative. The Armenian/Georgian version contains both of these
parts. Because the Armenian and Georgian versions have only recently
come to the general attention of scholars, the discussion of versional
differences in the secondary literature has been limited to the prob-
lem of whether the Greek or Latin text form is primary. Most have
taken the position that the Greek was the older form and that the
penitence story was a secondary development that was spun out of
a far briefer tale found in just a few Greek manuscripts.2

The best textual study of the Greek manuscripts to date is that
of Nagel.3 He prepared a painstaking volume in his dissertation that
set forward all the textual forms of the Greek that he knew of.
Although the Armenian "Penitence of Adam" had not yet been pub-
lished, he did comment on the relation of the Georgian text to the
various Greek families. In his opinion, the Georgian text form was

1 For the most recent and up to date discussion of these texts see, M. Stone, A
History of the Literature of Adam and Eve (SBL Early Judaism and its Literature 3;
Atlanta: Scholars Press, 1992) and M. de Jonge and J. Tromp, The Life of Adam and
Eve and Related Literature (Sheffield: Sheffield Academic Press, 1997) 11-44.

'2 See G. Nickelsburg, "Some Related Traditions in the Apocalypse of Adam, the
Books of Adam and Eve and I Enoch" in B. Layton (ed.) The Rediscovery of Gnosticism,
(Leiden: Brill, 1981) 11:515-39. De Jonge and Tromp (The Life, 35-37; 41-44) also
argue for priority of the Greek but do not believe that the penitence narrative in
the Latin is an elaboration of the more original and shorter form found in certain
Greek manuscripts.

3 M. Nagel, La vie d'Adam et d'Eve (Apocalypse de Mom) I III (dissertation, Strasbourg,
1974).
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related most closely to a family of four Greek manuscripts, ATLC.
Because Nagel saw these Greek manuscripts as a secondary devel-
opment within his Family I grouping, he argued that the Georgian
tradition, as a whole, must be a secondary development that broke
off from this particular branch of the Greek tradition. This argu-
ment, which is certainly a strong one, has been seconded by Tromp
and de Jonge who have also extended the implications to include
the Armenian as well.4 Suffice it to say, a book-length study will be
required to work this problem through. I hope the synopsis of the
Life of the Adam and Eve that Stone and I have prepared will be a
substantial contribution toward that end.5

In this essay, I would like to take a somewhat different route to
the problem. I will attend to the literary structure of the penitence
story (pericopes 2~6) and Adam's account of the fall (pericope 10).
These represent a significant literary complex in the Armenian,
Georgian, and Latin traditions. My question is whether there are
grounds for seeing literary coherence in the entire section and, if so,
whether this coherence is an argument for the original unity of the
material. If this could be shown, it would suggest that the Greek
has truncated a substantial part of the original story.

The Fall according to Adam's Tale [Pericope 10]

If we correlate Adam's retelling of the fall to what we find in the
Bible we will see that Adam's account is very peculiar. The fall can
be broken down into four discrete events:

(1) Issuing the Commandment (Gen 2:15~17)
Adam begins his account with the command given by God not

to eat from the tree of knowledge. According to Adam, the com-
mand was given to both him and Eve.6

4 See n.2.
5 G. Anderson and M. Stone, A Synopsis of the Books of Adam and Eve (SBL Early

Judaism and its Literature 5; Atlanta: Scholars Press, 1994).
6 The Greek (7:1), Latin (32:1), Armenian (32:(7):1), and Georgian versions (32:(7):1)

differ slighty from each other. But common to each version is an account that
differs from the Hebrew Bible. The Hebrew presumes that Adam was brought into
the Garden, given a command, and then Eve was created. For the Vita, God fash-
ions Adam, then Eve, places them in the Garden, and then issues his command
to the two of them. This reordering of the biblical sequence has a very old pedi-
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(2) Circumstances of the Temptation (Gen 2:25-3:1)
Adam, having rehearsed the giving of the command, moves directly

to the moment of temptation itself. He evidences little knowledge of what
actually transpired during that moment in time. This is certainly a crucial
point as we shall see below. Instead, Adam focuses his attention on
how it came to be that he and Eve were separated from each other.7

(3) The Transgression (Gen 3:6~7)
The traditions of the transgression are quite variant. According to

the Latin (33:3) and the Greek (7:3), Eve eats and then Adam. In
the Georgian (33(7):3a and 33:3) and the Armenian we are told one
additional detail: Adam ate unawares.

(4) The Judgment (Gen 3:8jf.)
Here we find the most radical divergence from the biblical story.

According to the Bible, after the transgression God enters the Garden

gree. We find it frequently in other biblical apocrypha. It is also extremely com-
mon in early Christian iconography. Indeed, nearly every early Genesis cycle depicts
the command as something that follows the creation of Eve (H. Kessler, The Illustrated
Bibles form Tours (Princeton: Princeton University Press, 1977) 23). This must have
been a very ancient exegetical tradition, for its rudiments are presumed in the
Septuagint and the. Old Latin translations. Although these versions were not free
to reorder the versification of scripture, they had other techniques at their disposal.
According to these two versions, the command given to Adam in 2:16-17 is framed
in the grammatical plural. This would suggest that the command was heard by
Adam and Eve together.

7 According to the Latin (32:2-33:2), Armenian and Georgian (32(7):2-33:2),
God had divided the Garden into two quadrants: Adam was to guard the eastern
and northern area, while Eve was to guard the western and southern areas. In
addition, there were angels that were appointed to guard Adam and Eve as they
made their rounds through the Garden. This lengthy excursus on how the Garden
was guarded has biblical roots, but its central role in this part of the Vita is to pro-
vide the necessary occasion for Satan's entrance and successful temptation. According
to all the versions, Satan had to wait for that moment when the angelic host had
left the Garden to ascend on High to worship their Lord. The Greek is missing
this entire section about the division of the Garden. One might be tempted to
accept the Greek text as primary, lectio brevior. If so, the Latin, Armenian, and
Georgian versions have left a tell-tale sign of its secondary origin in a clear liter-
ary wiederaufnahme. In both 32:2 and 33:2 we are told how Satan approached while
the angels were gone. Following this train of thought we would surmise that the
account of 33:2 was duplicated in 32:2 in order to introduce the addition. Though
attractive, this line of reasoning cannot be correct. The Greek itself (7:2) alludes to
the very tradition it has deleted when it records that: "The hour drew near for the
angels who were guarding your mother to go up and worship the Lord." The tradition
that a specific group of angels used to guard Eve is hardly a commonplace in antiq-
uity. This tradition is specific to the Adam books themselves and necessitates some
sort of introduction. Significantly, we find that introduction in the Latin, Armenian,
and Georgian versions. The longer version is most likely primary.
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of Eden, inquires as to the whereabouts of Adam and Eve, ques-
tions them about their activities, punishes them, and then expels
them from the Garden. Rather than treat any of these themes, Adam
records a theme that appears to have no biblical basis: he and Eve
are to be cursed with bodily pains and afflictions.8

This punishment of bodily pain is artfully woven into the larger plot
of the Vita. This entire literary unit began with Adam on his death
bed complaining to his children about his sickness and pain (Greek
5:1; Latin 30:1). He calls his children from around the world to
come hear his last words. They are puzzled over what Adam is expe-
riencing, for such ills had not yet been visited upon the human race.
Adam must inform them that what he is experiencing is not a long-
ing for the Garden, but the first stages in the dissolution of his body.
If this pain is not checked, Adam reasons, it will conclude with the
termination of his mortal life. In his rehearsal of what happened
when they were evicted from the Garden, Adam explains why this
type of pain constitutes the beginning of the end. The corruption of the
body, according the author of the Vita, was the defining moment of the fall.

But the literary integrity of this unit does not end with the death-
bed scene of Adam. The story of Adam's abrupt departure from the
Garden is also linked to two other themes in the Vita: that of Adam's
ignorance about the eating of the forbidden fruit and the discovery of
the punishments outside of Eden. Significantly, both of these themes
are found only in the penitence narrative. If there is a substantial
literary connection between these themes then there would be good
reason to consider the penitence narrative as part of the original
form of the Vita.

The Fall in the Penitence Narrative [Pericope 2]

Let me begin by briefly defining the two themes, Adam's ignorance and
the discovery of the punishments. Having done this, I will consider how
these two themes are related to Adam's account of the fall.

8 The Greek has a significant variant. It introduces a long narrative about the
formal entrance of God into the Garden and his interrogation of Adam (8:1). This
tradition has clearly been lifted from the parallel tradition that Eve will tell later
in the story (22:3-23:1). It must be secondary.
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A. The Ignorance of Adam

As I tried to show in an earlier article, the penitence narrative pre-
sumes that Adam—not Eve—is surprised to find himself cast out of
Eden.9 According to the Latin version, the scene opens with Adam
and Eve grieving over their exile from Paradise and the fact that
no edible food can be found in their new homeland. Eve promptly
implores Adam:

My lord, would that I might die. Perhaps then the Lord God would
bring you back into the Garden, for it was because of me that the
Lord God grew angry with you (Vita 3:2).

Eve offers Adam no opportunity to reply to her suggestion. Instead
she proceeds to restate the suggestion in a starker form:

Do you wish to kill me, that I might die? Perhaps the Lord God will
bring you back into the Garden, since on account of my action you
were expelled from there (3:2).

The awkwardness of the Latin is removed in the Armenian and
Georgian versions. Eve begins her speech as she did in the Latin,
with a rhetorical plea that her death might atone for God's anger:

I am dying of this hunger. It would be better if I were dead, my lord;
perhaps (then) they would bring [you] back into the Garden, for because
of me God is angry (Armenian, 3:2a).

Adam does not directly rebuke her words; rather he confesses his
ignorance about the cause for their present circumstances:

Great wrath has come upon us, I know not whether because of you
or because of me (Armenian, 3:2b).

This expression of ignorance heightens the pangs of guilt on the part
of Eve, and now she interjects her unreasonable request:

Kill me, if you wish, so that the wrath and anger may abate from
before you—for this has come about because of me—and they will
bring you into the Garden (Armenian, 3:2c).

The intelligibility of the Armenian and the Georgian is a clear and
compelling argument for its priority. The Latin version simply does
not make sense.

9 G. Anderson "The Penitence Narrative in the Life of Adam and Eve," HUCA
63 (1992) 10.
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But we can say more. Not only is the longer version of the
Armenian and Georgian a better story, but there is a literary reason
for why the Latin would drop Adam's claim to be ignorant about
the cause of their present circumstances. Just as the Latin dropped
the theme of Adam's ignorance when Adam retold the story of the
fall in pericope 10, so it dropped the theme of Adam's ignorance
in this instance.10 As elsewhere in its narrative, the Latin has attempted
to distribute evenly both the reason for the fall and its effects."

But the motif of Adam's ignorance was not systematically rooted
out of the tradition. The Latin preserves the theme in the words of
Eve's complaint: "since on account of my action you were expelled
from there" (3:2). Those Greek manuscripts which contain an epit-
ome of the penitence narrative do the same thing: "Rise, O Lord
and destroy me that I might cease from before you and from before
God and the angels and so that they might cease their anger toward
you on my account" (29:8). The presence of this motif even in those versions
which have attempted to spread the blame for the fall equally over both Adam
and Eve is striking. It must be original to the tale. But if it is origi-
nal, then it serves as a literary marker which joins the penitence
narrative (pericope 2) to Adam's account of his fall (pericope 10).
For if Adam ate the fruit unawares and was immediately expelled
then it is altogether reasonable that he would be puzzled as to his
present circumstances once he found himself bereft of food outside
the Garden. The Armenian and Georgian versions provide us not
only with the most intelligible text of the penitence, but with a text
that makes sense of Adam's account of the fall and his subsequent
life outside Eden.

B. Discovery of the Penalties

Combined with this theme of ignorance is the discovery of the penalties for
the transgression. In successive stories, we learn of the curse of the
earth (Gen 3:17—18) as Adam and Eve venture forth to forage for
food; the punishment of painful childbirth as Eve (Gen 3:16) suffers
grievously while bringing forth Cain; and the penalty imposed upon
the snake (Gen 3:14-15).

10 Compare the Latin to the Armenian and Georgian at 32:3.
" Compare the way the Latin has reworked the river-ordeal in pericope 4

(Anderson, "Penitence," p. 9), as well as the role of Adam as a giver of commands
("Penitence," pp. 21-22 and especially notes 37-40).
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1. Pericope 2 (Latin 1:1-4:3): Adam and Eve have no food save
that of the provender of animals when they arrive upon the earth.
Only after an heroic act of penance does Adam secure seeds that
allow for human life to endure.

2. Pericope 6 (Latin 18:1-21:3): Eve falls prey to such terrible pain
as she gives birth to Cain that she sits on the very lip of death.
Adam travels to her side and prays on her behalf. Angels then
descend and act as midwives. Eve survives her traumatic ordeal.

3. Pericope 12 (Latin 37:1 39:3): As Eve and Seth make their way
back to the Garden to appeal for the oil of life they are attacked
by a beast/snake. This animal, who still has the power of speech,
threatens to assume rulership over all mankind. Eve, who is power-
less to rebuke this animal on account of her sin, must rely on the
power of her son Seth to quell this threat. Seth renders the animal
mute and promises a harsh penalty for this action on the day of
final judgment.

In each case the curse found in the Bible has been interpreted in
a similar fashion: first a harsh reality presents itself (animal-food;
birth-pains which threaten life; the rebellion of the animal world),
then there is an attempt at mediation, often through penitence (the
river ordeal; the prayers of Adam for Eve; the rebuke of Seth), and
then a successful mediation occurs in which normal human culture
develops (seeds are given for cultivation; birth, though painful, is
endurable; the wild animals find their rightful place by becoming
mute and secluded from humankind).12 Human life, as we know it,
can now proceed.

The common literary pattern that attends each of the narrative
scenes is an impressive argument that each of these scenes is part of a
larger organic whole. What is more, each one of these scenes corre-
sponded exactly to the three punishments meted out at the end of
Genesis three. If the Greek version is primary and the penitence
narrative was tacked on by the Armenian and Georgian versions
then we must confess that they were tacked on in an altogether art-
ful manner: not only did they conform to the punishments of Adam
and Eve to that of the snake, but they brought an abbreviated nar-
rative that contained just one punishment alone to completion. As
with the theme of Adam's ignorance, we are again faced with a

I have developed this theme at greater depth in "The Penitence Narrative," 25.
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literary pattern whose full integrity is present only in the Armenian
and Georgian versions.

The Vita and the Fall of Man

Let us return to the issue of the fall. As we have seen, we are pre-
sented with two different problems by Adam's own account (peri-
cope 10) and the penitence narrative (pericope 2). According to
Adam, he ate the fruit unawares, was apprised of what was going
to happen to his body, and then was cast out of the Garden. The
biblical picture of God descending to the Garden to interrogate
Adam and Eve and then punish them is ignored. The only punish-
ment we hear of is a non-biblical one. The penitence narrative is
equally odd in terms of its relationship to the Biblical text. According
to this story, the punishments must be discovered by Adam and Eve
after they have been evicted from the Garden.

We will not be able to understand the relationship between these
two pieces of the puzzle unless we call to mind how many Christian
writers understood the nature of the fall. The most important verse
in the entire story was the description of the fateful event itself: "'Then
the eyes of both of them were opened and they knew that they were naked. They
sewed jig leaves and made themselves loincloths" (Gen 3:7). In order to
understand this verse we must keep in mind the bearings the over-
all story has provided. First of all, prior to their sin, scripture records
that "Adam and his wife were naked and were not ashamed" (Gen 2:25).
Later in our story, just before being evicted from Eden, they are
clothed again, this time, oddly, by God himself, in "garments of skin"
(Gen 3:21).

For St. Augustine, and most of Western Christendom that drew
upon his legacy, the discovery of nakedness was the most fateful part
of the Bible. Augustine understood the innocence of Adam and Eve
as an indication that their bodies were under the complete control of the will.
Only when that primal integration was fractured by disobedience
did the will lose its control over the body. Adam and Eve became
aware of sin through the discovery of nakedness because within the
sexual organs, Augustine argued, the cleavage between the will and
the body was most evident. The description of this fracture was best
stated by St. Paul in Romans 7:15,
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I do not understand my own actions. For I do not do what I want,
but I do the very thing I hate. Now if I do what I do not want, I
agree that the law is good. But in fact it is no longer I that do it, but
sin that dwells within me. For I know that nothing good dwells within
me, that is, in my flesh, I can will what is right, but I cannot do it.
For do not do the good I want, but the evil I do not want is what I
do. Now if I do what I do not want, it is no longer I that do it, but
sin that dwells within me.

In fact, one could argue, for Augustine it was this statement of Paul's

that determined the meaning of Genesis 3:7.
The bearing of this important dimension of Paul's anthropology

can be gleaned from Augustine's own interpretation of Gen 2:25
and 3:7. In his Literal Commentary to Gen 2:25, he writes:13

Hence, They were both naked. It is, then, true that the bodies of the two
human beings living in Paradise were completely naked. And they were
not ashamed. Why would they be ashamed, since they did not perceive
"z« their members any law at war with the law of their mind?" (Rom 7:23)
That law was rather the penalty for sin, inflicted on them after their
transgression, when disobedience violated the command and justice
punished the deed. But before this happened they were naked, as has
been said, and they were not embarrassed. They experienced no motion
of the flesh of which they would be ashamed. They did not think that
anything had to be covered, because they did not feel that anything
had to be restrained. How they would have begotten children has
already been discussed.14 It must not be thought that the manner of
begetting would have been the same as after the punishment which
followed their sin; for before they would die, death entering the body
of disobedient men by a just retribution would stir up the revolt of
their disobedient members.15 This was not the state of Adam and Eve
when they were naked and were not ashamed.

The striking feature is the correlation of nakedness without shame
with an obedient will. Only when the body begins to act contrary
to the dictates of that will—as when the sexual libido generates
desires that the will knows are untoward—does the feeling of shame

13 The citation is from John Taylor's translation of the Literal Commentary on
Genesis, St. Augustine: The Literary Meaning of Genesis (New York: Newman Press, 1982)
11.1.2. Notes 16, 17, and 19 have been taken from this edition.

14 See 9.3.5 to 9.11.19 supra; especially 9.3.6 and 9.10.18.
10 Just as Adam's will had disobeyed God, so Adam's members would disobey

his will. This is the meaning of iustissimo reciprocatu ("by a just retribution"). This
notion is also found in De civ. Dei 13.13.
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come to center stage. As Augustine's comment on Gen 3:7 makes
clear, this is what happens when the fruit is consumed.16 Again, it
is Paul's comments on the "bondage of the will" in Rom 7 that pro-
pels the exegesis forward:

Therefore, "they ate, and the eyes of both were opened." Opened to what
except to concupiscence for one another in punishment for sin, born
of the death of the flesh?17 Their bodies, then, were no longer just
natural bodies capable of being transformed into a better and spir-
itual condition without dying, as would have been the case if they had
remained obedient, but bodies of death in which the law in the mem-
bers "was at war with the law of the mind" (Rom 7:23).

As scholars have long known, Augustine's interpretation of the fall
was a novel one and did not have real precedent among earlier
interpreters. Whereas Augustine emphasized the sin wrought by Adam
and so focused the problem of redemption on the problem of the
will, the emphasis in the East was on death. Jaroslav Pelikan has sum-
marized this difference well:18

[T]he fundamental problem of man [in the East] was not his sin, but
his corruptibility. The reason the incarnation was necessary was that
man had not merely done wrong—for this, repentance would have
sufficed—but had fallen into a corruption, a transiency that threatened
him with annihilation. As the agent of creation who had called man
out of nothing, the Logos was also the one to rescue him from anni-
hilation. This the Logos did by taking flesh. For this theology, it was
the universality of death, not the inevitability of sin, that was funda-
mental. The statement of Romans 5:14, that "death reigned from Adam
to Moses, even over those whose sins were not like the transgression of Adam"
was taken to prove that there were many who had been "pure of
every sin," such as Jeremiah and John the Baptist. It was death and
corruption that stood in the way of man's participation in the divine
nature, and these had to be overcome in the incarnation of the Logos.

In order to appreciate the Eastern perspective, we must bear in mind
one additional fact. The nature of man's corruptibility was rendered

16 Literal Commentary, 11.31.40.
17 When Adam and Eve disobeyed God's command, "their bodies contracted, as

it were, the deadly disease of death" (9.10.17 supra]] and desires according to the
flesh became inevitable in this body of death (10.12.21 supra). Cf. St. Paul, Rom 5.12
and 7.23-24.

18 J. Pelikan A History of the Development of Christian Doctrine, Vol. I: The Emergence of
the Catholic Tradition (100-600), (Chicago: University of Chicago, 1971), 285.
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concrete in this literature through the theme of Adam's garments of
glory. According to nearly every writer in the East, Adam and Eve
at their creation were vested in garments that allowed human nature
to participate in the internal life of God himself. It should be noted
that the motif of the "garments" could be realized in one of two
ways: the garments could be an actual physical prop that Adam and
Eve put on and then lost, or the garments could function as a
metaphor to describe the impassable and incorruptible nature of
Adam and Eve's bodies upon their creation. Frequently these two
different conceptions were found side by side in a single text.

To appreciate the distinctiveness of this position compare the words
of Chrysostom on Gen 2:25, "They were both naked, Adam and his wife,
without feeling shame," to those of Augustine.

Consider, I ask you, the transcendence of their blessed condition, how
they were superior to all bodily concerns, how they lived on earth as
if they were in heaven, and though in fact possessing a body they did not

feel the limitations of their bodies. After all, they had no need of shelter or
habitation, clothing or anything of that kind. It was not idly or to no
purpose that Sacred Scripture indicate this to us; it was that we might
learn of this carefree condition of theirs, their trouble-free life and
angelic condition, as you might say, and that we might attribute it
completely to their indifference when later we see them bereft of all
these advantages and, as it were, reduced to utmost indigence after
the great abundance of their wealth.

Though Augustine understood the reference to nakedness without
shame as a description of the prelapsarian will, Chrysostom has
understood the verse in terms of the constitution of the body. Adam
and Eve felt no shame because they their bodies were incorruptible.
They lived on earth as though they were angels in heaven. The fact
that Adam and Eve possessed incorruptible bodies is even clearer
when Chrysostom documents the effect of the fall.

You see, before [the transgression] they had enjoyed such confidence
and were not aware that they happened to be naked (actually, they
were not really naked: the glory from above garbed them better than any gar-
ment), whereas after eating [. . .] they fell into such baseness that they
then looked for some covering through not being able to bear their
same. You see, transgression of the command entered the scene and snatched
away that novel and remarkable garment—I mean the glory and favor from
above enveloping them—and it both lent them an awareness of their
nakedness and also clad them in unspeakable shame.
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Elsewhere, I have documented a wide range of Patristic thinkers who
framed the matter of Adam and Eve's sin in similar ways.19 These
include, Gregory Naziansus, Didymus the Blind, and Ephrem the
Syrian. There are two features about this tradition that are striking
and often are not given sufficient attention.

1. The act of stripping Adam and Eve of their primal glory became
the most frequent shorthand way of summarizing the nature of the
fall.20 Indeed it is no exaggeration to say that whenever Patristic
writers mention the fall, in a generic sense, they always describe it
as a loss of the garments of glory.

2. The second feature worth attending to is the way this motif
affects the temporal order of the narrative. According to numerous
early interpreters, Adam and Eve ate the fruit, underwent a bodily
transformation and then immediately were cast out of the Garden.21

19 G. Anderson, "The Punishment of Adam & Eve in the life of Adam and Eve,"
elsewhere in this volume.

20 Consider for example the opening paragraph of Chrysostom's Homily 18 on
Genesis. This homily comments on the expulsion from the Garden (3:20-24) and
follows immediately Homily 17 which had detailed the punishments imposed upon
Adam and Eve (3:14-19). In summarizing the consequences of the fall he makes
no mention of the biblical punishments, instead he mentions only the loss of their
incorruptible bodies: "We have learned of what extraordinary benefits Adam and
Eve deprived themselves, having been stripped through the disobedience of the com-
mandment of that unspeakable glory which consisted of a life of no less quality
than that of the angels (cf. Ps 8:6)."

21 Because Eden is conceived of as a holy place, the corruptible mortal bodies
that Adam and Eve put on when they sin render them incapable of living within
the borders of Eden. They must be expelled from the Garden at the very moment
this transformation takes place. This is evident in the way Didymus understands
the question God puts to Adam, "Where are you?" This question is no rhetoric
flourish in Didymus' mind. Prior to his sin, Adam was not located in a precise geo-
graphical area, he participated directly in the divine life. After his sin, when invested
with the garments of skin, Adam was cast out upon the earth. Didymus writes
(P. Nautin ed., Didymus L'Aveugle sur la Genese I (SC 233, Paris: Cerf, 1976), 253-54).

God called Adam and said to him, 'Where are you?' It was fitting that Adam,
having transgressed the divine mandate fell from the place that was appropri-
ate for that mandate . . . 'Where are you?' You are (now) in a [geographical-] place.
The freedom from any-place that comes from not having a body you did not
guard; but you were joined to a body so [now] you have come to exist in a
place.

Ephrem the Syrian has a very similar conception: After he has spoken about the
penalties that the tempter and the tempted had received, he writes (See R.M.
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The Vita and Exegesis

If we combine these two points, that the fall consisted in the acqui-
sition of a corruptible body and that in the very moment that Adam
and Eve are vested with corruptible bodies they are also expelled
from the Garden, the peculiarities within the Vita disappear. Or, to
put the matter more aptly, they can be seen as necessary parts of
this particular exegetical tradition. When Adam and Eve sin, they
are immediately cursed by God with a set of 70 pains and ills, and
precisely at that moment they are cast out of Eden. It is hardly a
surprise that they discover the biblical punishments. What other nar-
rative choice would our author have if he adopted the notion that
donning a perishable body coincides with being evicted from the
Garden? We might also add that the theme of losing one's glorious
garment as result of sin constitutes an important theme in the pen-
itence narrative as well. After Satan's fall from grace, it is said that
he went "forth from the dwelling of light and was in sorrows and
pains."22 Similarly, when Eve fell for the second time, she also put
on a more decrepit body: "And Eve came up out of the water and
her flesh was withered like rotten vegetables because of the coldness
of the water. All the form of her beauty had been destroyed."23 The
theme of bodily transformation, like that of Adam's ignorance, serves
to unify the penitence narrative (pericopes 2~6) with the story of the
fall as told by Adam (pericope 10).

What becomes of our Biblical punishments, those of painful child-
birth and foraging the land in search of food?24 Since they fol-
low the expulsion from the Garden they no longer function well as

Tonneau, Sancti Ephraem Syri in Genesim et in Exodium (CSCO 152, Louvain, 1955),
ad Gen 3:21):

"The Lord made for Adam and his wife, garments of skin and dressed them.'" Perhaps
these garments were from the skin of the snake or they were created like the
thorns and thistles which were created after the transgression was accomplished.
Since scripture says that "the Lord had made and dressed them" it seems likely to
me that while their hands were on the fig leaves, they found themselves dressed
in the garments of skin.

22 Armenian version, 16:1.
23 Georgian version 10.1.
24 It must be said that these punishments were already problematized by the tra-

dition of the garments. For if they were evicted at the very point of transgression
then when and where did they hear of the punishments? It may be worth noting
that for both Chrysostom and Didymus the reference to God's interrogation of Adam
and Eve about their crime is understood as a reference to conscience. God himself
did not address them; rather he spoke to them through the faculty of their conscience.
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punishments for the fall. In the Vita they are transformed into pen-
itential disciplines. Adam and Eve must undergo these harsh punish-
ments in order to bring their bodies into compliance with the demands
of life outside of Eden. In order to survive this transition they must
resort to ascetic discipline and prayer. As we noted, each of the
three punishments presents itself as a stark challenge to the very lives
of Adam and Eve. Through prayer and ascetic discipline they bend
these cruel edicts toward their favor. Through the gift of seeds, mid-
wifery, and the subjection of the mute animals, normal human cul-
ture can begin. It should not surprise us, if a very close parallel can
be found in Patristic tradition.

Ephrem the Syrian is our best representative of this sort of think-
ing. In his Hymns on Paradise, Ephrem compares Adam's state to that
of king Nebuchadnezzar who, having been expelled from his royal
kingdom, was transformed into a grass-eating animal.25 This com-
parison is fitting for two reasons: First, of all the literary characters
in the Bible, only Adam and king Nebuchadnezzar are described as
having eaten the grass of the field. This would naturally suggest that
their actions be mutually intelligible. Second, within an impressive
array of early Christian sources, Nebuchadnezzar was the model
penitential figure.26 His transformation into an animal was under-
stood as a necessary prelude to the onset of personal sorrow, peti-
tion for forgiveness, and ultimately full restoration as king over
Babylon. For Ephrem, Adam's consumption of the "grass of field"

25 St. Ephrem and the Rabbis are in complete agreement in both their narra-
tive portrait of Adam's expulsion and the biblical verses they use to depict it. Yet
one piece of the puzzle is missing in St. Ephrem's portrait—there is no explicit
linking of Adam's penance with a subsequent gift of seeds. St. Ephrem does not
coordinate the end of Gen 3:17, "you shall eat the grass of the field," with the
beginning of 3:18, "by the sweat of your brow you shall eat bread." Only in Jewish
sources do we see these verses understood in terms of a movement away from the
food of animals towards that of humans. In fact, the specific moment in time when
the animals food is replaced by human food is never addressed by St. Ephrem.
And this is probably no chance event, for St. Ephrem is very concerned to under-
score the fact that Adam's penance remains unfulfilled until the day he dies. King
Nebuchadnezzar is an important symbolic figure for Ephrem not simply because
his transformation to an animal mirrors Adam's, but because Nebuchadnezzar
repents and is forgiven and restored to his former royal kingdom. The narrative
about Nebuchadnezzar provides an important—and hitherto missing—"type" of the
salvation Adam had hoped for.

2(1 D. Satran, Biblical Prophets in Byzantine Palestine: Reassessing the Lives of the Prophets
(Leiden: Brill, 1995) 82-91.



THE LIFE OF ADAM AMD EVE 229

was not a punishment, but a discipline for spiritual renewal.27 Consider
this excerpt from Hymn 13 from the Hymns on Paradise:2®

5. David wept for Adam (Ps 49:13)
at how he fell

from that royal abode
to that abode of wild animals.

Because he went astray through a beast
he became like the beasts:

He ate, together with them
as a result of the curse,

grass and roots,
and he died, becoming their peer.

Blessed is He who set him apart
from the wild animals again.

6. In that king
did God depict Adam:

since he provoked God by his exercise of kingship,
God stripped him of that kingship.

The Just One was angry and cast him out
into the region of wild beasts;

he dwelt there with them
in the wilderness

and only when he repented did he return
to his former abode and kingship.

Blessed is He who has thus taught us to repent
so that we too may return to Paradise.

And Ephrem's interpretation was not an isolated one. It was picked
up by an important corpus of early literature of Syrian holy men,
men who followed the example of Adam and foraged among the
roots and tubers of ancient Syria-Palestine in hopes of being restored
to paradise. In an composition entitled, "Letter to the Mountaineers"29

we find our author writing in the name of Ephrem30 moving beyond

-' In Ephrem's view, Nebuchadnezzar's transformation to an animal and back to
an exalted royal state was a theological foreshadowing in the Old Testament of what
would become a reality in the New. For in Ephrem's view, as indeed for nearly
almost all early Christian commentators, Adam's penance cannot come to a fruitful con-
clusion until the arrival of the Second Adam. To have Adam achieve forgiveness and
restoration would diminish if not obviate the work to be done by the Second Adam.

28 The translation is from S. Brock, Ephrem the Syrian—Hymns on Paradise (Crestwood,
N.Y.: St. Vladimir's Seminary Press, 1990).

29 The text is taken from the edition of E. Beck, Des Heiligen Ephraem des Syrers,
Sermones IV, (CSCO 334-35; Louvain, 1973).

30 On the problem of authorship of this letter and several others of similar genre
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a mere comparison of Adam's plight to that of Nebuchadnezzar.
Because Nebuchadnezzar was a model of virtue for the Christian
penitent, this author finds the regime of Nebuchadnezzar, and by
extension Adam, an apt model for spiritual ascesis:

[Nebuchadnezzar] was like Adam who went forth from Paradise and
dwelt with the animals and ate grass and made his dwelling with the
wild asses. Now you surely know to what location God cast that king
and you have heard that his sins were forgiven in the wilderness, amid
the dwelling of the beasts. From there he was taken back to his royal
palace and his glory returned to him. You have run to the wilderness like
him. And in the grass of the earth you have made a dwelling so that you
might effect reconciliation. From there you shall be transferred to
Paradise and the glory of Eden will be returned to you. Instead of
nobles the archangels will visit you and instead of your [earthly] king-
dom you shall acquire that of heaven. And just as in the desert the
understanding of that king [Nebuchadnezzar] so also, my brothers your
understanding shall return to you. Give some thought to what height
you have fallen from, and to what depth you have reached by virtue
of the sin of Adam for you have become equal to the animals instead
of having conversation with the angels. You eat grass instead of spiritual

food. And if you truly are content [with this type of life] then a bat-
talion of Seraphim will come after you and lift you up from under
the rocky crags and take you to the towers of light; they will snatch
you from the grass of the earth and take you to the heights; they will
make discover the hidden recesses of your caves and open the gates
over your holes and make you fly off [to heaven] on clouds.

This tradition of Adam's foraging among the roots and tubers of
earth as a form of penance had a long chronological reach in Syrian
Christianity. In the thirteenth century, we find the following in Bar
Hebraeus,31

"Thou shall eat the grass of the field." That is, thence it is known that an
ascetic life, without fat and strong drink, those of the house of Adam
lived until the Flood.

I have argued in this paper that the penitence narrative and the
account that Adam gives of the fall are best understood as a coher-
ent and unified literary unit and that the theology implied by this
recasting of the biblical story matches almost exactly what we find

see the excellent article of E. Mathews, "«On Solitaries»: Ephrern or Isaac," Le
Museon, 103 (1990) 91-110.

31 M. Springling and W. Graham, eds., Barhebraeus' Scholia on the Old Testament.
Part I: Genesis - II Samuel (Chicago: University of Chicago, 1931) 27.
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in numerous Patristic writings about the fall. There has been a debate
about the original form of the Adam books, and one of the most
important questions is whether the penitence narrative found in the
Latin, Armenian, and Georgian versions is original to the tale or a
secondary addition. I have shown that the integration of the peni-
tence narrative to the remainder of the tale is substantial. The theme
of Adam's ignorance about his sin, the immediate eviction from the
garden upon eating the fruit, and the discovery of the penalties all
derive from a single exegetical milieu. These unifying themes tie the
penitence narrative to what follows. Moreover, the discovery of the
penalties involves each of the three biblical punishments, those imposed
on Adam, Eve, and the snake. Significantly this triad also binds the
penitence narrative to what follows, for though the penalties upon
them are located in the penitence narrative, the penalty upon the
snake is found in the story of Seth's quest for the oil of life. Finally,
we have seen that the tradition of bodily pain as the penalty for the
fall and the punishments understood as penitential disciplines fits
very tightly within the world of early Christian exegesis. This would
explain why the text was so popular in the Late Antique and early
Medieval Christian world and lend significant support for its Christian
origin.
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INTRODUCTION

On 25-26 May 1998 eight scholars gathered in Leiden to discuss the
recent developments in the study of the literature on Adam and Eve,
and the directions this study should take in the future. They were: Gary
A. Anderson (Harvard), Jan Dochhorn (then Tubingen, now Munster),
Marinus de Jonge (Leiden), John R. Levison (Duke), Martin Meiser
(Heidelberg), Michael E. Stone (Jerusalem), and Johannes Tromp
(Leiden). Their meeting was chaired by Henk J. de Jonge (Leiden).

In the past three decades, important studies and tools have been
published, which have greatly furthered the study of this writing in
its numerous versions. The following publications have proved to be
of major importance in what may be called the revolutionary schol-
arly progress in this field: the diplomatic edition of 26 manuscripts
of the Greek Life of Adam and Eve by M. Nagel in 1974; the edition
of the Georgian Livre d'Adam by J.-P. Mahe in 1981, and of the
Armenian Penitence of Adam by M.E. Stone, likewise in 1981; the
Concordance grecque des pseudepigraphes d'Ancien Testament by M.-A. Denis
in 1987 (including the provisional critical edition of the Greek text
by M. Nagel); the Synopsis of the Books of Adam and Eve by M.E. Stone
and G.A. Anderson in 1994.

Beside these primary tools, mention must be made of the impor-
tant book by M.E. Stone, A History of the Literature of Adam and Eve
(1992), in which the questions and answers with regard to the Life
and related literature from the past decades are discussed and crit-
ically sifted with an eye to the future study. I may furthermore be
forgiven for referring here to the student's guide to The Life of Adam
and Eve by M. de Jonge and myself (1997).

Not only the results from scholarly work in the recent past, but
also the additional contributions to be expected in the near future
(such as a critical edition of the Greek text, and a full commentary),
made it desirable to convene those most directly involved in these
developments, and to draw up the interim balance sheets.

It would have been too ambitious to strive for a general consen-
sus on all issues involved in the Life of Adam and Eve, but a number
of points may be cited (some of which are not new), on which the
participants seemed to agree.

It has become clear that the literary tradition of the Life of Adam
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and Eve must have been dynamic to the extreme. It has been stated,
no doubt with some exaggeration, that each manuscript represents
so much as a separate literary work. Everybody agreed that the ver-
sions (Greek, Armenian, Georgian, Latin, and Slavonic) should be
treated as writings that merit independent study. The divergent the-
ological interests of the Greek and Latin versions were illuminated
by M. Meiser, and the awareness of the intrinsic value of the sep-
arate versions transpires in all contributions in this volume.

Even within the manuscript tradition of one version, however,
groups of manuscripts can be considered as separate writings with
their own tendencies and scope. The article by J.R. Levison is an
important witness to that effect. In his study of the development of
the aetiology of agriculture from the short Greek to the Latin ver-
sions, J. Dochhorn gives full play to the importance of the inter-
mediate Greek stages.

The swift dynamics of the literary tradition do not prevent dis-
cerning a certain thread in the development. The priority of the
Armenian/Georgian version as compared to the Latin must now be
regarded as certain.

No agreement, however, was reached on the priority of the Arme-
nian/Georgian as compared to the Greek. M. de Jonge and J. Tromp
argued for the priority of the Greek, G.A. Anderson for the prior-
ity of the Armenian/Georgian (I mention for the sake of clarity that
G.A. Anderson's contribution has not been included in this part of
the volume, but in the collection of articles by Anderson and Stone,
in the first part of this volume).

It was concluded, however, that arguments of a literary-critical
nature, as used by the three of them, are eventually unlikely to tip
the scale for either position, however weighty these arguments may
be. Literary criticism is perhaps a too subjective discipline to be used
to decide on such elementary matters. Textual criticism may in the
end provide conclusive evidence: only if it can be proven that either
version is dependent on a scribal error within the other's manuscript
tradition can the matter be decided. The decision, therefore, awaits
the critical edition of the Greek text.

Another matter of contention was the Jewish or Christian prove-
nance of the Life. On the one hand, those arguing for the Jewish
provenance can point at Jewish exegetical traditions incorporated in
this work, and at the lack of any references to specifically Christian
traditions, so that the assumption of a Christian origin is unneces-
sary. On the other hand, those arguing for the Christian provenance
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can reciprocate that the incorporated exegetical traditions are not
distinctly Jewish, either, and that Christians, unlike Jews, had always
shown interest in the figure of Adam, so that they at least had a
reason for devoting their energy to writing the Life.

It was agreed that the last argument, the specifically Christian
motivation for writing the Life, should be elaborated much more
strongly, before the adherents to the theory of the Jewish provenance
should consider it further. In the beginning of 1999, M. de Jonge,
who was then preparing another study on the Life, told me he might
have found a more solid basis for arguing the Christian origin. I
asked him to put his findings into writing, and decided that the pre-
sent volume was the best place to publish it, because it needed least
introduction if included here, and because it was incited by the con-
vention, even if not presented at that occasion.

For the reader's convenience, I append here part of the concor-
dance of the Greek manuscript sigla. In his diplomatic edition,
M. Nagel used infelicitous designations for the manuscripts, and most
scholars nowadays use the alternative sigla as proposed by D. Bertrand.
J. Dochhorn insisted, however, that in his contribution Nagel's sigla
were used, to facilitate the use of Nagel's edition of the manuscripts.
Here are the agreements between Nagel's and Bertrand's system with
regard to the manuscripts cited by Dochhorn.

Bertrand Nagel

D D
S St
A A
T AC
L At
C C
R Va
M PI

It is my pleasure to acknowledge that the colloquium was made pos-
sible by grants from the following institutions: The Leiden Institute
for the Study of Religions (LISOR); De Nederlandse organisatie voor
Wetenschappelijk Onderzoek (NWO); Het Leidse Universiteitsfonds
(LUF); Stichting Het Haagsche Genootschap; as well as by the assis-
tance of staff members of the Theological Institute of Leiden University,
foremost Dr. J.G. Mooi and Mr. MJ. de Jong (who also assisted in
editing this collection of papers).

The editor.
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THE LITERARY DEVELOPMENT OF THE
LIFE OF ADAM AND EVE

Marinus de Jonge

The principal reason for setting the "primary Adam books" apart is
that they have so much in common that they may be studied as
different versions of a Life of Adam and Eve. Hence we now designate
them as the Greek, Latin, Armenian, Georgian, Slavonic (and Coptic)
Life of Adam and Eve} G.A. Anderson and M.E. Stone have rightly
made an attempt to bring them together in A Synopsis of the Books of
Adam and Eve.~

As in the case of the early Christian gospels the construction of
a synopsis requires as well as encourages study of the literary rela-
tionships between the documents involved. The nature of the par-
allels makes it likely that the sections in which they occur are in one
way or another dependent—on each other or on a written source
that is no longer known. In cases where one or more versions have
a longer or a shorter text we must try to find the reasons for the
omission or addition of new material. In this connection it is impor-
tant to note that that there seems to be agreement among scholars
on two questions: (a) that all non-Greek versions ultimately go back
to a Greek original, and (b) that there is no reason to suppose that
this Greek original was translated from a Hebrew or Aramaic Vorlage.

1. Various critical approaches

Literary criticism serves to trace the earliest form of the material in-
volved and to explain how the documents under discussion received
their present shape and contents. In the case of the early Christian
"synoptic" gospels literary criticism has been supplemented with tra-
dition criticism and redaction criticism. Scholars have increasingly
taken into account that all sorts of traditions circulated in oral or

1 See M.E. Stone, A History of the Literature of Adam and Eve (SBL Early Judaism
and its Literature 3), Atlanta 1992, p. 3.

2 SBL Early Judaism and its Literature 5, Atlanta 1994.
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written form before finding a place in the documents whose origin
one tries to explain, or already in the written sources behind them.
Gradually also redaction of the documents has received proper atten-
tion. One has to take the persons reponsible for the individual doc-
uments seriously as authors wanting to tell a story with a particular
message.3

There is still much to be done in the analysis of the history of
the traditions incorporated in one or more versions of the Life of
Adam and Eve—and also in text-critically secondary forms of these
versions (see, for instance, the longer versions of the Latin Life of
Adam and Eve}. In this analysis one will, of course, also take the sec-
ondary Adam books into consideration and consult any other source
in which elements of the story of the ancestors of the human race
receive attention.

It is also highly necessary to pay attention to the different ver-
sions as such, and their special views on the story of Adam and Eve
and its repercussions for humanity. It is the task of the specialists in
the field to explain to non-specialists that the joint versions of the
Life of Adam and Eve cannot just be used as a large bag from which
one can take the parallels that suit one's interpretation of other texts.
In each and every case one will have to determine where the par-
ticular notion is found and how it functions in its present context(s).

In this paper I would like to stress that literary criticism is by no
means made superfluous by tradition criticism and redaction criti-
cism. The literary development of the various versions of the Life of
Adam and Eve and the relationship between them remain a central
subject of research.

Given the complex history of the transmission of the individual
versions of the Life of Adam and Eve literary criticism and textual criti-
cism are directly connected. Unfortunately still a lot of text-critical
work has to be done.4 Thanks to the studies of the late M. Nagel,
followed by those of D.A. Bertrand, we are well acquainted with the
different forms of the Greek text, but neither scholar, nor anybody

3 Chapter 3 of M. de Jonge and J. Trornp, The Life of Adam and Eve and Related
Literature, Sheffield 1997 expressly deals with "Constitutive Elements and Main
Themes in the Various Versions of the Life of Adam and Eve."

4 For detailed documentation on what follows in this paragraph see M.E. Stone,
A History, chapter 1, and M. de Jonge and J. Tromp, The Life of Adam and Eve,
chapters 1 and 2. Because so little is known about the Coptic version this is left
out of discussion.
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else, has so far produced a critical text of the Greek version. It is
hoped that new research by J. Tromp will lead to such a text in
the foreseeable future. With regard to the Latin we still have to rely
on W. Meyer's study of 1878 and that by J.H. Mozley of 1929,
although a great many manuscripts have come to light since. For
the Slavonic we still use the text by Jagic of 1893; yet E. Turdeanu
has listed much new material that will have to be considered. We
are in a better position with regard to the relatively recently dis-
covered Armenian and Georgian versions. Because of the close rela-
tionship between these two versions a thorough study with the purpose
of reconstructing their common ancestor would be a great help for
further research. Here, again, textual criticism and literary criticism
will have to go hand in hand.

2. The textual history of the Greek Life

It is appropriate to begin with the textual history of the Greek Life
of Adam and Eve. It is very complex because the scribes of the twenty
or thirty manuscripts known to us sometimes deal very freely with
the texts they copied. As J. Tromp tells me it is difficult to construct
a satisfactory stemma codicum. A few facts can, however, be established
with reasonable certainty.

First of all there is the special position of MSS ATLC which share
a number of significant additions. This form of text must be old,
because all known ancient versions show familiarity with the extras
found in it. This is true for the Armenian-Georgian and the Latin,
and indirectly also for the Slavonic version that is closely connected
with the Greek MSS R and M which give the ATLC-text in a thor-
oughly redacted form (see below). These agreements between the
readings of ATLC and the versions explain, probably, why M. Nagel
in his preliminary text for A.-M. Denis's Concordance^ followed the
ATLC-text in many instances.

Yet also Nagel regarded the extras in these MSS as additions
to the more original shorter form of the text found in MSS
DSV(K)PG(B).6 For one thing the latter is also found in MSS

J Concordance grecque des pseudepigraph.es d'Ancien Testament, Louvain-la-Neuve 1987,
pp. 815-18.

(1 See M. Nagel, La vie d'Adam et d'Eve (Apocalypse de Mom), I, Lille 1974, pp.
47-51.
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NT(J)QZHEWXF, forming a group with a number of peculiarities
of its own, but without the extras in ATLC. Next, Nagel regards it
as unconceivable that in the short form of text a number of the
extras in ATLC(RM) would have been deliberately omitted. A well-
known case is 13:3-5.7 Here Michael refuses to give to Seth the oil
of compassion to anoint his father in his illness. He tells him: "It
shall not be yours now, but you go back to your father, since the
measure of his life is fulfilled, in three days." After "not. . . now"
ALCR add "but at the end of times ..." introducing a prophecy
concerning the resurrection of all flesh. Contrary to the parallels in
Armenian, Georgian and Latin the extra-passage in ALCR shows
no specific Christian features; but it is clearly an addition, making
the end of the section chs. 5—14 correspond to the end of the sec-
tion chs. 15-30, in which Eve tells the story of the fall and its con-
sequences. There, in 28:4, God promises to raise Adam at the time
of the resurrection. Deliberate or accidental omission of the words
of the longer ALCR-text in the other manuscripts is extremely un-
likely. The Greek manuscripts with the shorter text represent the
most original form of the text.

We next turn to the Greek MSS R and M. They stand out be-
cause, at the end of Eve's account of the fall and the expulsion from
Paradise, in chapter 29, they add a very short version of a story
of Adam and Eve's search for food and their penitence in the Jordan
and the Tigris—found in chapters 1-21 of the Latin, Armenian and
the Georgian, but lacking in all other Greek MSS.8 The other ver-
sions just mentioned give a fuller story, for they include the devil's
account of his own fall, the separation of Adam and Eve and the
story of Cain's birth. The scribe of the common ancestor of R and
M was clearly acquainted with the accounts of the search for food
and the penitence in Greek. He decided to insert them at the appro-
priate place in the Greek Life he was copying; he may also have
known the other stories, but we cannot be sure of that.

However, whatever text he may have had before him, he abbre-
viated it too much. The penitence undertaken by Adam and Eve

7 For more examples see M. de Jonge and J. Tromp, The Life of Adam and Eve,
p. 33.

8 It should be noted that Nagel gives a text reconstructed from R and M as
29:7-13 in the Concordance of Denis. As in the case of the additions in ATLC it is
not indicated that it is found only in some manuscripts.
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aimed at moving God to compassion so that he would grant them
better food than that of the animals (29:9). At the end of the story
we hear nothing about food anymore; Eve tells that the Enemy man-
aged to deceive her for a second time and that she left the water.9

The people responsible for the Slavonic version, closely connected
with R and M, felt that this would not do. Here stories about the
command to till the fields and about the contract with the devil
(Slav, chapters 30 34) are added before the story of the penitence;
in Slavonic this, surprisingly, ends not with Eve's failure, but with
her victory over the devil.

3. The Arm.-Georg. between the Greek and the Latin

The next step in our investigation of the literary development of the
Life of Adam and Eve should be, I suggest, a comparison between the
Greek and the Armenian-Georgian. The Armenian and the Georgian
have the stories of Adam and Eve's search for food and their pen-
itence etcetera at the beginning, before joining the Greek at the point
where the birth of Cain and Abel is recounted. (Having told the
story of the birth of Cain earlier, Arm. and Georg. only mention
that of Abel here.) From this onward Arm., Georg. and Greek tell
the same story, including Eve's account of the fall and the expul-
sion from Paradise in chapters 15~30, that is omitted by the Latin.
In the final chapters, 31—43, concerned with the death and burial
of Adam (and later that of Eve) the situation is somewhat compli-
cated by the fact that Arm. lacks the story of Adam's assumption
in 33:1—38:1. However this be explained, the Georgian is present
here so that the common ancestor of Arm. and Georg. must have
had this story allright.10

Now, in our The Life of Adam and Eve J. Tromp and I have ar-
gued" that at least in some instances found in chapters 7—14 and

9 A little earlier, in 29:6 R and M also omit any reference to the seeds for nour-
ishment given to Adam at his departure from Paradise, together with aromatic fra-
grances.

10 See also J. Tromp, "Literary and Exegetical Issues in the Story of Adam's
Death and Burial (GLAE 31-42)" in J. Frishman and L. Van Rompay (ed.), The
Book of Genesis in Jewish and Oriental Christian Interpretation (Traditio Exegetica Graeca
5), Leuven 1997, pp. 25-41, especially pp. 30-31.

11 See pp. 35-36.
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15—30 the differences between Arm.-Georg. and Greek point to
attempts of the former to clarify the story found in Greek. Let us
take one example: In chapters 7-8 Adam gives a very short account
of the fall, to be supplemented later by that of Eve. So in 7:2-3 he
tells somewhat enigmatically:

And the hour drew near for the angels who were guarding your mother
to ascend and worship the Lord. And the Enemy gave to her, and
she ate from the tree, because he knew that neither I nor the holy
angels were near to her. Then she gave me also to eat.12

In 15:2 we hear that Adam and Eve each guarded a separate part
of the Garden, and in 17:1 that the devil grasped his chance "when
the angels of God ascended to worship."

The common ancestor of Arm. and Georg. (or one of his prede-
cessors) felt the need to explain the situation presupposed by Adam
straightaway. In Armenian 32(7):3a~33:3 we read:

For, my son Seth, God divided the Garden between me and your
mother Eve, that we might watch it. To me he gave the eastern por-
tion and the northern, and to your mother, the western and the south-
ern. We had twelve angels who went round with each of us, because
of the guarding of the Garden, until the time of light. Since every day
they would go forth and worship the Lord, at the time when they
went to the heavens, at that time Satan deceived your mother and
caused her to eat of the fruit. Satan knew that I was not with her,
nor the angels, at that time he caused her to eat. Afterwards, also,
she gave it to me.

This must by and large have been the text of Arm.'s and Georg.'s
common ancestor, as the parallel in Georg. shows. We note that
before and after the excursus on the function of the angels it is
emphasized that Satan made Eve to eat of the fruit, and that Eve
gave it to Adam. This inclusio is an indication that the explanation
was added later. Interestingly, the Latin version, which has the same
explanatory passage, streamlines the story and avoids the duplica-
tion. It obviously represents yet a later stage in the literary devel-
opment of the text.

12 J. Tromp draws my attention to the attempts in MS B and MSS NIKQZE
to give a better text; these are unrelated to each other and have nothing to do
with the explanatory variant in Arm.-Georg. to be discussed presently.
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4. Provisional results

Looking back for a moment: what we have found so far suggests
that the archetype of the MSS of our present Greek version clearly
invited scribes to improve the text in many places, principally by
means of changes or additions. This applies to the scribes of the
common ancestors of ATLC(RM), of RMSlav., and of Arm.-Georg.
Later copyists (also of individual manuscripts) felt that a better and
a fuller story could and should be told and they undertook to sup-
ply it—in various ways.

The oldest attainable text of the Greek version not only presents
a number of unclarities, it also leaves a lot of things unsaid. In his
recent analysis of the story of Adam's death and burial, for instance,
J. Tromp has emphasized that there are a number of "questions the
writing does not answer, because they are considered totally subor-
dinate to one theme: man must die, but death is not the end." He
also notices that there are confusing details in the two parts of the
story, chapters 31-37 and 38-42, even contradicting one another.13

One may add the case of 39:1-3. Here the text seems to allude
to the story of the fall of Satan. God says to the body of Adam:

If you had kept my commandments, those who brought you down to
this place would not have rejoiced. Yet I tell you that I shall turn
their joy into sorrow, but shall turn your sorrow into joy. And I shall
restore you into your dominion and make you sit on the throne of
the one who deceived you. But he will be cast into this place to see
you sitting above him. Then he will be condemned, and also they who
listened to him, and he will feel sorrow when he sees you sitting on
his throne.

Satan who once lost his throne in heaven because he refused to bow
down to Adam, and who schemed against Adam and succeeded,
will, in the end, be cast down on earth again and find that Adam
has been reinstated in glory by God. The story of Satan's fall is
found in chapters 12—16 in Arm.-Georg. and Latin, not in Greek.14

Yet the Greek author seems to know the story in some oral or writ-
ten form, and to suppose that his readers will know it too.'0

13 See the article mentioned in note 10, pp. 36-37.
14 Arm. and Georg. give a shorter version of 39:3.
l :> There is a comparable allusion in 16:3 where the devil, trying to seduce the

serpent, says: "Rise and let us make him to be cast out of Paradise, just as we
were cast out through him."
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It would seem, then, that the first stage in the literary develop-
ment of the primary Books of Adam and Eve is represented by the
earliest attainable text of the Greek. There may have been earlier
stages, and when this text originated there were certainly more tra-
ditions about Adam and Eve afloat; a number of those will proba-
bly have been handed down in literary form, even at an early stage.16

It is very difficult, however, to determine when the archetype of the
present Greek version came into being, and at what time further
traditions received a more or less fixed form, orally or in writing.

5. The Latin Vita Adae et Evae

To complete the present analysis of the literary development of the
Life of Adam and Eve. we still have to look briefly at the Latin. Our
discussion of Gr. 7:2—3 a little while ago led to the conclusion that
it represents a later stage in the literary development of the text than
Armenian-Georgian. This, I think, can be corroborated by other
examples. I mention here a very convincing one, adduced by G.A.
Anderson in his article "The Penitence Narrative in the Life of Adam
and Eve."17 Taking up some points made by M.E. Stone, he shows
that in Arm.-Georg. there is a close relationship between Adam and
Eve's search for appropriate food after their expulsion from Paradise
and their penitence. They only find vegetable food suitable for beasts
(2:1; 3:1; 3: 4:1-3) and they decide to do penance in the hope of
receiving proper food (6:2; 8:2). The very moment Adam has com-
pleted his penitence in the river Jordan (20: la) God sends his angel
Michael with sowing-seeds, sealed with the divine seal (so Georg.),
and teaches him sowing and reaping (so Arm. and Georg.). In the
Latin version it is only after Cain has been born and Adam, Eve
and Cain have gone to the East (22:1, parallel to Gr. 1:1) that God,
through Michael, gives various seeds to Adam and shows him how
to work and to till the ground (22:2). It is probable that the Latin
or its Greek Vorlage decided to move this important item of infor-
mation to a more appropriate place because its position in the ear-

16 On this see now the section "3b. Quellenkritik" in the Introduction to the
commentary on the Greek and Latin versions by Otto Merk and Martin Meiser,
"Das Leben Adams und Evas," (JSHR^ II, 5), Giitersloh 1998, 757-764. They
rightly emphasize that much, of necessity, remains hypothetical.

17 HUCA 63 (1992), pp. 1-39.
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Her narrative is highly awkward. It comes at the time Adam hears
Eve crying and weeping. Just before we have been told that she,
after having failed in her penitence, has gone to the West, in an
advanced stage of pregnancy. When she is about to give birth to
Cain she implores Adam to help her, and Adam (who hears her
notwithstanding the distance) is only to eager to do so.

The result of this no doubt intentional change in the story pre-
sented by the Latin version is far-reaching. I quote Anderson:

Significantly the Latin does not in any way connect this scene to the
preceding penitence story. The gift of seed appears entirely immoti-
vated. This curious detail can only be explained by recourse to the
theory that the Latin either did not understand or explicitly rejected
the limited and particularistic function of the penitential scene in its
earlier version and reworked the narrative so as to generalize the nature
of Adam and Eve's penance. In the Latin version, Adam and Eve
repent not for the particular purpose of securing better food, but rather
for the more general (and hence universal) goal of regaining the mode
of life they had lost.18

More instances showing the secondary position of the Latin vis-a-vis
Arm.-Georg. could be mentioned, but I will not list them here. There
is, however, one other important point to be taken into account.
One should bear in mind that Arm.-Georg. and Latin, though shar-
ing the stories in the beginning (chapters 1~21 in Latin), go very
different ways later on. Compared to Greek and Arm.-Georg. Latin
has two additions, chapters 25—29 with visions of Adam narrated to
Seth and chapters 49—50 with Eve's final words including instruc-
tions to make tablets on which her children can write "all my life
and your father's which you have heard and seen from us" (50:1).
Very incisive is the omission of Eve's account of the fall and the
expulsion from Paradise that occupies a central position in the other
versions (Gr. 15-30). Finally, the Latin has a considerably shorter
version of the story of Adam's death and burial. The result of these
editorial activities on the part of the Latin translator(s) or his (their)
Greek Vorlage is a completely different document. This, in turn, was
redacted heavily in various ways at later stages of transmission, as
is shown in the incomplete and imperfect editions of the Latin Life
of Adam and Eve at our disposal.

"The Penitence Narrative," pp. 8-9.
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6. The initial chapters in Arm.-Georg. and Latin

One question remains: Did the oldest form of the Life of Adam and
Eve contain the beginning chapters of Arm.-Georg. and were they
later omitted in the archetype of the Greek version we know, or
were they added later? We found that, in the passages where Arm.
and Georg. coexist with the Greek, the former are likely to repre-
sent a later stage of literary development. But this is, in itself, not
decisive in the choice between omission and addition in the case
under discussion. Here omission as well as addition meant a major
operation that may have been carried out for special reasons.19

I would like to suggest the following approach: The present Greek
version is composite, but it basically forms a unity. After a short sec-
tion introducing Adam, Eve and Seth it gives the parting words of
Adam and Eve, and describes what happened at their death and
burial. An account of what happened to Adam and Eve after their
expulsion from the Garden, if available, could have found a place
at the end of the story of the fall and God's punishment of the ser-
pent, Eve and Adam. There, in fact, the ancestor of RMSlav. at a
later stage did put an abbreviated story about the search for food
and the penitence. But already at an earlier occasion a scribe came
across (a) similar account(s); perhaps he composed himself an elab-
orate story with the help of a lot of related oral and written tradi-
tions (including the fall of Satan and Eve's giving birth to Cain under
difficult circumstances). Convinced that those events should be part
of a Life of Adam and Eve he put all this in the beginning, before
what was recorded in the writing he was copying. In short, the longer
text represented by Arm.-Georg. (and Latin) originated through the
combination of an existing document with another one. Whether
this already existed before, or was composed ad hoc on the basis of
a variety of oral and written material cannot be determined any
more.20 This hypothesis cannot be proved, of course, but it seems
more probable than the opposite solution, i.e. that the interesting

19 It included necessary adjustments in chapters Gr. 1-5 (the story of the birth
of the sons of Adam and Eve), and chapter 29 (the story of the gift of aromatic
fragrances with or without seeds, when Adam is expelled from the Garden).

20 An additional argument may be the inclusio between the beginning of the doc-
ument in Arm.-Georg. (equivalent of Lat. 1:1) and the beginning of the Greek ver-
sion (Gr. 1:1. where Arm.-Georg. follow the Greek). See M. de Jonge andj. Tromp,
The Life of Adam and Eve, pp. 42~43.
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and valuable material in the chapters at the beginning of the Life of
Adam and Eve was deliberately omitted. There seems to be no rea-
son why somebody should have done that.

7. Conclusion

The long and the short of the story is, then: The archetype of the
present Greek version has the best papers to represent the earliest
stage in the literary development of the Life of Adam and Eve. Among
the material added later, that in the initial chapters of Arm.-Georg.
stands out. The fact that it was only incorporated later does not tell
against its age or its importance. The same applies, mutatis mutandis,
to other material that found a place in one or more versions of the
Life. In the case of the Life of Adam and Eve tradition criticism is of
great importance—but always alongside literary and textual criticism.
Text criticism and literary criticism remain basic if we wish to arrive
at critical editions of all the versions at our disposal, and want to
determine their message with the help of redaction criticism.
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THE EXONERATION AND DENIGRATION OF EVE
IN THE GREEK LIFE OF ADAM AMD EVE

John R. Levison

Introduction

A significant development during the last two decades has notably
changed the perspective with which the Life of Adam and Eve must
be approached. For much of the twentieth century, the communis
opinio was that the Latin and Greek versions of the Life of Adam and
Eve were two recensions whose origins could be traced to a hypo-
thetical Hebrew or Aramaic Vorlage; scholarly opinion tended to
diverge primarily on the question of which recension was original.1

This scenario has changed during the last two decades with a height-
ened appreciation of the value of versions other than the Latin and
Greek. In 1981 Michael Stone published the first of several significant
treatments of the Armenian literature related to Adam and Eve, and
his subsequent publications suggested that the Armenian version of
the Life of Adam and Eve is worthy of study in its own right rather
than merely as a permutation of an earlier Latin or Greek recen-
sion.2 Gary Anderson's studies have corroborated Stone's conclusions
by demonstrating that the Armenian version may often preserve a
more original reading than the Latin, which may be a later Chris-
tian version of the Life of Adam and Eve than both the Armenian and
Greek versions.3

Although I took a different tack in my study of the Life of Adam
and Eve by comparing the Greek and Latin versions, my own con-
clusions complement these studies. The Greek and Latin versions,
I contended, were not, as Wilhelm Meyer suggested more than a

' For a discussion of this topic, see my Portraits of Adam in Early Judaism: From
Sirach to 2 Baruch (JSPSup 1), Sheffield 1988, pp. 23-28.

2 The Penitence of Adam (CSCO 429-430, Scriptores Armeniaci 13-14), Louvain
1981; Armenian Apocrypha Relating to Adam and Eve, Leiden, 1996; Texts and Concordances
of the Armenian Adam Literature (EJL 12), Atlanta 1996.

3 G.A. Anderson, "The Penitence Narrative in the Life of Adam and Eve" HUCA
63 (1992), pp. 1-38.
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century earlier, recensions of a hypothetical Semitic Vorlage—with the
Latin more faithfully representing the Hebrew Vorlage—but two quite
distinct versions, each with its own particular theological tendency.4

The Greek and Latin versions ought therefore to be interpreted as
two literary compositions that share a good deal of common material
rather than as two recensions whose value rests primarily in their
usefulness for reconstructing a hypothetical Semitic Vorlage.

There has, therefore, occurred a shift in perspective on the Life of
Adam and Eve during the last decade. Rather than interpreting the
Greek and Latin versions as two recensions of an alleged Semitic Vorlage
of the Life of Adam and Eve, these versions are increasingly being stud-
ied in their own right, with due attention being paid to their idio-
syncrasies and Leitmotive. This is evident in two of the most recent
books on the Life of Adam and Eve: Stone and Anderson's A Synopsis
of the Books of Adam and Eve? which presents in parallel columns the
Greek, Latin, Armenian, Georgian, and Slavonic versions; and TTie
Life of Adam and Eve and Related Literature, by Marinus de Jonge and
Johannes Tromp, which contains lengthy discussions of the contents
of the different versions (pp. 11—27), the relationships between these
versions and Greek text forms (pp. 28—44), and the constitutive ele-
ments and main themes of the various versions of the Life of Adam
and Eve (pp. 45-G4).6

In this study I shall demonstrate that an analogous methodologi-
cal development ought to characterize our approach to the Greek Life
of Adam and Eve. Over a quarter century ago, Marcel Nagel identified
no less than four Greek text forms, including (among others) the fol-
lowing manuscripts:7

I.: DSV, the text form of the Greek Life of Adam and Eve which
Nagel identifies as the first and purest;

la.: manuscripts ATLC, which provide the first text form with
significant additions;

II.: manuscripts RM, comprising the second text form, which
derive from the ATLC form;

4 Portraits of Adam, pp. 163-90. On Meyer, see p. 25.
5 G.A. Anderson and M.E. Stone, A Synopsis of the Books of Adam and Eve (EJL 5),

Atlanta 1994.
6 M. de Jonge and J. Tromp, The Life of Adam and Eve and Related Literature (Guides

to Apocrypha and Pseudepigrapha), Sheffield 1997.
7 La Vie grecque d'Adam et d'Eve I—III (Ph.D. thesis, L'Universite de Strasbourg,

1972; reproduced by Universite de Lille), 1974.
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III.: NIK, which comprise a portion of the third text form.8

Rather than arguing for the indispensability of this analogous
development theoretically, I shall employ the figure of Eve as a case
in point. The selection of such a focus is hardly arbitrary, for nearly
a decade ago I proffered a preliminary analysis of Eve in the Greek
Life of Adam and Eve. In that study, I suggested that there are com-
pelling reasons for considering the Apocalypse of Moses (GLAE)
15~30 to be an originally independent tradition in which the auto-
biographical narrator, Eve, employs a variety of literary techniques
to exonerate herself in her version of the primal transgression, curses,
and expulsion from paradise."9

That study was based upon the eclectic Greek text of Tischendorf.
As I re-open the question of the exoneration of Eve in the Greek Life
of Adam and Eve, I shall assess the nature of the exoneration of Eve
by comparing characteristics of Eve in various text forms of the
Greek tradition in order to demonstrate that the various Greek text
forms are by no means as univocal as that single, eclectic text would
suggest. This fresh approach to the Greek tradition has important
implications for the study of the versions because, as De Jonge and
Tromp have clarified,10 significant relationships exist between the ver-
sions and the various text forms of the Greek version. The manu-
scripts of the second text form, RM, as well as the Latin, Armenian,
and Georgian versions, presuppose the text of manuscripts ATLC,
while the text form represented by manuscripts RM appears to have
engendered the Slavonic version." This essay can function, there-
fore, as a signpost that advances prior studies and points the way
toward future studies of the Life of Adam and Eve by exposing the
rich traditions we possess by way of the various versions and Greek
text forms of the Life of Adam and Eve.

Because this analysis both presupposes and modifies the conclu-
sions of my article and Sweet's dissertation, I shall briefly outline
the contours of those studies to provide a preliminary perspective on
the exoneration of Eve in the Greek Life of Adam and Eve.

GLAE 15-30, I contended, exhibits several literary characteristics

8 I shall ignore ms. J, which, according to Nagel, La Vie grecque I, p. 230, is a
direct copy of ms. I.

9 "The Exoneration of Eve in the Apocalypse of Moses 15-30," JSJ 20 (1989),
pp. 135-150.

10 Life of Adam and Eve, pp. 28-44.
11 De Jonge and Tromp, Life, p. 32.
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that suggest an effort to exonerate Eve. First, she, rather than Adam,
is the testamentary figure who exercises her authority as reliable nar-
rator to provide parenetic information designed to help her children
to avoid evil. Second, her dialogue with the serpent evokes sympa-
thy for her. She emphasizes through repetition that Satan could be
construed as nothing less than an angel. She proffers, additionally,
inside views of her emotions, underscoring several points of resist-
ance before capitulating to this angelic figure. The reader can, then,
identify and relate to her internal and protracted struggle against
evil in the guise of good.12 Third, Eve recounts that she promised
to give the fruit to her husband before she realized that it was evil;
she is bound subsequently by an oath rather than by malicious intent.
The solution to this tension between the oath and the realization
that the fruit was evil, is vitiated by Eve's awareness that she in fact
did not speak to Adam but the devil through her (21:3). Eve did
not finally actively seduce Adam after being deceived by an allegedly
angelic being.13

In contrast to this tendency to exonerate Eve in GLAE 15-30,
other portions condemn Eve for her primary role in the primal trans-
gression: Adam's testament (GLAE 7—8), according to which Satan
entered Adam's portion because he was praying—an element Eve
does not include in her version of the deception; Eve's claim that
she brought on Adam's sickness (9:1—2); the quest for the oil of life,
where the beast indicts Eve for the rule of the animals (11:1-3); the
vision of Eve, in which she is constantly perplexed and dependent
upon Seth (31:1—4; 32:2); and nearly uninterrupted weeping at the
death of Adam (34:2; 42:3). Therefore, throughout GLAE 1-14 and
31—43, Eve is a weeping, perplexed woman whose confessions serve
only to incriminate her.

In a subsequent study, Anne Marie Sweet has agreed that Eve is

12 In contrast, Adam (21:5) and the serpent (17:1) succumb with relatively little
struggle.

13 Four other narrative details serve to exonerate Eve. First, she underscores
through repetition that the serpent entered Adam's portion first, before it entered
her portion, and utilized a male animal—the serpent—to deceive her. Second, Eve
does not add the words of Gen. 3:3, "neither shall you touch it," which in later
rabbinic discussion served to condemn her for adding to God's word (e.g., Gen. R.
19:3). Third, Adam's words to Eve, "Why have you done this?" are less harsh than
Gen. 3:12, in which Adam blames the woman for his eating the fruit. Fourth, and
most important, in Eve's testament Adam excludes Eve from sin when he confesses,
"I alone have sinned" (27:2).
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exonerated in GLAE 15-30, where she is the unwitting victim of
Satan.14 Sweet contends that I am "correct in detecting a tradition
that exonerates Eve," but that I "neglected to note her exoneration
in chapters 31-43."l3 Her penitence, which is "virtually unique" in
Early Judaism and Christian literature, in Sweet's opinion, "accords
a dignity to Eve not found in most other literature dealing with the
protoplasts. In the Bios, Eve is counted among the righteous."16

Similarly dignified and distinct, according to Sweet, is the attribution
to Eve of penitence, |ieravoioc, and its acceptance by God;17 her role
as "a visionary of heavenly things;"18 the detailed account of her death
in which Eve is portrayed "as an exemplar for all sinners who face
death;"19 and her burial by the angels, which functions, according to
Sweet, to rank Eve "among the great figures of Israel's history."20

I do not find myself convinced by Sweet's observations and her
penchant for discovering "unique" characteristics to distinguish and
to exalt Eve. The point of this brief survey is not, however, to proffer
peremptory remarks but to suggest the forschungsberichtliche foreground
of the present analysis, in the course of which I shall suggest modi-
fications of both studies by analyzing various Greek text forms. The
outline of this analysis of these text forms of the Greek Life of Adam
and Eve will follow the contents of the text itself:

1. The birth and death of the protoplasts' progeny (1:1-5:1);
2. The quest for the oil of life, including Adam's account of the

transgression (5:2-13:6);
3. Eve's testament (14-30);
4. The confession and death of Eve (31-43).

14 A.M. Sweet, A Religio-Historical Study of the Greek Life of Adam and Eve (Ph.D.
thesis, University of Notre Dame, 1992), discerned the exoneration of Eve in other
chapters of the Greek Life of Adam and Eve, principally 31-43, which include the
vision, death, and burial of Eve. Sweet went so far as to contend (p. 24) that, de-
spite marks of misogyny, "in the final analysis . . . the Bios portrays an Eve who is
repentent (32:1-3; 42:6), forgiven (32:4) and buried by the angels (43:1). This empha-
sis certainly makes it plausible that the author was a woman, concerned to correct
the predominant negative view of Eve." See also Ross S. Kraemer, "Women's
Authorship of Jewish and Christian Literature in the Greco-Roman Period," in
Amy-Jill Levine (ed.), "Women Like This:" New Perspectives on Jewish Women in the Greco-
Roman World, Atlanta 1991, pp. 221-242.

15 Religio-Historical, p. 28 n. 87.
16 Ibid., p. 125.
17 Ibid., pp. 141-144.
18 Ibid., p. 150; see pp. 156-167.
19 Ibid., p. 199.
20 Ibid.
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1. The Birth and Death of the Protoplasts' Progeny

The story of the birth of Seth to replace Abel in DSV is modified
in only inconsequential ways in ATLC and NIK by the addition,
for example, of the name "Eve" (ATLC 2:4) or the relational epi-
thet "his wife" (1:2 in both text forms). In contrast, manuscript M—
though not manuscript R—of the second text form, exhibits a consistent
tendency to include Eve.

In the relevant portion of 3:2, every manuscript except M refers,
in direct address to Adam, to Gain as "your [singular] son." M
instead reads, "our son." Eve achieves an even more central role in
M in the account of the birth of Seth and his siblings (4:2-5:1). In
all other text forms, Adam proposes giving glory to God for the
birth of Seth in lieu of Cain: "Let us give glory (and sacrifice) to
God." M adds, "the Lord, our God," prior to a lengthy insertion in
Adam's mouth which emphasizes that Eve bore Seth. Adam speaks
to Eve, "because you bore to us a son, Seth, according to the promise
of God." In the following line of all text forms except M, the birth
of sons and daughters is attributed only to Adam: "And Adam made
thirty sons and thirty daughters" (5:1). M reads instead, "they bore
thirty sons and thirty daughters." When Adam subsequently calls his
children together, he urges, "Let all my sons come to me" (5:2),
except in manuscript M, which modifies the first person singular pro-
noun to a plural pronoun, "our," omits the reference to "me" (Adam),
and adds a reference to their daughters; M reads, therefore, "Let
our sons and daughters come."

Noteworthy in this account is how consistently manuscript M
modifies what is found in nearly all other manuscripts. Discernible
in manuscript M is a consistent tendency early in the Life of Adam
and Eve to include Eve and her daughters in a positive, unparallelled
way, against the testimony of all other Greek manuscripts.

2. The Quest for the Oil of Life, including Adam's Account
of the Transgression

Although manuscripts of the first text form, ATLC, follow DSV
closely in this portion of the Life of Adam and Eve, the second text
form, RM, and the third text form, NIK, introduce significant
modifications and additions. Manuscript M, in particular, contains
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readings that are consistent with its treatment of Eve and Eve's
daughters in the narrative of the birth of Adam and Eve's progeny.
Two such readings are set in the mouth of Adam, at the beginning
of his account of the first transgression. The first functions to trans-
fer blame for Adam's death from Eve to the plant of which they ate
through a combination of modifications and additions which can best
be observed in synoptic form (italics highlight readings that differ
from DSV).

DSV M

When God made us, When God made
me and your mother, me and your mother,
through whom also I die, through this I die,

that which God gave to me
he gave to us he gave to us
every plant every plant of those
in the paradise. in the paradise

for our perfect conduct and pleasure.
But concerning one But concerning one

tree of which
he commanded us he commanded us
not to eat from it, not to eat from it
through which and thus we transgressed his command.
we also die. On account of this we die.

While all other manuscripts in 7:1 read with DSV, "your mother,
through whom [R: her] I die," manuscript M has in place of the femi-
nine relative pronoun a neuter demonstrative pronoun, followed by
an insertion unique to M which contains a neuter relative pronoun:
"your mother, through this I die, that which God gave to me."21 M then
resumes following DSV: "and (God) gave to us every plant [M: of
those] in paradise." Therefore, the eating of the plant, and not Eve,
is the means through which death was introduced to humanity.22

This transformation of Adam's words in M's version of GLAE 7:1
functions essentially to exonerate Eve by interpreting the eating rather
than Eve as the means by which Adam was led to die. This tendency

21 Greek, 8ux xomo (ms.: -co) KOU cuio0vf)aKco to OTtep.
22 The conclusion of this statement in M differs as well from DSV; what appears

to have occurred in M is that the final statement, "through which we also die," has
replaced the earlier, "through whom I die" in DSV. In DSV, Adam dies through Eve
and through illicit eating; in manuscript M, in contrast, there is only one means which
causes Adam to die: the plant which they ate in transgression of God's command.
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is evident, moreover, in the final two lines above: the mutual death
Adam and Eve experience is traced explicitly, in the addition in M,
to their mutual transgression, "and thus we transgressed his com-
mand." Consistent with this emphasis upon mutuality is 8:1, where
RM follow ATLC with the addition, "we both ate."

Manuscript M, therefore, exhibits an extraordinary consistency in
GLAE 1-8: Adam refers to Cain as our son, to the Lord as our God.
Eve bears Seth, and Adam and Eve together bear sixty children. To
his deathbed Adam summons our sons and daughters. When asked
about his death, Adam explains that he and Eve both transgressed
God's command and that in consequence he now dies.

These modifications and additions do not, however, constitute an
adequate characterization of manuscript M. In an addition in M 9:2
which accentuates the negative impact of her sin, Eve recognizes not
only, with manuscripts B TC, that Adam is found to be in pain,
but also that he is found to be in "disease" and on her account was
confined to the earth: ". . . on my account you are found in pain
and disease and condemned to the earth."

In other instances, M agrees with the third text form, represented
by NIK. Although it may be merely a summary of Eve's encounter
with the serpent in Genesis 3 rather than an overt denigration of
Eve, NIK and M 7:2 read, "the enemy . . . [NIK: having approached
and discussed with her,] deceived her." DSV, ATLC, and R are
more succinct: "the enemy gave to her, and she ate of the tree."

A more unequivocally negative addition in both M and NIK is
placed into Eve's mouth in response to the attack of the beast upon
Seth (10:2). According to other manuscripts, Eve cried out, "All who
sinned will curse me, saying, 'Eve did not keep the command of
God.'" NIK and M retain these words but add, "Cursed (be) Eve,"
followed by oti interpreted causally rather than as the introduction
of a quotation: "All who sinned will curse me, saying, 'Cursed (be)
Eve because she did not keep the command of God.'" Where NIK
and M agree, then, the likelihood of a negative assessment of Eve
in M tends to be higher than when M disagrees with NIK.

The impression that NIK characterizes Eve negatively is borne
out by 11:2, in which the beast blames Eve alone for the loss of
dominion over the animal world by the addition of the words, "Since
you transgressed the command of God."
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DSV

How was your
mouth
opened
to eat
from the tree
concerning which
God
commanded you
not to eat from it.

On this account
also
our natures were
changed.

ATLC

How was your
mouth
opened
to eat
[LC: from the tree]
concerning which
God
commanded you
not to eat from it.

On this account
also
our natures were
changed.

How therefore did
you
open your mouth
and eat
from the tree
concerning which
Lord God
commanded you
not to eat of it.

On this account
also
our natures were
changed.

NIK

How was your
mouth
opened
to eat

of it.
Since therefore

you transgressed
the command of God,
on this account

our natures were
changed.

The force of this added indictment reflects an earlier addition of a
single participle, £^0o\)aa, in NIK 7:3, coupled with an important
omission. According to Adam in DSV, ATLC, and M,23 the enemy
gave first to Eve to eat, then "he gave also to me (to eat), and I
ate." Between these two events—the successive eating by Eve and
by Adam—DSV, ATLC, and R read, "Because he knew that I was
not near her, nor were the angels." NIK omit this line and insert
instead the feminine participle, eXGcxuaa, which produces the dra-
matic effect of changing the actor. It is not now the enemy but Eve
who, "having come, gave to me also to eat." In other words, the
introduction of this feminine participle leads to the characterization
of Eve as an actor rather than passive medium; she comes to where
Adam is in order to give him the fruit.

What is evident thus far is that manuscript M tends generally to
cast Eve in a positive light, particularly in its version of 7:1, in which
death is attributed to mutual illicit eating rather than to Eve alone,
although the emphasis upon deception in 7:2, the elaboration of the
effects of her transgression in 9:2, and the agreement in 10:2 with
NIK, which adds, "Cursed (be) Eve," suggest that M does not exon-
erate her to such an extent that she forfeits all responsibility for the
first transgression. The additions in NIK, on the other hand, serve
consistently to underscore Eve's culpability and activity not only in
her transgression but also with respect to Adam's involvement in the

23 R reads, "He gave to her, and she ate of the tree, knowing that I was not
near her, nor the holy angels. Then we ate together."
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first transgression. In other words: (1) text form one tends to view
Adam as central and Eve with relative disfavor; (2) text form two,
particularly manuscript M, contains several variant readings and addi-
tions which serve to exculpate Eve, though by no means entirely;
and (3) the third text form, represented by NIK, through additions
consistently denigrates Eve.

3. Eve's Testament

Level of Reflection

The manuscript tradition of Eve's testament evinces significant reflec-
tion and a relatively high level of thoughtful modifications. These are
evident, first of all, in the devil's approach to the serpent, in which the
version of DSV is elaborated in each of the other versions (15:2-16:3).

DSV ATLC RM

And the devil And the devil And the devil

spoke to the
serpent, saying,
"Arise, come to

spoke to the
serpent, saying
"Arise, come to
me."

commanded the
serpent, saying,
"Arise, come to
me.

NIK

And she began to
speak to them in this
way: "TTie philan-
thropic and merciful
God formed me and

your father and set
us in paradise to
have mastery and to
take from all of the

fruits in it. But
from one fruit only
he commanded us to
abstain.
The devil,
therefore, seeing
what honor we met

from the God who
had formed us,
envied us, and,

finding the serpent to
be wisest among the
beasts, approaching,
spoke to him
thus,
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DSV

And arising, he
came to him.
And the devil
says to him,
"I hear that you
are wiser than
all the beasts.

And I shall
speak to you.

Why do you eat
from the weeds
of Adam?"

ATLC

Let me speak to
you a word by
which you benefit.
Then the serpent
came to him.
And the devil
says to him,
"I hear that you
are wiser than
all the beasts.
And I came to
cause you to perceive.
And I found you to
be greater than all
the beasts.
And I shall
speak to you.
After all, how do
you worship one
who is inferior?
Why do you eat
from the weeds
of Adam
and his wife
and not from par-
adise?"

RM

Let me speak to
you a word by
which you benefit.
Then the serpent
came to him.
And the devil
says to him,
"I hear that you
are wiser than
all the beasts.
And I came to
cause you to perceive.
And I found you to
be greater than all.

And I shall
speak to you.
In what way will

you worship those
who are inferior?
Why do you eat
from the weeds
of Adam
and not from par-
adise?"

NIK

"I know you are
wise[r] than all
the beasts,

and I want to en-
trust things to you
and to hold coun-
sel/advise (you).
You see what sort
of honor the human
has met from
God—but we (what
sort of) dishonor."

The devil's appeal to the serpent in DSV is vague and laconic,
apart from the implication of envy evident perhaps in the question,
"Why do you eat from the weeds of Adam?" ATLC, and RM fol-
lowing ATLC, make considered and considerable additions. First is
a word which promises to benefit the serpent. Second is the promise
that the serpent will perceive or understand—a marked difference
in the character of the animal world.24 Third is the direct challenge:
why are inferior humans worshipped by the superior serpent? Fourth,
the serpent should, then, instead of Adam and Eve, eat the fruits of
paradise. Clearly in ATLC and RM, the thorny question of the ori-
gin of evil has been spun into a more sophisticated and explicit nar-
rative of the motivation of the serpent.

24 The fulfilment of this is evident in the wild beast's speech during the quest
for the oil of life.
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Such elaboration comes equally to fruition in NIK, though along
a tack different from the first and second text forms. Here the issue
is not the superiority of the serpent to Adam and Eve, as in ATLC
and RM. Rather, Adam and Eve are, according to a substantial
addition in NIK, superior to the serpent, worthy of the honor God
accords them because God formed them. What ruins this scenario
is the devil's envy of their honor and his attempt to involve the ser-
pent in a similar form of envy. The devil does so by promising to
advise the serpent and by underscoring the disparity between the
honor of the humans and the dishonor he and the serpent experience.

The motivation for the serpent's role in the first human trans-
gression receives, therefore, far more consideration in manuscripts
other than DSV. This motivation is, however, interpreted differently.
In ATLC and RM, the devil contends that Adam and Eve are infe-
rior to the serpent and therefore that the serpent should eat the
fruits of paradise in their stead. In NIK, the devil contends that
Adam and Eve are justifiably honored, and that the solution for the
devil and serpent is to cast them from paradise. That this enigmatic
scene from Genesis 3 should function as a magnet for further reflection
is hardly surprising, and the different tacks taken by ATLC/RM and
NIK—both of which narrate substantially the same testament of
Eve—serve as an indicator of the diversity that characterized such
considerations.

The First Text Form according to ATLC

The first text form, as represented by ATLC, contains two further
additions which bear directly on the question of the exoneration of
Eve. The first addition renders Eve the agent of Adam's demise.
DSV 16:3 reads, "Arise, let us make them/him to be cast out of
paradise . . ." ATLC reads, "let us make him to be cast out through
his wife of paradise." Eve is in ATLC the agent of Adam's expul-
sion. A significantly more explicit denigration of Eve occurs in an
addition in the context of God's prediction of what Eve will say dur-
ing childbirth. According to all other manuscripts, Eve will say,
"Lord, lord, save me, and I will in no way turn to the sin of the
flesh." In ATL, God contradicts this promise with the addition of
the words, "Butyou will again turn!" (25:3). The addition of these few
words vitiates the grain of hope in Eve's promise.

The version preserved in ATLC, therefore, represents a transforma-
tion of two mildly positive characterizations of Eve in DSV into
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indictments. In ATLC, the mutuality of transgression is sundered by
the addition of "through his wife." Adam and Eve do not sin together;
Eve is the agency of Adam's expulsion. Further, in ATL, the meas-
ure of hope resident in Eve's promise not to turn to the sin of the
flesh is squashed by the firm divine prediction that Eve will again
turn to the sin of the flesh.

The Second Text Form: RM

The scenario is more complicated in the second text form. Once
again, M tends to exonerate Eve in comparison with R. Manuscript
R, for example, underscores the gravity of her action with the obser-
vation that the leaves of her portion fell "at the same time that I
ate" (20:4). This tendency is evident further in the descriptions of
Eve's words to Adam after she ate (21:2). Most manuscripts, apart
from R and M, follow DSV.

DSV & ATLC

And when your father
came,
I spoke to him
words of lawlessness
which brought us
down
from great glory.
For when he came,
I opened my mouth
and the devil was
speaking.

R

And as he
came,
I spoke to him
wicked words.

For when he came,
I opened my mouth,
and the devil was
speaking
through me.

M

And as Adam
came,

I opened my mouth,
and the devil was
speaking.

The absence of either "words of lawlessness which brought us down
from great glory" or simply "wicked words" in M accords with the
impression we have already garnered from earlier chapters in the Life
of Adam and Eve., in which M, even against R, tends to exonerate Eve.

More often in the testament of Eve, however, R and M agree
with one another in their incorporation of similar elements.20 The

25 For example, in other manuscripts, it is not entirely clear whether the devil
speaks through the serpent or whether the serpent itself speaks. In RM 17:4-18:1,
there is no confusion. The text is altered in a variety of ways to include reference
only to the devil (or Satan). There is no reference to "the mouth of the serpent"
as the devil's mouthpiece, and the devil, rather than the serpent, says, "As God
lives, I grieve concerning you." RM supply moreover a motivation for God's com-
mand not to eat which is absent in other manuscripts: "God envied you/us, and
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most important point of agreement between R and M which bears
upon the characterization of Eve is the addition of the penitence of
Eve—an addition which is unique in the Greek manuscript tradition
of the Life of Adam and Eve. The first and third text forms conclude
Eve's testament with the words, "And we were upon the earth," fol-
lowed by the concluding admonition, "Now therefore my children,
I have shown you the way in which we were deceived. But you
yourselves guard yourselves, not to forsake the good" (29:6—30:1).
Between these the second text form inserts a penitence narrative that
appears to contrast a faithful Adam with a foolish Eve by several
means. First, Eve's request that Adam murder her is unthinkable be-
cause, as Adam recognizes, she is made in God's image and his own
rib (29:9-10). The difference between Adam and Eve is underscored,
second, by Adam's remaining longer in the river than does Eve, and
by the reason given only in M: "because you were not formed on
the eighth day, in which God made his creation" (29:11). Third, the
entire creation provides an intercessory wall around Adam, so that
the devil found no access to him. In 29:12 Eve recounts, however,
that "the devil, not having found a place near Adam, went into the
Tigris River, to Eve." This leads to the second deception of Eve
(29:13). In RM, in particular, then, Eve is the twice duped venue by
which Adam was expelled from paradise (see ATLC and R 16:3).

This denigration of Eve in RM 29 is not, however, entirely bereft
of elements of exoneration. First, Eve's alleged request is interpreted
by Adam as murder, "Why did you remind yourself of this evil, that
I commit murder . . ." However, in R, and probably also in M, Eve's
request is for return and release (29:8—9):

R M

Eve said again, And answering, I said to Adam,
"Arise, lord, let me return "Arise lord, and release me
(ercavaXeijacouou) (dvdAxoaov p.e)
in order that I may take rest in order that I may take rest
(dvcoionScjoouxxi [ms.: -ne]) (dva7ia/UCT(0|j,ca)
from your face and from God from you and from the face of God
and from the angels and from the holy angels
so that they may stop being angry so that they may stop being angry
with you." with you through me."

on this account said, 'Do not eat of it'" (18:3). Both manuscripts contain the unique
addition that Eve "began to admonish him concerning the tree and concerning the under-
standing about which the devil had spoken" (21:3).
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Adam's reaction invests Eve's request with the ludicrous notion of
murder. Her own request appears rather to be for release, for per-
mission to depart from Adam, to dissociate herself from him. It is
a request that symbolizes Eve's magnanimity rather than stupidity.
The second element of this interchange consists of references to Eve
that suggest her value. Adam refers to her as "my rib," "the image
of God," and a creation which God formed (R: ercXaaev) or made
(M: e7io(r|oev). Adam refuses to do away with Eve precisely because
of her status as a creature who shares God's image and his rib.

This exonerating tendency is evident also in an appropriate meas-
ure of esthetic distance—that aspect of narrative which permits the
reader sufficient empathy toward Eve to understand her predicament
and thus, though not explicitly, to exonerate her. The devil approaches
Eve in the guise of an angel and presents to her commands that
seem justifiably to deserve obedience (29:12).

And having taken the form of an angel, he is also before her, weep-
ing, and his tears were flowing upon the earth, also upon his clothes.
And he says to me, "Come up from the water and rest. For the Lord
heard your (sing.) prayer, because even we angels and all his creations
urged God concerning your (plur.) prayer."26

This deception has two elements in particular that suggest how
difficult it would be for Eve to demur. First, the angel (as Eve per-
ceives him) is covered with tears—an element that lends authentic-
ity to his plea.27 Second, his assertion that the angels and creation
have been busy in intercession has already been shown to be true
in the case of Adam's penitence, and the intercession of the angels
will become particularly prominent in the following scene of Adam's
burial in the Life of Adam and Eve. The enemy, then, is telling the
truth. This account of deception does not leave Eve entirely void of
virtue; on the contrary, as in the account of her first deception, she
is deceived but not duplicitous.

Even in this negative context, therefore, Eve is presented as God's
image, Adam's rib, and God's creature. Her request for release is
intended to ameliorate Adam's position before God. Her fall to the
deceiver is not entirely blameworthy. Who could resist this angel
with tear-stained clothes? There exists, therefore, in the testament
of Eve according to the second text form several elements which

26 Version in M; R is similar in essential elements.
2/ See further my "Exoneration of Eve," p. 137.
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present Eve as a tragic figure characterized by generosity, the imago
dei, and a pardonable naivete.

The Third Text Form: NIK

The character of Eve in the third text form, represented by NIK,
undergoes modest modifications which are consistent with other neg-
ative renderings unique to the third text form in Adam's testament
(GLAE 7-8). One such emphasis is susceptibility to deception. NIK
and R in GLAE 7:2 added that the enemy "deceived" Eve. In 14:3;
19:2, and 20:2, NIK add further references to the deception of Eve
that are not present in the first and second text forms. In an addi-
tion, Eve confesses to Adam, "Woe is me, my lord, because I was
deceived by believing the dishonest words of the serpent" (14:3).
Later, while recounting the serpent's change of mind, so as to refuse
Eve the fruit unless she gives also to Adam, Eve recalls in a pas-
sage not found in the first text form,28 "I, not perceiving his cun-
ning and deceit, said to him . . ." (19:2). After eating, she realizes
that she is naked of the clothing of righteousness, and asks, "What
is this you have done," in all text forms, with the addition in NIK
of the words, "most wicked living creature, that you deceived me"
(20:2). The element of deception is introduced earlier in NIK than
in any other text form (7:2), and is more pervasive than in other
text forms (14:3; 19:2; 20:2).29

Another element of NIK that characterized Eve in GLAE 7-8
was her initiative. We may recall that, not the devil, but Eve came
to Adam and gave him to eat—a modification introduced by the
participle, eXGouacc, in NIK 7:3. In NIK 17:2, the introduction of
another feminine participle shifts the activity similarly from Satan to
Eve. According to DSV, ATLC, and R, Eve saw Satan when he
stooped to look from the wall of paradise. According to NIK, Eve
saw Satan after she stooped (rcapaKuyaaa) to look from the wall. In
NIK's versions of both Adam's testament and Eve's, Eve's subse-
quent actions are brought about by her own ill-advised activities of
coming to Adam (7:3) and stooping from the wall (17:2).

28 RM are missing at this point.
29 The element of deception—"I will proclaim to you how the enemy deceived

us"—which characterizes DSV, ATLC, and RM, can, therefore be replaced, with-
out de-emphasizing deception, with a longer introduction that shifts the emphasis
of Eve's testament: "I shall narrate for you the envy and the evil of the wicked
one, and by what means he deprived us of paradise and of eternal life" (14:1).
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Summary of Eve's Testament

This brief analysis of the testament of Eve, in its various text forms,
suggests that the question of the exoneration of Eve in GLAE 15—30
can be answered far less confidently than I did a decade ago. What
I w7rote, if it is correct, obtains only for DSV. Manuscripts ATLC
present Adam as cast out "through his wife" (16:3), while ATE pre-
sent God's response to Eve's future promise not to return to the sin
of the flesh: "But you will again turn" (25:3). These additions, both
of which occur in the Testament of Eve, serve not to exonerate but
to denigrate Eve, both for her prior and future actions.

Manuscripts R and M, of the second text form, contain the account
of the second deception of Eve during her penitence (29): Eve, twice
deceived, is primarily responsible for Adam's plight. Twice is Eve
the place to which the enemy turns to bring about the expulsion of
Adam and Eve from paradise. Still, Eve's description of her words
as those which brought them down from great glory (DSV, ATLC,
NIK) is reduced in manuscript R to "evil words" and absent alto-
gether from manuscript M. She is, moreover, presented as unselfish,
willing to depart from Adam for his sake, a creature consisting of
God's image and Adam's rib, and forgivably susceptible to her alleged
angelic intercessor.

The third text form exhibits a similarly high level of editorial activ-
ity, although little of it bears directly upon Eve's culpability for the
first transgression. Eve remains in character, in comparison with
Adam's testament in GLAE 7—8, in that she succumbs primarily to
deception (7:3; 14:3; 19:2; 20:2) and is especially active in coming
to Adam (7:3) and stooping from the wall (17:2). The trajectory these
text forms suggest, then, is from exoneration (DSV) to denigration
(ATLC, NIK), although the second text form, especially manuscript
M, exhibits a counter-tendency, notwithstanding the incorporation
of Eve's second transgression.

4. The Confession and Death of Eve

The Confession of Eve

In the first two text forms, the confession of Eve is recounted in much
the same way. ATLC and RM follow DSV closely in their versions
of Eve's confession of sin. With manuscript C, RM add, "I sinned
against the seraphim"—an addition that follows "I sinned against
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the cherubim" and reflects the commonplace association of cherubim
with seraphim rather than an attempt to elaborate Eve's confession.
Manuscript T adds, "I sinned, Lord, I sinned much against you."

In the third text form, in contrast, Eve's confession is expanded
(32:1-2).

DSV

Then she arose and went outside
and, having fallen upon the earth,
was saying:
"I sinned, God
[S: I sinned, father of all,
I sinned,]
I sinned also against your chosen angels.

[S: I sinned also against the cherubim.
I sinned against your unshaken throne.
I sinned, Lord.

I sinned much.]
I sinned before you.
And all sin has come on my account in
the creation."

NIK

Then Eve arose and went outside
and, having fallen upon the earth,
was saying:
"I sinned, God
I sinned, father of all,
I sinned to (against) you.
I sinned against your chosen angels.
I sinned, despot,
I sinned, philanthropic one,
I sinned to (against) you.
I sinned the cherubim.
I sinned your unshaken throne.
I sinned, Lord.
I sinned, holy one.
I sinned much.
Before you I sinned
And all sin has come on my account
in the creation."

This accentuation of Eve's culpability is consistent with the increased
responsibility of Eve in NIK, particularly in 10:2, where the words,
"Cursed be Eve," are added, and 11:2, where the beast blames Eve
for loss of dominion with the words, "Since you transgressed the
command of God."

NIK add as well to Eve's periods of weeping; the first and sec-
ond occasions occur before and after the confession in 32:1—2. NIK
add that Eve, and her sons with her, wept while Adam slept due
to disease, and that Adam awoke after they became quiet (31:1).
One of the most dramatic portrayals of Eve in the entirety of the
Greek manuscript tradition is created by additions in NIK 33:1. In
DSV and ATLC, Eve casts her hand, though the manuscripts dis-
agree about whether it is cast upon the face of Adam or Eve.
Manuscripts NIK are more vivid: "Eve cast her hand upon her face,
and wiped it off, for it was soaked from many tears. And her eyes were puffed
up." Finally, in 42:3, NIK offer an additional motivation for Eve's
weeping. In manuscripts of the first text form, Eve weeps because
she does not know where Adam was buried. In NIK, Eve, "not know-
ing what had happened to Adam, nor where his body was buried, was
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in great grief, and was weeping much about his death" (42:1). By the
addition of a reference to weeping (31:1), a vivid depiction of Eve's
soaked face and puffy eyes (33:1), and additional motivations for her
weeping and her grief (42:3), the third text form underscores the
place of weeping in Eve's final days. The impact of these portray-
als is not altogether clear. They could arguably evoke a high level
of empathy for Eve at the loss of her husband, and thus support
A.M. Sweet's contention that Eve is essentially exonerated in this
portion of the Greek Life of Adam and Eve. In light of the tendency
throughout NIK to denigrate Eve, however, and the occurrence of
weeping as brackets to NIK's expanded confession of sin, Sweet's
interpretation may be less likely than the inference that Eve's weep-
ing is a sign of her disintegration in the face of death.30

The Death of Eve

The most conspicuous features of the conclusion to the Life of Adam
and Eve in the second and third text forms are the truncation and
elaboration of Eve's death, respectively (42:1—8).

DSV

And after these
words
God made a trian-
gular seal

and sealed the
tomb in order that
noone might do
(anything) to him

during the six days
until the time of
the return of his
rib to him.
Then

the Lord

L

And after these
words
God made a trian-
gular seal

and sealed the
tomb in order that
noone might do
(anything) to him

during the six days
until the time of
the return of his
rib to him.
Then

the Lord

RM

God made a trian-
gular seal [M:
three seals for the
body]
and sealed the
tomb in order that
noone might draw
near to him/see
him
during the six days
until the time of
the return of his
rib to him.

NIK

And after these
words
God made a trian-
gular seal

and sealed the
tomb in order that
noone might do
(anything) to him

during the six days
until the time of
the return of his
rib to him.
And after finishing
everything,
the Lord ascended

30 Manuscripts ATLC contain two additions following Eve's confession. She is
shown, first, to have been praying "upon her knees" (32:3). The response of the
angel to her prayer is, secondly, positive, according to an addition in ATLC: "And
the angel says to her, 'Take also her from the earthly (things)'" (33:2). This response
may confirm A.M. Sweet's assertion that Eve's prayer is heard and thus functions
as a model of appropriate prayer.
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(cont.)

DSV

and the angels
went to their place.
And Eve herself,
when six days
were completed,
fell asleep.
While she was still
alive,
she wept about the
death of Adam.
For she did not
know where he
was buried.

ATLC

and the angels
went to their place.
And Eve,
when the six days
were completed,
fell asleep.
While she was still
alive,
she wept about the
death of Adam.
For she did not
know where he
was buried.

except for Seth
alone. And noone
had knowledge
upon the earth.

And Eve prayed,
weeping, to be
buried in the place
where Adam her
husband was.
And after she had
finished her prayer,
she says:
Lord, ruler God of
all rule/excellence,
Do not estrange
me
From the body of

And Eve prayed,
weeping, to be
buried in the place
were Adam her
husband was:

RM

And
when the six days
were completed,
[M: Eve also fell
asleep.]

Since the Lord had Since the Lord had
come into paradise come into paradise
to bury Adam, to bury Adam, all

the things of paradise
were moved with much

fragrance,
all people had
fallen asleep,
until [he] com-
manded to bury
Adam,

except for his son,
Seth, alone. And
noone had knowl-
edge upon the
earth.

NIK

into the heavens.

Eve, therefore,
not knowing what had
happened to Adam,
nor where his body
was buried, was in
great grief, and
was weeping much
about his death.

And this happened to
her because it had
been said beforehand
that
all people would fall
into sleep.
When the Lord
entered into par-
adise to bury
Adam,

Eve herself also
prayed, [R: while
she was praying]
[M: saying and
weeping, to be
buried in the place
where her husband
(was),]

Do not estrange
me, God,
from the body of

noone of people
upon the earth
knew (how) to follow
to the burial of this
one, except for
Seth.

And when she was
about to lay aside
the soul from her
body, arising, Eve
prayed,
weeping and saying,

Lord, ruler God of
all excellence,
Do not estrange
me
from the body of
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(cont.)

DSV

Adam,
out of which you
took me from his
members.
But consider me
worthy,
unworthy and sin-
ful, to enter with
his tent,
as I was with him
in paradise,
both not separated
from each other,

as in transgression,
having been
deceived,
we transgressed
your command.
Not having been
separated,

thus also now,
Lord,
do not separate us.
And after praying,
having looked up
into heaven, she
sighed deeply,
beating her breast
and saying,

"Oh God of all,
receive my spirit."

ATLC RM

Adam,
out of which you
took me from his
members.
But consider me
worthy,
unworthy and sin-
ful, to enter with
his tent,

both — let us not be
separated from
each other,
as in transgression,
having been
deceived,
we transgressed
your command.
Not having been
separated,

thus also now,
Lord,
do not separate us.
And after she
prayed, having
looked up into
heaven, and was beating
she sighed deeply, also her breast,
beating her breast weeping and saying
and saying, thus,

"O God of all, "Oh, God of all,
receive my spirit." receive my spirit."

And immediately she
gave up her spirit to
God.

NIK

Adam.
for you took
me from his mem-
bers.
But consider me
worthy,
unworthy and sin-
ful, to enter with
his tent,
as I was with him
in paradise,

as also in trans-
gression, having
been deceived,
we transgressed
your command,
not having been
separated

from one another.

And after she
prayed these

things, having
looked up into
heaven,
she said,

"Oh, my Lord and
God of all,
receive my spirit."

And having said these
things,
she fell asleep,
having given up her
soul to the angels who
led (her) away.

Two expansions characterize NIK. In the first, this text form pre-
sents Eve as forlorn and alone, perplexed by the absence of Adam,
God, and the angels. We have seen already that NIK associates grief
and ignorance of Adam's whereabouts with weeping. Of further
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interest is the explanation NIK offer for Eve's bewildered state: "And
this happened to her because it had been said beforehand that all
people would fall into sleep." Eve at this juncture represents the gen-
eralized experience of humankind in the face of death. In the sec-
ond addition, NIK indicate that Eve "gave up her soul to the angels
who led her away" (42:8). In the other text forms, Eve either asks
God to receive her spirit (DSV, ATLC) or gives her spirit to God
(RM), while in NIK the angels lead her soul away. The implicit ac-
ceptance of Eve in the first two text forms becomes, then, explicit
in the third text form.

In contrast to the third text form, manuscripts RM drastically
abbreviate the account of Eve's death. Several negative elements of
the first text form are absent from RM: the description of Eve's
ignorance about Adam's whereabouts (42:3); Eve's plea to be buried
alongside Adam and the concomitant negative reference to herself
as "unworthy and sinful" (42:6); and Eve's recollection of the first
transgression, "as in transgression, having been deceived, we trans-
gressed your command" (42:7).

The portrayal of Eve at her death in the second text form with-
out bewilderment, self-denigration, and recollection of transgression
may be merely the inadvertent by-product of truncating her death
scene. Nonetheless, this characterization of Eve is consistent with her
character in the narrative of her vision, particularly in manuscript
M, where she appears to be in greater control of herself. When Eve
calls Seth to see the vision, ATLC read, "Come to me in order to
see what the eye of noone has seen" (34:1).31 Manuscript M contains
an expanded invitation that assures Seth that she herself has seen
what no eye has seen: "Come to me and see—even you what indeed
I myself saw—what no eye has ever seen." In M, Eve invites Seth to
view her vision.32 A similar modification is evident in manuscript
M's version of Eve's vision of the Ethiopians. Prior to the question,
"Who are these two Ethiopians," Eve says only in manuscript M,
"And I Eve, having seen two Ethiopians, and they pray concerning
Adam" (35:4). Once again, Eve's personal experience of a vision is
underscored in manuscript M before she addresses Seth.

31 Manuscript T reads, "Come to me in order to see the ecstasy which I saw,
which eye has never seen."

32 This is similar to manuscript T.
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Summary of the Confession and Death of Eve

These modifications, additions, and omissions offer only tenuous clues
to the question of whether Eve tends to be exonerated or denigrated
in the account of her confession and death. While the expanded
confession serves to denigrate Eve in NIK, it is less clear whether
the additional instances of weeping tend to present her as depend-
ent and uncontrollable or as a bereaved spouse with whom the reader
can empathize. The omission in RM of Eve's pleas prior to her
death are equally ambiguous. They could signal, on the one hand,
disinterest or, on the other, a keen attempt to omit self-deprecation
unsuitable to the figure of Eve, particularly as she tends to be por-
trayed in manuscript M.

Whatever motivations or contingencies underlie these readings, it
is nonetheless obvious that the portraits of Eve's final days in the
second and third text forms differ from one another dramatically.
In manuscripts RM, Eve experiences her visions in a controlled state
and faces death without excessive self-deprecation, while in manu-
scripts NIK, she weeps frequently in great grief, confesses her sin at
length, and spends her last days in a bewildered state.

Concluding Observations

The thesis I argued nearly a decade ago requires modification if we
take into consideration, not simply the text form of the Greek Life of
Adam and Eve represented by DSV, but also other portraits of Eve
in the text forms represented by ATLC, RM, and NIK. The trans-
mission of the text, as these text forms suggest, left its imprint upon
Eve in far more complex ways than manuscripts DSV, read in iso-
lation, would indicate.

The complexion of Eve in ATLC and NIK is seriously damaged.
This observation could, of course, bolster my thesis—that Eve is
exonerated in GLAE 15 30 but denigrated elsewhere—if it held true
in all chapters but 15-30. This denigration, however, goes even to
the heart of Eve's testament. ATLG underscore Eve's role as the
medium by which Adam was ensnared with the addition of the
words, "through his wife" in 16:3. Even more damaging to Eve is
the addition of God's retort to Eve in 25:3, just at the point where
the reader can empathize with Eve, who promises not to turn to
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the sin of the flesh. God responds, void of good will and grace, "But
you shall again turn!"

The scenario is hardly different with respect to NIK. While the
contrast I discerned between the Testament of Adam (GLAE 7-8)
and the Testament of Eve (GLAE 15-30) may still stand, additions
in NIK serve nonetheless to connect these testaments. The element
of deception which is introduced in GLAE 7:2, recurs in 14:3, 19:2,
and 20:2. Further, the initiative of Eve in evildoing is introduced in
both 7:3 and 17:2 by the addition of participles: it is Eve, and not
the enemy, who comes to Adam in 7:2, and it is Eve, rather than
the enemy, whose stooping in 17:2 marks an early stage in the road
to transgression. This subtle accentuation of Eve's role in the pri-
mal transgression in NIK can be set alongside several decidedly neg-
ative construals, such as the attribution of the animals' rebellion to
Eve with the words, "Since therefore you transgressed the command
of God" (11:2), and the expanded confession placed in her mouth
(33:2). The impression of Eve in NIK is, therefore, distinctly nega-
tive. In her final portraits in NIK, Eve is tear-stained, puffy eyed
(33:1), grieving and weeping in ignorance of Adam's whereabouts
(42:3). If she is led away by the angels, this is not by dint of her
virtue or place among Israel's splendid ancestry, as A.M. Sweet sug-
gests, but because of something shrouded in divine mystery.

The second text form, in contrast, contains significant material
which is sympathetic toward Eve. Even in the earliest chapters of
the Greek Life of Adam and Eve, manuscript M breaks the concentric
circles that emanate from Adam through his sons and instead gives
due to Eve and her daughters. Cain is our son. The Lord is our God.
It is not Adam who produced his own progeny, but Eve is credited
with bearing Seth for both, while both Adam and Eve bear sixty
children. Adam summons them—not just his sons—our sons and
daughters (and not "to me"). Subsequently, in the Testament of Adam,
manuscript M takes the barb out of one of the harshest attacks upon
Eve. It is not, Adam recalls according to M, Eve, "through whom I
die," but transgression, "through which I die" (7:1). Even the peni-
tence and second transgression of Eve, which occurs only in the
second text form (29:7-13), contains elements which cast Eve in a
positive light. Adam refers to Eve as "my rib," "the image of God,"
and a creation which God made or formed. Satan is, moreover, a
convincing, credible deceiver, with tears flowing upon the earth and
his clothes—leaving the reader to ask, Who could resist such an
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angelic imposter? Then, in the narrative of Adam's death and bur-
ial, manuscript M underscores that Eve herself saw visions which
she invited Seth as well to see.

These observations about the second text form would require
another modification of my original thesis. Both the exoneration and
denigration of Eve are more widespread in the Greek Life of Adam and
Eve than I suggested a decade ago. The first and third text forms,
represented by ATLC and NIK, tend to denigrate Eve throughout
the Greek Life of Adam and Eve, including Eve's testament, where I
had discerned elements of exoneration. The second text form, rep-
resented principally by M, tends to incorporate substantial elements
that exonerate Eve, even in GLAE 1-14 and 31-43, where I had
discovered elements of denigration. The transmission of this pseude-
pigraphon was, therefore, complex, and scholars can tap its riches
by attending both to the various versions in which it exists and to
the variation in its Greek text forms.
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Johannes Tromp

In this article I shall study the story of Cain and Abel as it occurs
in the main recensions of the Life of Adam and Eve, and its function in
the Greek and Armenian/Georgian narratives as a whole. A sub-
sidiary aim to establishing the text and meaning of the relevant
passages is to adduce evidence for the thesis that the short Greek
version has text- and literary-historical priority over and against the
Armenian/Georgian recension.

1. The text o/GLAE 1:1-4:2

The Greek text of LAE 1:1-4:2 can be reconstructed with fair cer-
tainty. For this passage 21 manuscripts are available in M. Nagel's
transcripts:1 DS VB ATLC RM NIJK QZ HEWXF. Of these, J and
K can be discarded as direct copies of I;2 W, X and F depend on
E;3 B and QZ represent paraphrastic revisions, and are therefore not
very useful in reconstructing the text.

The remaining manuscripts represent four text-critically distinct

1 M. Nagel, La Vie grecque d'Adam et d'Eve I-III, Lille 1974.
2 For J as a copy of I, see Nagel, La Vie grecque I, p. 230. Ms. K is a copy of

two different manuscripts: sections 14-43 represent a different Vorlage (related to
PG, extant only from 14:3 onwards) than that used for sections 1-17. Nagel, La
Vie grecque I, p. 234, mentions only two readings in GLAE 1-17 in which K might
be superior to NI. However, the omission of ayvoi before ayyeAxn in 7:2 (this might
be a slip of the pen for 17:1), and that of ovxa after (ppoviiicbtaiov in 16:1 are
more likely to be secondary in K as compared to NI; the genitive in K after xmep,
instead of the expected accusative, also in 16:1, must be explained as a result of
contamination by Genesis 3:1, so that the grammatically proper accusative need
not be regarded as a secondary correction. Therefore, because K contains all the
errors of I (including those that separate I from N; cf. Nagel, La vie grecque I, p. 229),
as well as additional errors, it can be discarded as a copy of I.

3 Nagel, La Vie grecque I, pp. 277-301, describes more complicated relationships
between EWXF, and it may be that WXF are not all direct copies of E. For our
present purpose it suffices to say that EWXF represent essentially the same text,
related to that of H, each manuscript with its own, numerous secondary readings.

CAI N AN D A B E L I N T HE G RE EK A N D
ARMENIAN/GEORGIAN RECENSIONS OF THE

LIFE OF ADAM AND EVE
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manuscripts and groups: (1) DS, representing one main branch of
the textual tradition, opposed to (2) V;4 (3) ATLC RM,5 and (4) NI
HE.6 It follows that if a reading is shared by both (1) and one or
more of the other families, it usually reflects the reading of the text
eventually underlying all extant manuscripts. No such mechanical
certainty exists, of course, if two or three out of the groups (2), (3)
and (4) jointly oppose (1).

Three readings call for a closer text-critical examination: 6c5i6ccpco-
to<; or 8i(x<pcoTo<; in 1:3; ayu'kaftic, in 1:3 and 2:2; and the first clause
of 3:3.

1:3

The textual tradition concerning Gain's epithet is far from unani-
mous. The readings dc8id(pcotov and Sioccpcotov are often considered
as variants of equal text-critical weight, but wrongly so.7

4 V is usually considered as part of the DS group, but its position is very difficult
to establish. V shares many readings with DS against the rest, but there are no
instances in which these readings are certainly secondary readings. What can be
said is that V does not contain the conjunctive errors typical for DS (e.g., eyvco 1:2
[= Gen. 4:1]; (pt>A.A,a 38:4); and that V shares with all manuscripts except DS the
secondary reading 81' oi) in 7:1. The reading in DS 8t' r\c, (second instance) must
be the more primitive reading, because its antecedent must be (puxov. This reveals
that 8v' fjq Koci a7to0vf)OKO(iev is an interpolation (or dittography) which repeats the
earlier instance of the phrase in 7:1, where it is connected with Eve. The correc-
tion of the grammatical gender, common to V and the other manuscripts, cannot,
of course, be classified as a "conjunctive error". However, it is the only instance I
have found so far, in which V and the other manuscripts have a certainly sec-
ondary reading in common as opposed to DS. In his discussion of V, Nagel, La
Vie grecque, pp. 19-20, tentatively suggests a connection of V to NI HE; he has not
included this manuscript in his summarizing stemma (p. 198).

5 Nagel, La Vie grecque I, pp. 48-51, 67-80.
6 Nagel, La vie grecque I, pp. 212-220, 269-287.
7 'A8ioc<pcoTOV is preferred by C. Fuchs, "Das Leben Adams und Evas," in:

E. Kautzsch (ed.), Apohyphen und Pseudepigraphen des Alien Testaments II, Tubingen 1900,
pp. 506-528: p. 514; L.S.A. Wells, "The Books of Adam and Eve," in: R.H. Charles,
The Apocrypha and Pseudepigrapha of the Old Testament, Oxford 1913, pp. 123-154:
p. 138; D.A. Bertrand, La Vie grecque d'Adam et Eve (Recherches intertestamentaires 1),
Paris 1987, p. 68; O. Merk and M. Meiser, "Das Leben Adams und Evas," in:
H. Lichtenberger (ed.) Jiidische Schriften am hellenistisch-romischer ^eit II, 5, Gutersloh
1998, p. 801; 8ioc(pcoTOV is preferred by C. Tischendorf, Apocalypses apocryphae Mosis,
Esdrae, Pauli, lohannis, item Marine dormitio, Leipzig 1866, p. 1; P. Riefiler, Altjudisches
Schrifttum auflerhalb der Bibel, Tubingen 1928, p. 138; N. Fernandez Marcos, "Vida
de Adan y Eva (Apocalipsis de Moises)," in: A. Diez Macho (ed.), Apocrifos del Antiguo
Testamento II, Madrid 1983, pp. 319-352: p. 325; M.D. Johnson, "Life of Adam
and Eve," in: J.H. Charlesworth (ed.), The Old Testament Pseudepigrapha II, New York
1985, pp. 249-295: p. 267; M. Nagel in his provisional edition in A.-M. Denis,
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A Simplified stemma of the Greek manuscript tradition of the life of Adam and Eve

Note that this stemma represents only the groups of the manuscripts, not
their dates, nor the relationships between the manuscripts within their group.
This grossly simplified stemma is presented only to visualise the arguments
in the text-critical section on GLAE 1:1 4:2 in this paper.

In all groups the reading dStdcpcoiov is present: it occurs in DS, in
L, and in H, and it is supported (so far as the a-privans is concerned)
by the readings d8td(pcovov in NI, dc8i6t(p0ovov in K, and dStdcpaiov
in E. 'A8id(panov is also the reading offered by V.

On the other hand, Stdcpcoiov is present only in the ATLC RM-
group (sided by the Armenian version; see below), where A and T
have 8id(pcoTov, C has Sto^atov, and M 8tdp\x<Tov>;8 manuscript R
(closely related to M) leaves the epithet out. However, even L retains
ccSidcpcflTov. Manuscripts W and X (Stdcpcaov) must not be cited as
support for the reading of ATC M, because they offer corruptions
of the reading dStdcpaiov as given by E.9

This proves that dSvdcpcoTov must be the reading of the archetype
of all Greek manuscripts.

Concordance grecque des pseudepigraphes d'Ancien Testament, Louvain-la-Neuve 1987, pp.
815-818: p. 815a.

8 Nagel, La Vie grecque III, p. 8, writes 8idpcx; the expected ending -tov was lost
in ms. M as a result of haplography (8idpa<tov> TOV Kd'iv).

9 Nothing much should be sought behind the variants -cpcoiov and -(patov; in
many minuscule handwritings, the difference between a and co is only slight; cf. for
instance the footnote in Nagel, La vie grecque III, p. 8, where he states that he was
not sure about the exact reading of a or co in ms. H.
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1:3; 2:2

The reading d|iiA,a|3e<; is certain. Except manuscripts T and R, which
omit the word altogether, all witnesses have djiiXapeq, including
manuscript C, of which the scribe must have thought that, what-
ever d|ii?uxpec; may mean, it must refer to something extreme,10 so
that he intensified his assessment of Abel by calling him djii?ux|3eaTa-
tov. In 2:2, the evidence is as univocal, although the surname is now
absent in manuscripts C RM. Nearly all other relevant manuscripts
have d|iiAa|3e<;; only manuscript T reads nikaftiq, an unimportant
corruption.

Although the textual evidence points at d8id(pcoTov and d|iiXa[3ec, as
the readings of the manuscript eventually underlying all extant man-
uscripts, both words must nonetheless be considered as corrupt, as
I will now argue. Also, I will attempt to explain how both surnames
came into being.

Insofar as I could ascertain, the word dSidcpco'coq does not occur
outside GLAE. Atdcpcoioq is not a common Greek word either, but
it may be connected with a current word such as Smcpom^eiv, "to
enlighten" (e.g., the meaning of Scripture, or someone's soul). In the
seventh century, 8id(pG)io<; is used by John Malalas to describe a
large, "illuminated" palace." Applied to Cain, dSidcpcoToc; may there-
fore mean "the unenlightened one", or "the obscure", or even "the
one with a dark soul."12

No meaning can be construed for d|iiAa(3e(;. In whatever way one
spells it (with double [i or A,, with ei, r|, \) or 01), no sensible mean-
ing transpires. The conclusion that the word is corrupt, is inescapable.
Conjectural emendation, however, has so far not proved successful.13

10 Fuchs, "Das Leben Adams und Evas," p. 514, reports that the later Armenian
translation (to be distinguished from the Armenian Penitence of Adam] apparently
understood the word as a reference to piety (ex>Xa|3f|<;); cf. F.C. Conybeare, "On
the Apocalypse of Moses," JQR 7 (1895), pp. 216-235, who on p. 219 translates
the later Armenian's Barekhooh (Conybeare's transcription) as "well-minded".

11 Chronographia XIV 360; see J.-P. Migne (ed.), S.P.N. Andreae Cretensis archiepiscopi
opera quae reperiri potuerunt omnia. Accedunt Johannis Malalae, Theodori Abucarae Carum epis-
copi scripta turn historica, turn ascetica quae supersunt (Patrologiae graecae 97), Paris 1865,
col. 536.

12 So also Merk and Meiser, "Das Leben Adams und Evas," p. 801.
13 Wells, "The Books of Adam and Eve," p. 138, reports the suggestion made

by the translator in the Ante-Nicene Christian Library, XVI (1870): Suxqnkcop or
"planter," for (d)8vd(p(oioc;, and |4.r|A,op6Tr|<;, "a keeper of sheep," for
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The word dcjLiitaxpec; occurs twice. It is unlikely that this corruption
arose independently on two different occasions, so that some inten-
tional editorial activity must be assumed. I will argue that the word
results from a scribal error made in 2:2, and was subsequently intro-
duced in 1:3 as well.

My proposition is to understand d|iiAape<; as a misreading of aijia
"A(3eX in 2:2. The supposed original reading of that passage should
then have been:

*TO odua 'ApeA TOU t>io\) U.OD,

so that the original sentence meant: "My lord, this night I saw in
a dream that the blood of my son Abel was jetted into the mouth
of his brother Cain."

The assumption of a simple dittography of ai^icc results in:

*TO aiua atua 'ApeX TOV> uiou uou,

or, in uncials:14

*TOAIMAAIMAABEATOYYIOYMOY.

This may have been read as

*TO AIMA AMIAABEI TOY YIOY MOY.

The copyist who read this understood it as "the blood of my son
Amilabes", referring of course to Abel whose blood was spilt; he
took the word for an alternative name of Cain's brother (note that
the word is not in the genitive, and therefore understood as a name,
perhaps a mysterious, exotic name). When he copied this passage,
he made his understanding of this phrase explicit:

TO od|u,a lot) inot) |a,o\) A|u,tA,ape<; tot) £7iiA,eyo|j,evo\) 'ApeX.

This is the reading of the archetype of all extant Greek manuscripts.
This proposed history of the corruption also explains the peculiar

e<;; these suggestions are attractive, but fail to explain how such good words
became hopelessly corrupt, |OT|A,op6Tr|<; even twice, and twice into the same non-
sensical duvA,ape<;. Nagel, La vie grecque, II, p. 259, footnote 86, suggested that the
Greek name e\)Xapr|<; was at one stage transliterated into Hebrew as OltaK, cor-
rupted into CDboN and retransliterated into Greek as duiXocpeq; Bertrand, La vie
grecque, p. I l l , suggested d8el(pOKTOvog for d8id(pee>TO<;, and duiAAr|9e{<; for d|o,i-

14 The error is equally possible, even better possible in Greek minuscules, in
which (i and P are often extremely similar.



282 JOHANNES TROMP

word order in the available witnesses: it is not said that Abel is also
called Amilabes, but that Amilabes is also called Abel. The next step
was to introduce this designation also in 1:3, where Abel is men-
tioned for the first time; this is the only reasonable explanation why
this meaningless word occurs twice. Subsequently someone intro-
duced Cain's nickname, to provide a counterpart to that of Abel.
He did not repeat Cain's name, however, in 2:2, where of course
it had never been.

It may be added that neither epithet is used in the conclusion of
GLAE, where the burial of Abel is described. Finally, the hypothe-
sis that the original GLAE had no surnames for Cain and Abel con-
cords well with the fact that neither Adam, nor Eve, nor Seth receive
one in this writing.

3:3

There is no agreement among the witnesses, even within the various
groups, whether the first clause of this verse should be understood
to say that "God spoke to the angel", or that "the angel spoke to
Adam", or that "God spoke to the angel and the angel spoke to
Adam."

In the text form represented by DS, one manuscript reads icuha
eiTtov (= eircrov) 6 ayyeXcx; rcp6<; TOV A8d|i (D), the other tooka eiTiow 6
0£O<; TO> dpxocyyeXcp amov (S). In the ATLC RM group all manuscripts
(except M, which omits the entire clause) read, with minor varia-
tions: tcdha eiTtev 6 0eo<; tcp (dpx-)dyyeX(p alkou. The NI HE group is
quite unanimous in its reading xocika eiTtev (or eircoov) 6 Geoq TCG dp%-
ayyeXcp amou Mi%af|A, Kai 6 dpxdyyeXcx; TCQ A5d|j,.

The disagreements may be best explained on the assumption that
the sequence of the events related in 3:1-3 caused uncertainty. In
3:1-2 it is stated that "God said to his archangel: Say to Adam that
etc." After God's command to the angel, it is said that "Adam kept
this word in his heart." Apparently, the archetype of the Greek tra-
dition failed to report that Michael executed the divine command
and actually conveyed these words to Adam before the latter kept
them in his heart. The text of the NI HE group can then be seen
as a somewhat laborious remedy of this shortcoming, and the read-
ing of manuscript D as a more elegant solution to the same prob-
lem, unrelated to the one chosen by the editor of NI HE. The
agreement between manuscript S and the ATLC RM group can
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then be regarded as reflecting the correct reading. The participle
form eiTicov in the DS group may have been caused by its misread-
ing ASct|i 8iecpt)?ia^ev (instead of A8<V 8e ecpvAxx^ev as in most other
witnesses): the resulting loss of 8e called for the subordination of the
first clause.

The first two clauses of 3:3 must then be read as follows :'3

These things God said to his archangel. And Adam kept the word in
his heart etc.

2. Annotations on punctuation and syntax

1:1

The first lines of GLAE can be read in two ways. The first words
obviously signal the beginning of the writing: "This is the story of
Adam and Eve." It is not immediately clear, however, whether the
next words should be understood as part of this incipit, or as the
beginning of the next sentence. In the former case, one should read:
"This is the story of Adam and Eve after they left Paradise. Adam
took Eve and he went towards the East"; in the latter case, one
should read: "This is the story of Adam and Eve. After they left
Paradise, Adam took Eve and he went towards the East."

Although a certain preference for the former alternative seems to
exist, both in the manuscripts'6 and among scholars,17 there is no
doubt in my mind that only the latter alternative can be correct.18

13 So also Bertrand, La Vie grecque, p. 70.
16 A full stop after TiocpaSelcro-u is read in mss. DS V B ALC R N Z H F. It

should be noted, however, that most of these manuscripts also read a full stop
before |aeta to e^eMktv. Needless to say that punctuation in critical editions can-
not be based on the evidence from manuscripts, but is a matter of interpretation
and editing.

'' A.M. Ceriani, "Apocalypsis Moysi in medio mutila," in: idem, Monumenta sacra
et profana V: Opuscula et fragmenta miscella magnam partem apocrypha, Milan 1868, p. 21;
Fuchs, p. 514; Wells, "The Books of Adam and Eve," p. 138; Bertrand, La vie
grecque, p. 68; Nagel in Denis, Concordance, p. 815a; Merk and Meiser, "Das Leben
Adams und Evas," p. 788.

18 So also Tischendorf, Apocalpyses apocryphae, p. 1; RieBler, Altjudisches Schrifttum,
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First of all, the syntactical construction of the sentence in its usual
understanding is problematic; in fact, there is no construction at all
in the phrase 8if|yr|ai<; • • • |ieioc TO e^eXGeiv aviovq. To convey the
idea intended by the common punctuation, more words are called
for, even if only an article (with or without 7U£p() referring to "the
things that happened to them", e.g., Svnyriaic; . . . (Tiepi) TGOV jiexa TO

Next, the regular use in GLAE of (ieTa TO + infinitive (or accusative
with infinitive) as the introduction to a sentence must be considered;
see, e.g., 26:1 (IETCC Se TO eirceiv jioi TOUJTCC, ei;uev TW 6(pei; 29:3 ivoc fxeToc
TO e^e?i0eiv |j,e dveveyKco 0-uaiav TO> Geco; 42:4 (XETCC 8e <TO> Te^eooti OCUTTJV
Tf|v euxfiv Xeyei; 42:7 JIETOC 8e TO eiS^aaGai amfiv dvapXe\|/aoa eiq TOY
ovpavov dvecrceva^ev; 43:3 jieTa 8e TO Sovvcu aiinov vojiov eiTtev Ttpoq
a^Tov. The phrase appears to be perfectly at home in the style of
GLAE as an introduction to a sentence.

Finally, 1:2 is most naturally read as the apodosis of the |ieT<x-
clause. Read without that clause, the lines "Adam took Eve and he
went towards the East" are brusque and raise questions (when?;
why?), whereas the jieTa-phrase gives all the information needed to
introduce the reader smoothly into the story which is now beginning.

2:1

The first sentence of chapter 2 offers a curious piece of information,
which may have had important consequences in the further develop-
ment of LAE (see below, section 4). In 2:1 it is said that "after that,
Adam and Eve were together." The sentence may come as a surprise,
since in what precedes there is no hint to a separation of any sort
between Adam and Eve. Yet, the information given in the sentence
is useful: before the author can relate that Eve told her dream to
Adam, he informs the reader that Adam and Eve still lived together.20

p. 138; Fernandez Marcos, "Vida de Adan y Eva," p. 325; Johnson, "Life of Adam
and Eve," p. 267.

19 Compare the title of Joseph and Aseneth in New Greek: Sitiytl01^ nep! toft n&q
eXapev 6 'Icooricp tf|v 'Aot|ve0 yuvociKoc (ed. C. Burchard, 'Joseph und Aseneth neu-
griechisch, NTS 24 [1977-1978], pp. 68-84: p. 69; repr. in: idem, Gesammelte Studien
#/Joseph und Aseneth [SVTP 13], Leiden 1996, pp. 35-51: p. 36), or in ms. B
of that writing: 5ir|yr|ai<; \|/t>%CMpeXTiq Tiepi rfjc; avroSomcu; 'IcooTi9 tot> TtayKaXou . . . KOU,
n&c, b 6eoc; cruTotx; o\)ve^et)^ev (ed. M. Philonenko, Joseph et Aseneth. Introduction, texte
critique, traduction et notes [SPB 13], Leiden 1968, p. 128).

20 For the meaning "to stay," that is, "to live," cf. F. Preisigke, Worterbuch der
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The sentence is only a transitional phrase to lead the reader from
the birth of Cain and Abel to the dream of Eve. In the next sen-
tence it is said that "when they were lying down, Eve said to her
lord Adam: 'My lord, this night I saw in a dream etc.'" The phrase
"when they were lying down" sketches a plausible situation in which
Eve may relate her dream. The gist of 2:1 as a whole would then
be: "And Adam and Eve lived together. Once, when they were lying
down in bed, Eve said to Adam" etc.21

Below, in section 4, I will argue that the editor responsible for
the recension represented by the Armenian/Georgian, as well as the
Latin, understood the phrase in a different way, and appended a
story on the separation of Cain and Abel after Eve's dream. The
short Greek text, however, can well be understood as it is.

The conclusions of the preceding sections lead to the following
text of GLAE l:l-4:2.22

griechischen Papyrusurkunden I, Berlin 1925, col. 296: yiyvo^ai raxpa oo(; ev oiKia, "sich
aufhalten, wohnen"; compare also Eve's prayer in GLAE 42:6 r\[ir\v (let' amou ev
icp 7tapa8e{o(p ajKpoTepoi |if| xcopiaGevieq an' d^r|A,cov.

21 Bertrand, La vie grecque, in his commentary on p. 112, also suggested this
interpretation; he seems to prefer, however, the syntactically strained solution given
in his translation on p. 69: "Apres cela, alors qu'Adam et Eve etaient 1'un avec
1'autre sur leur couche, Eve dit" etc.

22 I use the following symbols to indicate conjectural changes: [square brackets]
include words that should be deleted; <pointed brackets> include words to be
added. In agreement with common practice in editing Greek texts, the spelling has
been normalized.
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6 ex0po<; rcoA,e|ifi TI rcpoc; aviovc,. 3\ 7iope\)0evie<; 8e d|i(poTepoi
et>pov TCecpoveDfievov TOV "Ap^eA, GOTO xeipoc; Kd'iv Tot> dSeXcpot* aviov. 2 KCU
Xeyei 6 Geoq Mi/af^X TO> apxayyeXcp- eirce TCO ASdja oti to n\)0TT|piov o oi8a<;,
\ir\ dvayyeiA,r|<; Kdiv TW wro oou, OTI opyfic, wo<; eativ. dXAA (in
8ax7to aoi jap dvt' amot) eiepov DIOV. omoc, 8r|Ax»aei aoi Ttdvta oaa
ai) 5e fill EiTcrit; (ruico ^iT)8ev. 3 tavia einev 6 Geoq TW dp%ayye?iQ) ai)io\).
'ASdji 8e ecpt)?ia^ev TO pfj(ia ev TT^ KapSia ai)To\), JIET' CCIJTOU Kal fi Ei5a,
exovTec; TT^V A,t)7ir|v Ttepi "A(3eX TOV i)lot> a-UTWv.
4i MeTa TavTa eyvco "ASdjj, TT^V yovaiKa a\)To\) KOU ev yocoTpi eoxev Kal
eyevvriaev TOV Irj0. 2 Kal Xeyei A8dp. ir\ Eva • iSoi) Eyevvrjaafiev \)lov d

ov dneKTewev Kd'iv. 5coocojiev 56^av Kal Suoiav TO> Gew.

3. The function of Cain, Abel and Seth in the
Greek and Armenian/ Georgian recensions

In this section I will briefly sketch the roles which the figures of
Cain and Abel fulfil in the Life of Adam and Eve, according to the
Greek and Armenian/Georgian recension, respectively.

The roles of Cain and Abel in the Greek Life of Adam and Eve are
only minor ones. Cain and Abel appear only in the passage under
discussion, and in the passage about Abel's burial (40:3-7; cf. 43:1),
which is itself an excursus in the story about Adam's burial. Far
more important is the third son, Seth. He is the spokesman of Adam's
children at Adam's deathbed (5:4-6:3); together with Eve, he trav-
els to paradise in search for medicine (9:3-10:la; 13:1-14:1); during
their travel, an animal attacks him, but Seth rebukes it (10:lb-12:2);
after Adam's death, when Eve sees frightening beings, she calls on
Seth to support her (34:1—36:3); when God descends on earth, all
mortal beings fall asleep, except Seth who is worthy of witnessing
these events (38:4); and it is Seth to whom the proper burial prac-
tices are taught (43:1-3).

In light of this prominent role of Seth, a number of remarks in
chapters 1-4 gain relief. After the death of Abel, Adam is told that
he must not reveal the mystery he knows to his elder son Cain, who
is rejected because of his murder of Abel;23 in his stead, Adam will

23 Or, as the text has is: "because he is a son of wrath". Bertrand, La vie grecque,
p. 113, suggests that this phrase is a biblicism: "he is a son of wrath" meaning "he
is angry". In the context, however, it is more likely that the divine wrath is meant:
Adam should not tell his mysteries to Cain, because he is the object of God's anger.
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receive another son (3:2). This remark about the mystery Adam
knows and must not hand down to Cain, but to Seth, is a refer-
ence to the common motif that wisdom, knowledge and insight date
from primeval times, and have been transmitted among the initiates
through the ages.24 Thus Seth's role as the new firstborn son and
the one responsible for the further transmission of knowledge (who
is also, together with Eve, the main acting figure in GLAE, and the
only witness to Adam's burial by God) is indicated.

When Seth is actually born, Eve says that he replaces Abel (4:2).
Therefore, Seth replaces both the reprobate eldest son and the mur-
dered one, the next in line. Whereas Adam must not tell his secret
knowledge to Cain, he does not have to tell Seth anything: on the
contrary, it is Seth who will explain to Adam anything he has to
do (3:2). Seth will surpass his own father in knowledge and wisdom:
the replacement is an improvement. It may be noted in passing that
Seth's role in the transmission of the story of Adam and Eve is made
explicit in the Latin version (chapters 50-51; cf. chapter 29).

It appears that the roles Cain and Abel have to fulfil do not entail
much more than to kill, and to be killed respectively, thus explain-
ing the pivotal role Seth will have to fulfil. In other words: the story
of Cain and Abel serves mainly to introduce Seth as one of the pro-
tagonists in GLAE.

The roles of Cain and Abel, especially that of Cain, are more promi-
nent in the Armenian/Georgian versions of the Life of Adam and Eve
than in the Greek text. The figure of Cain is in particular connected
to the theme of food. This theme, which centers around the lack of
sustenance for humankind outside paradise, is hardly present in the
Greek,20 but takes precedence in the first half of the Armenian/
Georgian (and seems to be the major topic in the Slavonic as a whole;
in the Latin version, Adam and Eve's repentance is disconnected
from the theme of food).26

According to the Armenian/Georgian version, Cain was born well

24 For Adam as a visionary in Jewish and Christian tradition, see D.A. Bertrand,
"Adam prophete," in: P. Maraval (ed.), Figures de UAncien Testament chez les Peres
(Cahiers de Biblia patristica 2), Strasbourg 1989, pp. 61-81.

25 It is touched upon in 29:5, and it is the subject of the addition 29:7 in man-
uscripts RM.

26 G.A. Anderson, "The Penitence Narrative in the Life of Adam and Eve" HUCA
63 (1992), pp. 1-38: pp. 5-11.
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before Abel.27 Eve conceived him when she and Adam were still in
Paradise.28 This can be concluded from the fact that the Armenian/
Georgian relates that Eve left Adam immediately after her failed
repentance (that is, after she had woken from her three days of
unconsciousness; 17:3). She tells Adam that she leaves him for good
because she does not want him to come into more trouble on her
account: she will go to the west, and eat grass, because she is un-
worthy of the food of life (18:1). Next it is said that, when Eve was
in the west, she was three months pregnant (Georg. 18:3; so also
the Latin; the Armenian says she was "advanced in her pregnancy").
After Cain's birth, Adam and Eve are said to go to the east, where
they stayed eighteen (Georg.: eight) years and two months; only then
Eve conceives again and gives birth to Abel (22:2~3; cf. Gr. 1:2-3).

Eve's announcement that she will henceforth eat grass comes some-
what as a surprise. The Armenian and Georgian versions begin their
story with Adam and Eve's futile search for food (2:1—4:1); their
repentance was intended to move God to give them better food than
that of the animals (4:3), but Eve had spoilt their effort. The sur-
prising part is that Eve's words suggest that her eating grass is some-
how a voluntary sacrifice: she finds herself unworthy of eating the
food of life (or: of the living), and therefore contents herself with
grass. On the one hand, this may be seen as a proleptic reference
to Arm./Georg. 20: Ib, where it is noted in passing that Adam had
learnt agriculture during his penitence (at least his penitence was not
fruitless).29 On the other hand, and more importantly, Eve's decision
to eat grass until her death prepares the very first action of Gain:
as soon as Cain was born, it is said in 21:3b, he plucked up the

27 This is also the dominant opinion in the Jewish, Christian and Islamic tradi-
tions; cf. V. Aptowitzer, Kain und Abel in der Agada, den Apohyphen, der hellenistischen,
christlichen und mohammedanischen Literatur, Wien/Leipzig 1922, pp. 1—7, 94-115. Neither
the Greek version, nor the biblical account, says anything about the age difference
between Cain and Abel. In some parts of the tradition they are considered twins;
cf. Gen. R. XXII 3; Aptowitzer, Kain und Abel, pp. 1, 94.

28 G.A. Anderson, "Celibacy or Consummation in the Garden? Reflections on Early
Jewish and Christian Interpretations of the Garden of Eden," Harvard Theological
Review 82 (1989), pp. 121-148; "The Penitence Narrative," pp. 26-27.

29 The awkward position of this sentence suggests that it was inserted between
20:la and 20:Ic in a later stage. In the Latin redaction the sentence is repositioned
in 22:2; as a result, the story flows more smoothly, but the original connection
between the penitence and the theme of sustenance is broken; see De Jonge and
Tromp, p. 39.
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grass of the earth near his mother's hut. The Armenian version more-
over states that "infertilities became numerous in that place." The
angel-midwife immediately comments: "God is just. . . for you are
Cain, the perverse one, killer of the good, for you are the one who
plucks up the fruit-bearing tree, and not he who plants it" (Georg.
21:3c; Arm. slightly different and corrupt).

Cain's role in the Armenian/Georgian version may be seen to
symbolize the destructive forces in humanity: whereas Adam had
been taught agriculture, so that he and his posterity might live, Cain
plucks up the grass, his mother's inferior, but only sustenance.
Tradition holds Cain to be a farmer, but here he not merely shows
himself an ill-omened pupil of his father.30 He is even the one "who
first, when [the earth] was giving birth to every kind of animals and
plants and was bright with all the products of its fruitfulness, set a
bar to that fruitfulness."31

4. A text- and literary critical comparison of the Greek and
Armenian/ Georgian recensions

The differences between the Greek and Armenian/Georgian treat-
ments of Cain and Abel are obvious: their births take place at entirely
different points in time, and Cain has a definitely sharper profile in
the Armenian/Georgian recension. It must now be asked which ver-
sion is more primitive: is the short Greek text as we now know it
an epitome of a longer text, represented by the Armenian/Georgian,
or is the Armenian/Georgian an expansion of the Greek?

I will adduce two arguments for the latter possibility. In the first
place, the textual evidence in general, and in the case of Cain and
Abel in particular, joins the Armenian/Georgian recension to the
ATLC RM-group with its specific secondary readings. This in itself
would be evidence enough. However, the methods of text-criticism,
especially stemmatic text-criticism, are not undisputed. I will there-
fore add a literary-critical argument, and argue that the topic of the

30 Compare Philo's comment that Cain was not a yecopyoq, but only
ir\c, jf\q, that is, a bad farmer who works without thinking (De agricultura 21; see also
Didymus the Blind, In Genesim 119, ed. P. Nautin, Didyme I'Aveugle: Sur la Genese [SC
233], Paris 1976, p. 280).

•!1 Philo, De praemiis et poenis 68.
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separation of Cain and Abel in the Armenian /Georgian recension
is best explained as an addition to the shorter text, evoked by
misunderstanding the phrase KCCI eyevovto JIE

The text-critical argument runs as follows. In Arm./Georg. 21:3a it
is remarked that Cain's body at his birth "was like the colour of the
stars", a designation which associates Cain with the angels. This pos-
itive assessment stands in stark contrast to Cain's actual character
as well as to the epithet repeatedly given to him in Arm./Georg.,
"the lawless one." To my knowledge, the shining beauty of a new-
born child caused anxiety to the parents in only one instance in the
Jewish tradition, namely in the case of Noah's birth according to
1 En. 106-107 and IQGenAp II 20. Noah was so incredibly beau-
tiful at his birth that his father Lamech became suspicious that the
child might have been engendered by the fallen angels.32 Possibly,
the luminiferous quality of Cain's body is a reference to this tradition,
suggesting that he was begotten by the fallen angel Satan. However,
the story of Satan's fall in the Armenian/Georgian Life of Adam and
Eve is quite different from the story of the fallen angels according
to 1 Enoch and \Q GenAp, which moreover is tightly knit to the
Flood traditions, and bears no relation to Adam and Eve, or Cain.33

It is far more likely that the Armenian/Georgian text is an attempt
of an editor to cope with Cain's epithet d8ioc(pciyco<;, or rather Sidqxo-
TO<; (as it occurs in the ATLC RM-group of GLAE). This is confirmed
by the Latin version, in which the reading lucidus, "full of light, bril-
liant", is best understood as a rendering of 8m(pcoToc;. It is not impos-
sible that the editors of the Armenian /Georgian version had the

32 In 1 En. 106:2 (cf. 106:10), Noah is also described in angelic terms: "he made
the whole house bright like the sun so that the whole house was exceptionally
bright" (trans. M.A. Knibb, "1 Enoch," in: H.F.D. Sparks (ed.), The Apocryphal Old
Testament, Oxford 1984, pp. 184-319: p. 314).

33 W. Meyer, "Vita Adae et Evae," Abhandlungen der philosophisch-philologischen Classe
der koniglich bayerischen Akademie der VVissenschaften 14, Munchen 1878, pp. 187-250:
pp. 227-228 (referring to Dillmann), suggests to explain 8id(pot)TO<;/lucidus in the light
of the interpretation of Gen. 4:1 recorded in Tg. Jon. "I have begotten an angel
of the Lord"; however, Sioupcoto*; is not the original reading, as I set out above;
also, d|4,iA,ape<; (which is absent in the Latin version), remains unexplained. In Gen.
4:1 Eve's firstborn receives the name Cain, because, as Eve is said to remark, "I
have won a man through God," which Targum Jonathan renders as "through an
angel of the Lord" (Meyer, pp. 227-228). The mention of Cain's brilliance in the
Armenian/Georgian Life of Adam and Eve is probably not a reference to this phrase;
the story of Eve's birth-pangs (in which she is supported by an angel-midwife) is
more likely to elaborate on this motif.
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story of Noah's birth at the back of their minds. If they did, they saw
no reason to pursue this thought, which could have been easily done,
for instance by adding another curse in 21:3c, calling Cain "Satan's
son", or something similar. As it is, the reference to Cain's brilliance
remains isolated, and nothing much should be sought behind it.

Eighteen years later, according to Arm. 22:3, Cain's brother Abel
was born. As in the Greek, his epithet is mentioned first; the Armenian
calls Abel Ap'at'.34 The most plausible explanation for this peculiar
name is that it ultimately derives from the Greek Sioccpcoiog as well.
In the Armenian version, therefore, the nickname Suxcpcoiot; is applied
both to Cain and Abel.

I find it difficult to conceive how this situation came about under
the assumption that the short Greek version is an epitome of a longer
recension, represented by the Armenian/Georgian. In that case, the
story of Cain's birth, together with the theme of sustenance outside
paradise, must have been deleted, and the more biblical conjunction
of Cain and Abel's births restored (Gen 4:1-2). In this new situa-
tion Cain would still be called 8id(pa>TO<;, and it might be reasonably
argued that several copyists of the epitome (responsible for manu-
scripts in different branches of the Greek tradition) changed that into
d8iot(pct>TO(;. However, assuming that the longer recension is more pri-
mitive than the shorter, it cannot be explained how both Cain and
Abel receive the nickname 8idc9coto<;, let alone how, in the case of
Abel, SmcpcflToc; has become d|iiAape<; in the epitome.

It is better conceivable (though admittedly less than evident) that
an editor, to whom the Armenian/Georgian version goes back ulti-
mately, removed Cain's birth from its position in the Greek recen-
sion to an earlier stage in the story in order to make him play a
role in the pericopes on food outside paradise, not present in the
Greek as we know it. He moved Cain's nickname 8idt9(OTO<; as well.
When later returning to the passage from which he had removed
Cain's birth, he related Abel's birth only, but mistakenly adopted
from his Vorlage the nickname Siacpcoxcx; again. In a later stage (when
the Latin version of this recension had already been made, Sidcpcotoq
having been rendered by lucidus), someone explained Cain's puzzling

34 In his edition of the Penitence, Stone records the reading ^ap'at' in ms. B. Prof.
Stone now informs me that the reading is more likely Gap'at' (g and z being very
similar in this manuscript's handwriting), and a corruption of the reading Ap'at'
recorded in mss. A and C.
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epithet as a reference to his luminescent body; apparently no need
was felt to explain the word in Abel's case.30

If the above observations are correct, the possibility that the Arme-
nian/Georgian text historically precedes the one represented by the
Greek is excluded, at least according to the stemmatic method of
textual criticism. However, many scholars entertain doubts with regard
to that method, and not without justification. Therefore, I will also
compare the Greek and Armenian/Georgian recensions from a lit-
erary-critical point of view.

Above I raised the possibility that GLAE 2:1 (KOU |ieia Tama
eyevovco [let' d?iAr|XcGV A8a|i Kcd Eva) is a remnant of some narrative
element in an earlier stage of the writing, excised by the editor of
the earliest recoverable text of GLAE.

In the story as told in the Armenian/Georgian recension, the sub-
ject of the words corresponding to KOU eyevovio (j,et' cxAAr|Xcav in GLAE
2:1 is not explicit; it seems that the phrase predicates the entire fam-
ily: "and they (all) dwelt together." However, in this version of the
story this remark does not stand isolated, as in the Greek. In the
Armenian/Georgian version the phrase anticipates the separation of
Cain and Abel related in 22:4. This interpretation of KCXI eyevovto
fiei' ocAAritaflv is made explicit in the Latin version, where it is ren-
dered with et manebat Cain cum Abel in unum.

Eve's dream in the Greek and in the other versions is the same:
she sees Cain who drinks all of Abel's blood. In the Greek version,
the dream is prophetic: when Adam and Eve go to see what may
have happened, they find Abel murdered by Cain (3:1). The other
versions, however, picture Adam as immediately understanding the
importance of the dream and acting quickly to separate the brothers:
"Surely Cain is killing Abel" (Arm. 23[4]:4a).36 If two people are to

35 The brilliance of Cain's body, the result of a textual accident, has made quite
a career, as can also be gleaned from an islamic legend, according to which Cain
was born in Paradise, preserved in the Kitdb al-Khamls by Diyarbakrf (f 1582),
referred to by J. Grattepanche, "Cain et Abel dans les legendes islamiques," Orientalia
lovaniensia periodica 24 (1993), pp. 133-142: "Lorsqu'elle [= Eve] mit au monde un
enfant rayonnant de beaute celeste, elle accoucha sans ressentir la moindre douleur
de 1'enfantement et sans perdre une goutte de sang. Eve appela cet enfant Cain"
(p. 135).

36 The separation of Cain and Abel caused the editor of the Latin story to insert
here the information given in Genesis, that Cain was a farmer and Abel a shepherd.
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be separated from each other, it is not illogical to state first that
they were together.37

However, at least in the Armenian and Latin versions another
tension arises. For, if Cain and Abel are separated from each other,
how can Cain kill Abel? The Latin text, on the one hand, is not
bothered by this question. After recording that Adam separated Cain
from Abel, it merely states that "after that, Cain killed Abel." Arm./
Georg., on the other hand, continue their story with Michael's words
to Adam. The archangel tells Adam that he should not tell Cain
the mysteries he knows, because Cain is a son of wrath, "and he is
killing Abel, his brother." That last phrase is, of course, an extra as
compared to the Greek (according to which Adam and Eve had
already found Abel dead). The following words are again the same
as in the Greek.

The Armenian then fails to recount that Cain actually killed Abel,
whereas the Georgian has a comparatively large account about that
event. A thorough investigation of the interrelationships between the
Armenian and Georgian versions will have to show whether the ab-
sence of this episode from the Armenian is due to an accident in
its textual transmission. It could be argued that its absence must be
explained as the result of homoioteleuton: in the Georgian 23(3):3a ends
with the remark that, after the angel's words, "they both were sad,
Adam and his spouse." After the story of the killing of Abel, 23(3):3d
reads "and Adam and Eve afflicted themselves all that time with
great sadness." It is possible that the copyist of the Armenian's Vorlage
jumped from 3a to 3d.

However, there are also good grounds to argue that the story as
preserved in the Georgian has been inserted to remedy its Vorlage's
failure to recount the death of Abel. In that case, the mention of
Adam and Eve's sadness in vs. 3d would be the resumption of the
text where the editor had left it at the beginning of his insertion. I
tend to prefer the latter possibility, because the sadness of Adam
and Eve is natural as a reaction to the angel's words in 23(3):2a—b.
In 23(3):3d, however, it is told that Cain killed Abel with a stone,
notwithstanding Abel's pleas: "He (Cain), however, did not accept
his (Abel's) prayer and he spilled Abel's blood in front of him." Next
it is said that "all that time" Adam and Eve were being sad. This

Cf. Bertrand, La vie grecque, p. 112.
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is a much less evident position of the remark than earlier in 23(3):3a.
As I said before, however, a thorough investigation of the relation-
ships between the Armenian and Georgian is urgently needed to an-
swer questions such as these.

Whether the death of Abel was related in the Vorlage of the Arme-
nian/Georgian or not, at this end of the story the Greek is consid-
erably more natural than the other versions: in the Greek it is told
that Eve dreams that Cain swallows the blood of Abel, and when
Adam and Eve go to find out what has happened, Abel appears to
be killed. The angel visits them to announce the birth of Seth who
will replace Cain as their oldest son. In the Arm./Georg. version,
however, Adam assumes Eve's dream to be a prophetic vision, and
he acts accordingly; the angel still appears to announce Seth's birth,
but also Abel's death, so that Eve's dream in the end appears to
have been superfluous.

If the connection of the phrase "and they stayed together" with
Cain and Abel is correlated with the brothers' separation after Eve's
dream, the phrase has a natural function within its immediate context.
As a consequence, however, the logical function of Eve's dream as
a portent of Abel's death is lost.

It would seem to me, therefore, (1) that the Greek story-line is more
likely to be original than the Armenian; (2) that the Armenian story
ensues from a different understanding of the phrase "after that, they
stayed together"; (3) that the Georgian story of the killing of Abel
is probably an appendix redressing the failure to relate that particular
event, whereas (4) the Latin version compresses the entire sequence
by simply recording both the separation and Abel's death. This expla-
nation seems more likely to me than the assumption that the Greek
text is an epitome of the text represented by the Arm./Georg.

In this connection it is important to note how traditions, absent
from GLAE but known to its readers, contributed to the way in
which subsequent editors adapted the story. For instance, the Georgian
story of Abel's plea to Cain (23 [3]:3d) betrays knowledge of the tra-
dition of an altercation between the brothers before the killing, such
as preserved in Philo, Quod detenus 32, 36-37; De migratione 75, and
elaborately described in The Story of Abel by one Symmachus.38 The
parallel struggle between two demons (Georg. 23[3]:3c) is a reflection

38 S.P. Brock, "A Syriac Life of Abel," Le Museon 87 (1974), pp. 467-492; esp.
pp. 474-476; Bertrand, La vie grecque, p. 111.
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of the traditional struggle between good and bad spirits over a per-
son.39 Similarly, the editor of the Latin version found an opportu-
nity in the separation of the brothers to supply the information from
Genesis about the brothers' occupations (23:4).

These examples illustrate the way in which texts and traditions
complement each other in the mind of the readers (and editors) and
assume new forms when they are combined. Remarks in a text elicit
associations and reactions in the reader's mind, which the reader, if
he is a copyist, may want to add to the text. In general, this is more
likely to occur than to suppose that an editor with an orderly mind
deletes certain passages (leaving us with the question: why?) and sub-
sequently takes care that no necessary information is lost (such as
would have to be assumed in the case of the repositioning of Cain's
birth in GLAE as compared to the Armenian/Georgian).

Conclusions

In this paper, I have argued the following points.
(1) The short Greek text of the Life of Adam and Eve of 1:1-4:2

can be established with relative certainty.
(2) The most primitive text form of this recension is not the original

text, since it contains at least two evidently corrupt readings, viz. the
surnames of Cain and Abel. This conclusion remains valid, even if
one does not accept the conjectural emendation I have proposed.

(3) In GLAE the story of Cain and Abel has a minor function
only. It serves to introduce Seth as the most important son of Adam
and Eve, who continues humanity and hands on the primeval mysteries.

(4) Cain's role in the recension represented by the Armenian and
Georgian versions is more prominent. He functions as the symbol
of destructive human powers and he is cursed by an angel as soon
as he is born.

(5) On text-critical grounds it is unlikely that the Armenian/Georgian
recension has historical priority as compared to the Greek text. In
the Armenian, Cain and Abel are characterized by (references to)
the same nickname. Such an error can be conceived to arise when
one of them, viz. Cain, is moved to another, a new episode in the

39 K. Berger, "Die Streit des guten und des bosen Engels urn die Seele. Beobach-
tungen zu 4Q, Amrb und Judas 9," JSJ 4 (1973), pp. 1-18.
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story. If, however, their separate positions in the story were to be
original, it would be next to impossible that they would have received
the same nickname.

(6) The Armenian/Georgian version can also be designated as sec-
ondary to the Greek on literary-critical grounds. A number of differ-
ences between the Armenian/Georgian and the Greek in the Cain
and Abel episodes are best explained as efforts to clarify the Greek,
resulting, however, in new tensions, eliciting new additions. In these
particular cases, the old rule of thumb lectio brevior potior has proved
adequate.



SUNDE, BUBE UND GNADE IN DEM
LEBEN ADAMS UND EVAS

Martin Meiser

Die Spannung zwischen Sein und Sollen des Menschen ist ein Thema
aller Religion und Philosophic. Wird in der griechischen Apokalypse
Moses und in der lateinischen Vita Adae et Evae eine Neubearbeitung
der Thematik von Genesis 3 vorgelegt, ist die Frage nach dem jewei-
ligen Verstandnis der im Titel genannten Themen naheliegend.1

Freilich gilt es, das Recht der theologischen Fragestellung anhand
unserer Adam-Schriften zu erweisen. Fiir die mittelalterlichen Manu-
skripte hat vermutlich M.B. Halford Recht mit der Annahme, "each
MS can be seen as containing the sum of what was known about
Adam and Eve at a particular time and place."2 Ein gewisses vor-
dergriindiges Sammlungsinteresse verrat sich zweifellos schon in der
ersten uns bekannten Redaktion, deren Vorwegnahme3 beziehungs-
weise Wiederholung4 traditioneller Vorgaben meist nur dem Zweck
dient, den AnschluB der jeweils anderen Tradition zu ermoglichen.
Doch geht zumindest der sekundare3 Titel "Geschichte und Wandel
Adams und Evas, geoffenbart von Gott seinem Diener Mose, gelehrt
durch den Erzengel Michael" dariiber deutlich hinaus; er sollte
nicht immer nur als Ausloser der miBverstandlichen Angabe "Apoka-
lypse Moses" benannt werden. Die in den wesentlichen Textzeugen

1 Der vorliegende Aufsatz erganzt die Darstellung bei O. Merk, M. Meiser, "Das
Leben Adams und Evas," JSHR£ 11,5, Giitersloh 1998, um literarkritische Thesen,
religionsgeschichtliche Parallelen und redaktionskritisch beziehungsweise im Sinne
des narrative criticism gewonnene Einsichten. Den Teilnehmern des Leidener Kolloquiums
sei fur hilfreiche Kritik herzlich gedankt.

~ M.B. Halford, "The Apocryphal Vita Adae et Evae. Some Comments on the
Manuscript Tradition," Neuphilologische Mitteilungen 82 (1981), pp. 417-427, hier p. 417.

3 Nicht selten wird die ungeschickte Stellung von Apk. Mos. 39 im Kontext
bemangelt. Doch wird man eher umgekehrt urteilen: Die Uberfuhrung Adams in
das Paradies Apk. Mos. 38:4 kommt erzahlerisch zu friih, wie Apk. Mos. 39:1; 40:7
zeigen, soil aber die Bemerkung Apk. Mos. 42:3 Jin. vorbereiten.

4 In Apk. Mos. 6:3 soil die Wiederholung von Apk. Mos. 5:3 die Einschaltung
von Apk. Mos. 7-8 ermoglichen.

5 Der Titel ist christlichen Ursprungs; no^iTeia ist christlicher Terminus fur "way
of life"; cf. G.W.H. Lampe, A Patristic Greek Lexicon, Oxford 1961, p. 1113.
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gebotenen Stichworte 8if|Yr|ai<; und TtoAitem bezeichnen ein historisch-
biographisches, die Formel "geoffenbart durch Gott dem Mose"6 ein
theologisches Interesse: Es soil eine autoritative Interpretation mensch-
lichen Lebens gemaB biblischer Glaubensvorstellung gegeben wer-
den, bekraftigt durch Moses Autoritat in der Geschichte Gottes mit
seinen Auserwahlten.7 Blickt man unter Absehung von diesem Titel
auf das Werk selbst, so ist zu beachten, daB Siinde vornehmlich in
allgemeiner religioser Sprache8 als Ubertretimg von Gottes Gebot(en)9

beschrieben wird, was sich der Erfahrung der in religiosen Tradi-
tionen verwurzelten Leserinnen und Leser ohne weiteres erschlieBt.
GemaB Gen. 2:16-17 war Adam nur ein Gebot gegeben worden.
Mit Riicksicht auf die "historische" Situation Adams vor der Thora-
Offenbarung am Sinai ist haufig der Singular evioA,r|/'mandatum DeilQ

gebraucht. Doch manchmal ist Adams Situation explizit transparent
gemacht fur die Situation der Leser: In Apk. Mos. 8:2 laBt der Begriff
8ioc0T|Kr| die Theologie des Bundes Gottes mit seinem Volk Israel
anklingen, wie die pluralischen Lesarten praecepta in Vit. Ad. 37:2

6 DaB diese Formel ofters fehlt, ist verstandlich: Was Gott Mose tatsachlich offen-
bart hat, steht in Genesis 1-3.

7 Cf. G. Oberhansli-Widmer, "Mose/Moselied/Mosesegen/Moseschriften III.
Apokalyptische und jiidisch-hellenistische Literatur," TRE 23, Berlin/New York
1994, pp. 347-357, hier p. 349.

8 Cf. Deut. 4:2b LXX; Ps. 118:4 LXX/Apk. Mos. 10:2; 39:1: qroXoaoew rr,v
£vtoA,r|v/Ta<; evioAflu;; Deut. 29:25; Jer. 22:9/Apk. Mos. 8:2: KatataiTietv if|v SuxGriKnv.
Doch zeigen in Apk. Mos. 37:3 das Motiv der Reinigung Adams im Acherusischen
See, in Vit. Ad. 6:1 die Anspielung auf Jes. 6:5 Vetus Latina in den Worten labia
immunda die Prasenz auch kultischer Terminologie an. Die Vita Adae beriihrt sich
auch andernorts mit Lesarten der bis ins 4. und 5. Jahrhunderts n. Chr. vorherr-
schenden, aber auch noch spater einfluBreichen Vetus Latina; cf. Vit. Ad. 13:2 insuf-

flare und spiritus vitae; Vit. Ad. 27:2 plasmasti (jeweils Gen. 2:7 Vetus Latina diff.
Vulgata; die fortschreitende Veroffentlichung der Vetus Latina Veteris Testamenti
diirfte noch mehr an Parallelen ergeben), ahnlich wie die lateinische Fassung des
Jubilaenbuches, des 4. Esrabuches sowie des Liber antiquitatum biblicarum; cf. DJ.
Harrington, "The Original Language of Pseudo-Philo's Liber antiquitatum biblica-
rum," HTR 63 (1979), pp. 503-514, besonders pp. 503-504.

9 Philosophische Interessen sind nicht zu erkennen: Wahrend bei Philo Adams
Siinde als Fehlentscheidung des der Belehrung noch fahigen wie bediirftigen mensch-
lichen Geistes fur das Laster gegen die Tugend und als protreptische Warnung fur
den intellektuellen Glaubigen verstanden wird (Philo, De plantatione 45; cf. J.R.
Levison, Portraits of Adam in Early Judaism. From Sirach to 2 Baruch [JSP Sup 1],
Sheffield 1988, p. 80), fehlt eine solche Interpretation in unseren Adambiichern.

10 Apk. Mos. 10:2; 23:3; 24:1, 4; 25:1; 39:1; Vit Ad 8:2; 18:1; 26:2; 34:1; cf.
praeceptum in Vit. Ad. 49:2. In "Das Leben Adams und Evas," p. 815, habe ich Vit.
Ad. 34:1 falschlich als Plural iibersetzt. In der lateinischen Fassung steht mandatum
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und praevaricationes1' in Vit. Ad. 49:3 transparent sind fur das Bekenntnis
jiidischer und christlicher Sunder nach der Offenbarung des Willens
Gottes.

Die Fragestellung unseres Beitrages konnte in systematischer oder
historischer Anordnung behandelt werden. Wir ziehen letzteres vor,
motiviert durch die narrative Koharenz der verschiedenen Schriften
und durch ihre unterschiedliche Schwerpunktsetzung: Siinde und
Begnadigung sind die Hauptthemen fur die griechische Apokalypse,
in der lateinischen Vita ist die BuBe das zentrale Thema.12 Fur beide
Schriften haben wir folgende Fragen zu stellen: Wie wird Siinde be-
schrieben, wogegen richtet sie sich, wie wird die Verantwortlichkeit
des Menschen beurteilt, welche Konsequenzen hat die Siinde? Wie
wird BuBe beschrieben? Was wird jeweils als Motivation und als
Wirkung der gottlichen Begnadigung benannt?

Thesenartig sei das Ergebnis unserer Untersuchungen vorwegge-
nommen: Die Apokalypse Moses ruft die Menschen auf, sich von allem
Bosen fernzuhalten,13 und verspricht.dem Menschen, dafi seine Sehn-
sucht nach Uberschreitung der lebenseinschrankenden Faktoren14 jen-
seits der Todesgrenze nicht ungehort bleibt, die Vita Adae et Evae ist
ein Ruf zur BuBe. Die Themen "Siinde" und "Gnade" werden wir
vornehmlich an der Apokalypse Moses, das Thema "BuBe" an der Vita
Adae entfalten.

11 Es herrscht jedoch keine einheitliche Tendenz: In der armenischen, georgi-
schen und lateinischen Fassung von Vit. Ad. 34:1 ist diese Anspielung aus Apk.
Mos. 8:2 getilgt, wahrend umgekehrt in Vit. Ad. 37:2 die georgische und lateini-
sche Version gegeniiber Apk. Mos. 10:2 den Plural einfiihren.

12 Die bekannten Argumente fur die zeitliche Prioritat der griechischen Apokalypse
Moses gegeniiber der lateinischen Vita Adae et Evae konnen um eine weitere Beobachtung
vermehrt werden: Apk. Mos. 15-29 erzahlt die Inhalte von Genesis 3 selbst, Vit.
Ad. erweitert die biblische Erzahlung, setzt sie aber in ihrem Wortlaut als dern
Leser bekannt und kanonisch voraus. Vit. Ad. 12-16 erzahlt den Grund fur die
Ereignisse von Genesis 3, aber nicht die Ereignisse selbst. Der Ackerbau-Unterricht
des Erzengels Michael wird nicht mehr wie in Jub. 3:35 in die Eden-Erzahlung
hineinverlegt, da er in der biblischen Geschichte nicht erwahnt wird; er wird in
Vit. Ad. 22:2 in die Zeit nach der Vertreibung aus dem Paradies verlegt, wo die
biblische Erzahlung noch Freiraume eigenen Erzahlens laflt.

13 Fur eine solche paranetische Verwendung von Genesis 3 cf. 4Q423 fr. 2, und
dazu E. Glickler Chazon, "Creation and Fall of Adam in the Dead Sea Scrolls,"
in: J. Frishman, L. Van Rompay (eds.), The Book of Genesis in Jewish and Oriental
Christian Interpretation. A Collection of Essays (Traditio exegetica graeca 5), Leuven 1997,
pp. 13-24.

14 DaB fur die Darstellung des postmortalen Schicksals Adams in Apk. Mos. 30-42
eine trostende Absicht leitend ist, hat J. Tromp, "Literary and Exegetical Issues in
the Story of Adam's Death and Burial (GLAE 31-42)," in: Frishman und Van
Rompay, The Book of Genesis, pp. 25-41, hier p. 36, zu Recht herausgestellt.
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1. Stinde, Bufie und Gnade in der griechischen Apokalypse Moses

Eine theologische Analyse der Apokalypse Moses kann nicht ohne Dar-
legung der vorausgesetzten Beurteilung des vorliterarischen und
literarischen Wachstums erfolgen: daB in dieser Schrift, die wir vor-
nehmlich nach der Textfassung der Handschrift D betrachten, ver-
schiedene Traditionen zusammengeflossen sind, ist offensichtlich.
Wahrscheinlich haben ein Testament Evas (Apk. Mos. 15-30) und
eine Erzahlung iiber Adam, Eva und Seth (Apk. Mos. 1-14) Eingang
gefunden, jeweils in iiberarbeiteter Gestalt.15 Schwierig ist jedoch die
Analyse des "Finale" Apk. Mos. 31—43, und keineswegs zwingend
ist die Annahme, man konne unbesehen alle Materialien des "Finale"
auf die hypothetisch rekonstruierten Quellen aus Apk. Mos. 1-30*
verteilen. Man kann innerhalb von Apk. Mos. 31—43 zumindest zwei
Traditionen, Adams postmortales Schicksal betreffend, annehmen,
und vielleicht hat einer der Redaktoren diese parallelen Traditionen
in eine Kette aufeinander folgender Ereignisse verwandelt: Er fiigte
in Apk. Mos. 31:4 7tve\)|ia ein; dadurch wird in Apk. Mos. 32-37
von Adams 7tvet>|o,a, in Apk. Mos. 38-41 von Adams acc>(ia erzahlt.16

Apk. Mos. 33:5 kann die Fortzetzung des Testaments Evas sein, im
Gegensatz zu Apk. Mos. 31:1 32:4 (und 37:1). Doch letzte GewiBheit
ist hier nicht zu erzielen, und so muB die Auslegung des "Finale"
auf der Ebene der Endredaktion verbleiben, ungeachtet unseres
Interesses an den vorliterarischen Uberlieferungsstufen. Wenigstens
als These soil zur Diskussion gestellt sein, daB das ausgefuhrte Finale
spateren Datums ist als die genannten Erzahlteile Apk. Mos. 1—14*
und 15-30*: Fur das angenommene "Testament Evas" wiirde ein

15 In Apk. Mos. 5-14 konnte die Atiologie der Krankheit (6:3-8:2) sowie das
auch in Apk. Mos. 10-11; 38:4; 42:3; 43:1 begegnende Motiv der Uberlegenheit
Seths Zusatz sein, in Apk. Mos. 16-19 das Motiv der Verwandlung Satans in einen
Engel sowie das Motiv der Opferung durch Adam. Apk. Mos. 10-12 ohne das
Motiv der Verwundung Seths (das Motiv fehlt in Apk. Mos. 12:2 DSV) konnte der
Versuch einer Balance sein zwischen der Idee der Herrschaft der Tiere und dem
Wortlaut von Gen. 9:2, 6b, kombiniert mit Gen. 5:3. Der Schreiber, der das Motiv
der Verwundung Seths hinzugefiigt hat, hat vermutlich diese Exegese nicht verstan-
den. Evas Erwahnung in Apk. Mos. 9:2 bereitet ihre Klage in Apk. Mos. 10:2 vor;
81' f|<; in Apk. Mos. 7:1, 81' £(ie in Apk. Mos. 9:2 und 8ia tot>to in Apk. Mos. 11:2
korrespondieren miteinander. Was Adam geniafi Apk. Mos. 29 opfert, sind die
Friichte des Paradieses; Anspielungen auf alttestamentliche Opfervorschriften (nach
MT) fehlen. Apk. Mos. 29 setzt die Kontamination von Gen. 2:8 LXX und Cant.
4:13 LXX voraus.

16 Die Erwahnung von Adams ocbua im Himmel in Apk. Mos. 33:5 diirfe auf
ein alteres Traditionsstadium verweisen, in der diese Erzahlung allein stand.
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kurzes Finale ausreichen, das lediglich Tod und Begrabnis Adams
und Evas erzahlt; hingegen benotigt das extensive Finale Apk. Mos.
31—43 erzahlerisch ein ebenso extensives Gegenstiick am Anfang.ly

Fiir unser Thema wiirde daraus folgen, daB sich das theologische
Interesse von der Paranese hin zum Thema der Begnadigung ver-
schoben hat. Doch letzte Sicherheit ist nicht zu erzielen. Die Probleme
der Pentateuchkritik wiederholen sich in unserem Mikrokosmos nach-
biblischer Schriften, ob sie nun durch Fragmenten-, Quellen- oder
Erganzungshypothesen zu losen sind.

Die Sehnsucht nach der Uberwindung der Beschranktheiten des krea-
tiirlichen Lebens ist fur den Verfasser der Apokalypse Moses das pri-
mum movens der menschlichen Siinde; seine Einsicht ist, daB der
Mensch stets von der Versuchung zu siindigen bedroht ist, und daB
er den Konsequenzen seines Siindigens nicht zu entrinnen vermag.
Doch trostet er die Leserinnen und Leser mit der Aussicht auf ein
Leben nach dem Tode, in dem die genannten Beschranktheiten auf-
gehoben sind.

In Apk. Mos. 7 wird Eva verfuhrt, als sie allein ist und nicht von
Adam und den Engeln bewacht wird. Das ist keine Theorie iiber
die Schwache des weiblichen Geschlechtes, sondern eine Mahnung
fur alle Leser, sich stets von allem Bosen fernzuhalten.

In Apk. Mos. 15 30 ist die Sehnsucht der Steigerung des krea-
tiirlichen Lebens iiber seine Begrenzungen hinaus das treibende Motiv
fur das Handeln des Teufels wie ebenso dafiir, daB nacheinander
die Schlange, Eva und Adam seinen Einniisterungen folgen. Warum
soil die Schlange vom Unkraut Adams essen (Apk. Mos. 16:3), warum
soil Eva nicht der Erkenntnis des Guten und Bosen teilhaftig wer-
den?18 Auch die von der Schlange injizierte Begierde, im Dekalog
verboten und als Ursprung aller Siinde bei Philo bekannt,19 bezieht

'' Es ginge meines Erachtens zu weit, wollte man das Finale ganzlich als redak-
tionelle Komposition erklaren, die bei der Verkniipfung von Apk. Mos. 1-14* und
Apk. Mos. 15-30* entstand; die Korrespondenz zwischen Apk. Mos. 1-30* und
Apk. Mos. 31-43* ist nicht exakt durchgefuhrt. Die Bezeichnungen des Thronwagens
differieren in Apk. Mos. 22:3; 33:2; 38:2 (aber nicht in der armenischen Penitence
44[22]:3; 47[38]:3); die Bitte cruyxropTiaov m Apk. Mos. 35:2 ist vorbereitet in Apk.
Mos. 27:3, doch fehlt dort die Motivierung der Barmherzigkeit.

18 In der armenischen Penitence 44(16):2, 3 sind diese Beziige verdeutlicht: Die
Schlange wird gefragt, warum sie den spater als sie geborenen Adam verehrt.

19 Exod. 20:13; Deut. 5:17; Philo, De decalogo 173; De specialities legibus IV 85; cf.
4 Makk. 2:6.
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sich auf die Lebenseinschrankung. Evas Eid in Apk. Mos. 19:2~3,
ihr Schwur bei dem Thron Gottes und den Cherubim zeigt extreme
Entschlossenheit, getrieben durch unstillbare Sehnsucht, und lehrt die
Leser, in welchem MaB der Mensch der Siinde verfallen sein kann.

Das Herabfallen der Blatter in Apk. Mos. 20:4 symbolisiert, daB
der Sunder den Konsequenzen seiner Siinde nicht entkommen kann.
Evas und Adams Einwande in Apk. Mos. 18:2; 21:4 zeigen, daB
Adam und Eva durchaus darum wuBten, daB ihre Tat verboten war,
und die Erzahlung symbolisiert fur den Leser den inneren Kampf
zwischen der Sehnsucht danach, die lebenseinschrankenden Faktoren
zu iiberschreiten, und dem Gehorsam gegeniiber Gottes Gebot. Dieser
innere Kampf ist den Lesern aus ihrer eigenen Erfahrung wohl
bekannt.

Inwieweit sind Adam und Eva verantwortlich? Marinus de Jonge
und Johannes Tromp haben die Frage zu Recht als "complicated
matter" bezeichnet:20 Einerseits wuBten Adam und Eva darum, daB
ihre Tat verboten war, andererseits wiirden mildernde Umstande,
"attenuating circumstances",21 fur Adam wie fur Eva beigebracht: Eva
werde entschuldigt durch die weibliche Schwachheit, Adam durch
Evas Bekenntnis, daB er um ihretwillen sterben muB. Man konnte
erganzen, daB der Begriff dolus in Vit. Ad. 16:4 in biblischer Literatur
zumeist das Verhalten der Feinde gegen den leidenden Gerechten
beschreibt. Weder fur das griechische 86Xo<; noch fur das lateinische
dolus habe ich in biblischer oder fruhjiidischer Literatur eine paral-
lele Verwendung fur das Verhalten des Satans gefunden—patristi-
sche Belege waren eigens zu iiberpriifen. Hilfreich ist vielleicht auch
ein Blick auf 4 Makk. 18:8: Die Mutter der sieben Sohne betont,
daB, anders als bei Eva, die Reinheit ihrer Jungfrauschaft nicht durch
die falsche, betriigerische Schlange befleckt wurde. Unbewacht zu
sein war ein Test fur Evas Standhaftigkeit, und sie hat versagt, ahn-
lich wie Adam.

Adams und Evas Siinden haben ihre Konsequenzen fur die Mensch-
heit: In den Adam-Seth-Traditionen wird Krankheit genannt (Apk.
Mos. 8:2/Vit. Ad. 34:1), im Testament der Eva der Verlust der ur-
spriinglichen Herrlichkeit, die Vertreibung aus dem Paradies und der
Tod (Apk. Mos. 28:4, aber nicht Apk. Mos. 24:3; Vit. Ad. 26:2).

20 M. de Jonge, J. Tromp, The Life of Adam and Eve and Related Literature (Guides
to Apocrypha and Pseudepigrapha), Sheffield 1997, p. 53.

21 Ibid., p. 53.
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Doch gilt es auch als Konsequenz, daB alle Menschen nach Adam
zwangsweise siindigen? Das vierte Esra-Buch zeigt, daB im Judentum
die Unterscheidung zwischen diesen verschiedenen moglichen Kon-
sequenzen gelaufig war: Miihsal des Lebens und Tod sind nach den
Worten Uriels in 4 Esra 7:11 sehr wohl Konsequenzen der Siinde
Adams,22 doch ist es die Meinung des noch unverstandigen Esra in
4 Esra 7:118 126, daB die Siinden der Menschen Konsequenzen der
Siinde Adams sind, und der unverstandige Esra wird in 4 Esra
7:127 131 durch Uriels eindeutige Bestatigung des freien Willens
korrigiert, und diese Auffassung ist Konsens von Sir. 15:14 iiber
2 Bar. 54:19 bis zu mAboth 3:15.23 Wie ist demgegeniiber die Position
unserer Adam-Bucher zu beschreiben?

Fiir Egon Brandenburger dominiert in Apk. Mos. 10 und 32 der
Gedanke der Siinde als Schicksal: Ein latenter Dualismus regiere
diese Stellen genauso wie Vit. Ad. 44, und in Vit. Ad. 12 16 liege
zwar noch kein genuin gnostischer Mythos, aber doch, ahnlich wie
in der Darstellung Seths, eher gnostisierende Spekulation vor als
genuines Judentum.24 Besteht dann eine Differenz unserer Adamschrif-
ten zum 4. Esra-Buch?

Methodisch zu Recht warnt Brandenburger vor dem Wunsch, alle
Schwierigkeiten der verschiedenen Texte in unseren Adam-Buchern
harmonisieren zu wollen.25 Doch Evas Gebet in Apk. Mos. 32 und
Evas Erzahlung vom Siindenfall korrespondieren miteinander auf der
Ebene der Endredaktion; die Erwahnung der Cherubim und des
Thrones Gottes in beiden Texten zeigt redaktionelle Absicht. Wie
ist dann aber angesichts der Mahnung Evas in Apk. Mos. 30, das
Gute nicht zu verlassen, ihr Weheruf iiber sich selbst in Apk. Mos.
32 zu verstehen? Evas Weheruf ist keine metaphysische Theorie iiber
den Ursprung der Siinde und will nicht die Menschen von ihrer

22 Cf. auch die Stimme Gottes in 2 Bar. 17:2-3 und die Aufierung des Engels
Ramael in 2 Bar. 56:6.

23 Nach P. Schafer, "Adam in der jiidischen Uberlieferung," in: W. Strolz (ed.),
Vom alien zum neuen Adam (SGO 13), Freiburg 1986, pp. 69-91, hier p. 73, ist auch
in den pessimistischen Geschichtskonzeptionen in 4 Esra und 2 Baruch die Eigen-
verantwortung des Einzelnen nicht aufgehoben.

24 E. Brandenburger, Adam und Christus. Exegetisch-religionsgeschichtliche Untersuchung zu
Rom 5,12~21 (1 Kor. 15) (WMANT 7), Neukirchen 1962, pp. 39-40, 49-50; 113-114;
noch scharfer W. Harnisch, Verhangnis und Verheiflung der Geschichte. Untersuchungen zum
Zjit- und Geschichtsverstandnis im 4. Buck Esra und in der syrischen Baruchapokalypse
(FRLANT 97), Gottingen 1969, p. 71.

2j Brandenburger, Adam und Christus, p. 40, Anm. 2.
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eigenen Verantwortlichkeit entlasten, vielmehr sollen die Leser liber
die Konsequenzen ihrer eigenen Siinden erschrekken. Nun ist in Exod.
20:5 die Nachwirkung von Siinde auf die Nachkommen bis in die
dritte und vierte Generation hinein angesprochen. Die neuzeitlich
oft so scharf empfundene theologische Problematik der Aussage kann
hier nicht entfaltet werden. Wichtiger ist, daB diese Spanne im Ver-
gleich zu Apok. Mos. 32 eher befristet erscheint. DaB in Apok. Mos.
32 zu der befristeten Spanne von Exod. 20:5 nicht ausgeglichen wird,
liegt wohl daran, daB der Autor der Apokalypse Moses die lange
Geschichte der Siinde in der Menschheit vor Augen hat. So ergibt
sich: Konsequenz der Siinde Adams und Evas ist, daB es Siinde in
der Welt gibt, aber jeder hat die Moglichkeit, sich selbst von allem
Bosen fernzuhalten. Der Unterschied zwischen der Apokalypse Moses
und dem 4. Esrabuch ist der Unterschied zwischen vorausgesetzter
und explizit gelehrter Theorie des freien Willens.

Fur das Thema der BuBe legt sich ein Blick auf Apk. Mos. 27-29
und Apk. Mos. 32 nahe. Angesichts der biblisch vorgegebenen Ver-
treibung Adams aus dem Paradies kann der Verfasser der Apokalypse
Moses dem Bekenntnis Adams keine sofort greifbare Wirkung zuschrei-
ben. DaB sich nach Apk. Mos. 27:3-5 die Vertreibung Adams aus
dem Paradies verzogert, ist nur um der individuellen Gerichtsdoxologie
Apk. Mos. 27:5 willen erzahlt, die der mit biblischer Tradition ver-
traute Leser aus Ps. 51:6 kennt.26 Die Inklusion zwischen Apk. Mos.
32 und Apk. Mos. 19:2-3 konkretisiert die erstrebte Erkenntnis fur
die Leserinnen und Leser: Sie miissen davon Abschied nehmen, den
eigenen Wunsch nach einem besseren Status des Menschseins fur
wichtiger zu erachten als Gottes Gebot.

Im Finale ist das Motiv des gottlichen Erbarmens, aus Adams Bitte
Apk. Mos. 27:2 enmommen, stark betont, es formt einen Spannungs-
bogen, beginnend mit Adams letzten Worten in Apk. Mos. 31:4,
intensiviert durch die mehrfachen Bitten seitens der Engel und der
Sonne in Apk. Mos. 33:5; 34:1; 35:2; 36:1 und bis Apk. Mos. 37:2
reichend. Auch wenn alle diese Stellen traditionell sein sollten, ist
diese Spannung bemerkenswert; die Bitte um Erbarmen ist das am
haufigsten wiederholte Motiv in der Apokalypse Moses. Der genannte

a> Fiir diese Gerichtsdoxologie cf. das Bekenntnis des Manasse in Or. Man. 9b,
das Bekenntnis Israels in Neh. 9:33; Ps. Sal. 2:15; 8:26; das Bekenntnis der Frommen
Qumrans in 1QS I 24-11 1; von Adam wird diese Einsicht in Vit. Ad. 6:1; Gen.
R. 20 und Irenaus, Adversus haereses III 23:5 (ed. N. Brox, FC 8, 3, Freiburg u.a.
1995, pp. 288-290) erzahlt.
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Spannungsbogen zeigt an, daB Gottes Gnade alles andere ist als eine
Selbstverstandlichkeit,27 die Extensitat und der szenische Aufwand
des Finales, daB fur den Menschen Hoffnung besteht.

Wie wird die Bitte um Gottes Erbarmen begriindet?28 Sowenig
das Ziel unserer Ausfuhrungen in einer Uberdeutung des Textbefundes
bestehen kann, so lohnt doch die Beobachtung, durch wen eine be-
stimmte Motivation jeweils eingefuhrt wird, durch Adam, durch die
Engel, oder durch Gott selbst, ist doch fur den Leser ein Wort Gottes
gewichtiger als ein Wort eines Engels, dieses wiederum gewichtiger
als ein Wort eines Menschen. Adams Bekenntnis in Apk. Mos. 27:3
bleibt wirkungslos, und seine HoiTnung, daB Gott ihn nicht verges-
sen, sondern sein eigenes, von ihm geschaffenes GefaB suchen werde,
ist irrelevant gemaB Adams eigener Einsicht "wir wissen nicht, wie
wir ihm begegnen werden, der uns geschaffen hat, ob er uns ztirnt
oder ob er sich uns in Erbarmen zuwendet" (Apk. Mos. 31:4). Die
Engel erwahnen in ihrer Bitte um Erbarmen Adams Erschaffung in
der Gottesebenbildlichkeit sowie die Tatsache der Erschaffung Adams
durch Gottes Hande;29 in ihrem Zitat des gottlichen Urteils Apk.
Mos. 37:2 fehlt der erste Punkt: hier ist nur die Erschaffung Adams
durch Gottes Hande erwahnt. Nicht der Status des Menschen inner-
halb der Schopfung, sondern nur die Tatsache der Erschaffung durch
Gott ist von Bedeutung.

Die Wirkung des gottlichen Erbarmens ist in Apk. Mos. 28:4, daB
die Einschrankung Gen. 3:22,30 in Apk. Mos. 41:2, daB die Straffolge
Gen. 3:19 aufgehoben wird; nach Apk. Mos. 39:2, 3 wird das ur-
spriingliche Verhaltnis zwischen Adam und dem Satan eschatolo-
gisch erneuert.

27 Cf. O. Merk, M. Meiser, "Das Leben Adams und Evas," p. 771.
28 Die Bitte um Gottes Erbarmen kann biblisch in vielfacher Weise begriindet

werden: mit der Not Israels (Neh. 9:32), mit dem Bund (cf. 4Q504, fr. 1, II 9),
mit der Erinnerung an Abraham, Isaak und Jakob (Exod. 32:12), mit der Heiligkeit
des Gottesnamens (Ez. 36:22; Ps. 79:9), mit der spottischen Frage der Heiden "Wo
ist nun ihr Gott" (Joel 2:17). Ps. Sal. 9:8-10 kombiniert gottliche Erwahlung, Israels
Abrahamskindschaft und den Bund mit den Vatern als Begriindung. DaB alle diese
Begriindungen hier fehlen, ist mit der besonderen Situation Adams begriindet; der
Gedanke eines besonderen Bundes Gottes mit Adam fehlt.

29 Tertullian, De paemtentia 2:3 (ed. J.G.Ph. Borleffs, CCSL 1, Turnhout 1954,
p. 322) bietet diese Argumente in umgekehrter Reihenfolge.

30 Cf. Test. Levi 18:10-11: Der eschatologische Priester wird den Heiligen vom
Holz des Lebens zu essen geben.
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2. Siinde, Bufte und Gnade in der lateinischen Vita Adae

Ausgangspunkt ist fur die lateinische Vita Adae nicht die menschliche
Sehnsucht nach Steigerung des Lebens, wie in der Apokalypse Moses
beschrieben, sondern Adams Erschaffung irn gottlichen Ebenbild, ver-
standen als hoher, den Menschen zum Gehorsam gegeniiber Gott
verpflichtender Status; demgegeniiber ist menschliche Sehnsucht irre-
levant. Adams hoher Status ist angezeigt durch das gottliche Gebot
an die Engel, Adam zu verehren, und durch Evas Unterstellung
unter seine Gewalt. In der lateinischen Vita ist nur erzahlt, warum
der Teufel Eva verfiihrte; wie sie verfuhrt wurde, ist den Lesern
bekannt. Ohne Riicksicht auf seine Sehnsucht ist der Mensch geru-
fen, BuBe zu tun. Das Motiv der Gottesebenbildlichkeit Adams ist
in der lateinischen Vita kein Argument fur das Erbarmen Gottes,
anders als in Apk. Mos. 33:5.

Als Elemente der BuBe Adams31 sind in der lateinischen Vita Adae
die Klage, das vierzigtagige Fasten und der ebenfalls vierzigtagige
Aufenthalt im Wasser des Jordan benannt. DaB Menschen aufgrund
von Siinden fasten, wird in biblischer und nachbiblischer Literatur
in zweifacher Weise erzahlt: Entweder fasten Fromme wie Esra oder
Nehemia wegen der Siinden anderer, oder es fasten Sunder wegen
ihrer eigenen Taten. Dieses letztere Motiv wird von Ahab, Ruben
und R. Chija ben Aschi erzahlt,32 ferner von Adam in bErub 18b;
bAZ 8a; PRE 20 fur individuelle Siinde, von den Nineviten und den
Israeliten fur kollektive Verschuldung in Jona 3:5-8; LAB 30:4-5.

In der neuerdings wiederum umstrittenen Frage nach jiidischer
oder christlicher Herkunft unserer Adamschriften33 ist von den Zeit-
und Umstandsangaben der BuBe und des Fastens keine Hilfe zu
erwarten. Als isolierte Motive sind Gebet, Fasten etc. ebenso wie die
Dauer von 40 Tagen fur auBergewohnliche religiose Praxis weit
gestreut, aber fur die Kombination dieser Motive dergestalt, daB ein
Einzelner 40 Tage fur seine eigenen Siinden fastet, habe ich in friih-
jiidischer oder christlicher Literatur keine direkte Parallele gefunden.
Weder die absolute Spezifizierung der 40 Tage noch die relative

31 Vit. Ad. 6:1 beinhaltet das Motiv der Einsicht in die eigene Unwiirdigkeit. Der
Begriff indignus findet sich zur Bezeichnung des unwiirdigen Sunders auch in LAB
49:2.

32 1 Ron. 21:27; Test. Ruben 1:10; bQid 81b; cf. Ps. Sal. 3:8.
33 Fur christlichen Ursprung der Adamschriften pladieren wieder M. de Jonge,

J. Tromp, The Life of Adam and Eve, pp. 67^69.
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Lange oder Kiirze sind ein Hinweis auf jiidischen oder christlichen
Ursprung. Vierzig Tagen fasten Mose, Elia, Jesus, aber nicht fur ihre
eigenen Siinden. Nach Deut. 9:25 und Exod. R. 44 betet Mose 40
Tage fur das siindige Israel, und nach Ez. 4:6 liegt der Prophet 40
Tage auf seiner rechten Seite wegen der Siinden Judas, aber hier-
bei ist ein Fasten nicht erwahnt, und es sind nicht die Siinden Moses
oder Ezechiels selbst, die ihr Gebet veranlassen. In fruhjiidischer und
rabbinischer Literatur variiert die Dauer des Fastens fur Adam ebenso
wie fur andere Siinder,34 und ahnliches gilt fur die christliche Literatur
vor der Zeit Konstantins: Zeitangaben fehlen im Hirt des Hermas35

und bei Tertullian iiberhaupt, in Clemens' Erzahlung von dem Apostel
Johannes und dem Rauberhauptmann ist eine kurze Zeit anzuneh-
men;36 Cyprian fordert eine adaquate Dauer des Fastens, prazisiert
das aber nicht.37 Exakte Angaben finden sich in der syrischen Didaskalia:
Je nach Art der Siinde wird durch den Bischof ein Fasten von zwei,
drei, fiinf oder sieben Wochen angeordnet.38 Das christliche voroster-
liche Fasten iiber 40 Tage, seit der ersten Halfte des vierten Jahr-
hunderts iiblich geworden, wird von den Kirchenvatern zumeist im
Sinne von 1 Joh. 2:15 interpretiert: "Habt nicht lieb die Welt oder
was in ihr ist."39 Basilius verordnet fur schwere Siinden BuBzeiten von
einem Jahr, dreijahren, sechs Jahren, zehn Jahren—40 Tage passen
nicht in ein solches Milieu.40 Sehr divergierende Spezifizierungen

34 Fur Adam sind 130 Jahre in bErub 18b, 8 Jahre in bAZ 8a und 49 Tage in
PRE 20 erwahnt, fur andere Sunder ist in Jub. 30:4 die Dauer von 7 Tagen
erwahnt, nach Test. Ruben 1:10 fastet Ruben 7 Jahre, und R. Chija ben Aschi
fastet nach bQid 81b sein Leben lang. In dem "Strafenkatalog" CD VI 24-VII 14
ist die Dauer von 40 Tagen nicht erwahnt, sie ware aber eine vergleichsweise kurze
Zeit.

35 Cf. N. Brox, Der Hirt des Hermas ubersettf und erkldrt (KAV 7), Gottingen 1991,
pp. 476-483.

36 Clemens, Quis dives 42:15 (ed. O. Stahlin, GCS 17, Leipzig 1909, p. 190).
37 Cyprian, Epistolarium 4:4; 16:2; 17:2; 55:6, 17; 56; 57 (ed. G.F. Diercks, CCSL

III B, Turnhout 1994, pp. 23, 92, 97, 262, 276, 297-298, 301).
38 Wiedergegeben in Constitutiones apostolorum II 16:2 (ed. H. Achelis und J. Flemming,

TU 25, 2, Leipzig 1904, p. 25).
39 Ich habe bisher nur zwei Belege fur die Interpretation des Fastens als Bufifasten

gefunden, die 12. Fastenpredigt des Papstes Leo (Tractatus 50:1 [ed. A. Chavasse,
CCSL 138A, Turnhout 1973, pp. 291-292]; die anderen elf interpretieren das
Fasten wie beschrieben im Sinne von 1 Joh. 2:15) und die zweite Fastenpredigt des
syrischen Vaters Mar Isaak von Antiochien (Ubers. P.S. Landersdorfer, BKV 6,
Miinchen 1913, pp. 227-228). Aber hier werden nur normale Siinden erwahnt,
nicht eine Siinde wie die Siinde Adams.

w Basilius, Briefs Nr. 188; 199; 217 (Ubers. W.-D. Hauschild, Bd. II, BGL 3,
Stuttgart 1973, pp. 100-108; 122-129; Bd. Ill, BGL 37, Stuttgart 1993, pp. 45-50).
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werden in den Apophthegmata patmm geboten:41 Einerseits kann eine
generelle, dann aber wieder zuriickgenommene Absage an den christ-
lichen Glauben mit einem Fasten von nur drei Wochen belegt wer-
den (1222), andererseits werden zwei Briider mit einem Jahr BuBzeit
belegt wegen ihrer spateren Abrogation des Zolibates (1219),42 Die
Dauer von 40 Tagen ist fur sich genommen kein Hinweis auf jiidi-
schen oder christlichen Ursprung dieser Tradition. Ein anderes in
der armenischen und georgischen Version aufbewahrtes Detail konnte
hingegen auf eine jiidische Tradition verweisen: DaB Eva nur 34
Tage fasten soil, wird dort damit begriindet, daB Eva am sechsten
Tage, nachdem Gott alle seine Werke fur gut befunden hatte, ge-
schaffen wurde. Diese Differenz von sechs Tagen begegnet modifi-
ziert auch in Jub. 3:6.43 Offen bleibt nach wie vor die Zeitangabe
liber die zweite Begegnung Evas mit dem Teufel.44

Auch die Geschichte von der Verfiihrung der buBfertigen Eva Vit.
Ad. 9:1-3 bietet keine naheren Hinweise. DaB Eva getauscht wer-
den kann, ist fur die Leser verstandlich, weil sie das Motiv "Engel
als Vermittler der Botschaft der gottlichen Versohnung" aus Jub.
41:24-25 (Apg. 10:3-4) und das Motiv der Verwandlung der gefal-
lenen Engel in vielerlei Gestalten aus 1 Hen. 19:1 kennen,43 als christ-

41 Perikopennummern nach B. Miller, Weisung der Vdter. Apophthegmata patrum, auch
Gerontikon oder Alphabeticum genannt (Sophia. Quellen ostlicher Theologie 6), Freiburg
im Breisgau 1965.

42 Eine andere Erzahlung aus den Apophthegmata patrum behandelt die 40 Tage als
vergleichsweise kurze oder vergleichsweise lange Zeit, je nach Standpunkt: "Ein
Bruder sagt zu Vater Poimen: Ich habe gesiindigt, und ich will fur drei Jahre BuBe
tun. Vater Poimen antwortet: Das ist viel. Der Bruder sagt, Gut, soil ich ein Jahr
BuBe tun? Vater Poimen antwortet wieder: Das ist viel. Die Dabeistehenden sagen:
Soil er vierzig Tage BuBe tun? Und wieder antwortet Vater Poimen: Das ist viel.
Ich sage euch: Wenn jemand BuBe tut und sich entschlieBt, nicht mehr zu siindi-
gen, dann nimmt ihn Gott nach einer BuBe von drei Tagen in Gnaden an" (586).
Cf. noch Apk. Sedrach 13:1-6; 16:4.

43 Die Erwahnung anderer einschlagiger Traditionen fehlt bei I. Dreyfus, Adam
und Eva nach der Auffassung des Midrasch mit erlduternden Anmerkungen und Nachweisun-
gen, Strasbourg 1894; L. Ginzberg, Hie Legends of the Jews V, Philadelphia 61947,
pp. 86-87. Die Dauer von 49 Tagen in PRE 20 konnte das HochstmaB an Vollendung
bezeichnen.

44 Die 18 Tage sind vielleicht gedacht als etwas mehr als die Halfte der 34 Tage
in der armenischen Version. Nimmt man einen EinfluB von Jub. 3:17 an, miiBte
die dortige Angabe des zweiten Monats entfallen sein. Die georgische Angabe der
zwolf Tage konnte eine Annaherung an eine Symbolzahl bedeuten.

43 Die Verwandlung der gefallenen Engel in Menschen wird in Test. Ruben 5:6,
die Verwandlung des Satans in einen Bettler in Test. Hiob 6:4, in eine verfiihre-
rische Frau in bQid 8la erzahlt.
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liche Leser zusatzlich das Motiv der "Verwandlung des Satans in
einen Engel"46 aus 2 Kor. 11:3-4; eine Parallele zu Vit. Ad. 9 in
der Kombination dieser Motive habe ich bisher noch nicht gefun-
den. In den Versuchungserzahlungen mAboth 5:3; bQid 8la, b sind
die Versuchten nicht als BuBfertige gekennzeichnet. Tertullian, De
paenitentia 7, weiB, daB der Teufel besonders die Neugetauften in
Versuchung bringt, aber auch hier fehlt das Motiv der Versuchung
des BuBfertigen. Die Vit. Ad. 9 nahekommende Erzahlung von einem
unbekannten Vater in Apophthegmata patrwn 1076 ist von paulinischer
Theologie gepragt: Den ihm wahrend einer Versuchung erscheinen-
den Teufel, der sich als Christus ausgibt, weist er aufgrund von
2 Kor. 5:7 ab mit den Worten: "Ich will Jesus Christus nicht in die-
sem Leben auf Erden sehen, sondern erst im ewigen Leben." Ein
solch deutlicher Hinweis ist aber Vit. Ad. 9:1—3 nicht zu entnehmen.

Unbeschadet jiidischer47 oder christlicher Herkunft der Vorlage ist
das andernorts zum Charakter der Vita Adae als einer BuBschrift
GeauBerte48 um eine genauere Betrachtung zu Vit. Ad. 8:3 zu ergan-
zen. Das Verhalten der Tiere, die Adams Bitte urn Fiirbitte akzep-
tieren, unterscheidet sich deutlich von dem des wilden Tieres in Apk.
Mos. 10:1 beziehungsweise Vit. Ad. 37:1 und nimmt fur Leserinnen
und Leser, die mit der biblischen Hoffnung vertraut sind, den escha-
tologischen Frieden zwischen Menschheit und Natur vorweg. Man
konnte die Frage erganzen, ob das Motiv der Fiirbitte der Tiere
nicht eine Variation zu dem Motiv der Fiirbitte von Sonne und
Mond in Apk. Mos. 34:1 ist; die Tiere wiirden dann nicht fur den
toten, sondern fur den biiBenden Adam Fiirbitte leisten. Das Wasser-
wunder von Vit. Ad. 8:2 ist textintern ein autoritatsaufweisendes

+t> Die Verwandlung des Antichrist in die Gestalt des Sohnes Gottes wird in Did.
16:3 erwartet.

4; Uber das bei O. Merk, M. Meiser, "Das Leben Adams und Evas," pp. 767-768
hinaus Gesagte ist zu bedenken: Die nachste Parallele zu Vit. Ad. 17:1, die auf
Jesus bezogene Aussage in Lk 4:13 ist eingeschrankt durch den Zusatz a;cpt Kcapoti—
hatte ein christlicher Autor der Vorlage sich uber Lk 4:13 hinwegsetzen konnen?
In Vit. Ad. 27:2 schlieBt meines Erachtens die Wendung usque in seculum die exklu-
sive Bezugnahme des "Samens" auf Christus ebenfalls aus. Die wahrscheinliche
christliche Provenienz der Vita Adae beweist nicht eo ipso die christliche Herkunft
ihrer Vorlage incl. des Sondergutes Vit. Ad. 25-29; 49-51 etc. DaB in der lateini-
sche Vita die Wirkung der BuBe im Vergleich zur armenischen Penitence verallgem-
einert ist (G.A. Anderson, "The Penitence Narrative in the Life of Adam and Eve,"
HUCA 63 [1992], pp. 1-38), ist richtig, beweist aber ebenfalls nicht die christliche
Entstehung ihrer Vorlage.

48 Cf. O. Merk, M. Meiser, "Das Leben Adams und Evas," pp. 771-773.
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Wunder zugunsten Adams, textextern eine zusatzliche Motivation
zur BuBe.49

Gottes Erbarmen scheint in der lateinischen Vita dreifach moti-
viert: durch die BuBe, durch das Gedenken an seinen Heiligen Namen
und durch die Erschaffung durch Gott. Der Bezug zur Situation
Adams vor der Sinai-Offenbarung ist auch hier vorherrschend, gleich-
zeitig sind aber wiederum einige wenige Signale dafiir gesetzt, daB
der Leser die AuBerungen als auf die eigene Situation hin transpa-
rent erkennen soil.

Vit. Ad. 4:3; 36:1, 2 ist Adams Reue das Motiv, wie Gott der
Gott der buBfertigen Sunder ist (Ps. 51:3; Or. Man. 13). Adams Bitte
ist die Bitte des prototypischen BiiBers.

In Vit. Ad. 27:1 ist das Gedenken an seinen Heiligen Namen das
Motiv. Die nachsten Parallelen sind meines Erachtens LAB 12:9,°°
sowie Esras skeptische Frage 4 Esra 8:14.51 Fur jiidische Leser ergibt
sich dann: Wenn Gott kein Erbarmen hatte, konnte Israel nicht exi-
stieren, doch wird Gottes Name nirgends anders gepriesen als in
Israel. Die Antwort Gottes in Vit. Ad. 27:3 kann aufgrund der
Wendung usque in seculum nicht allein auf Seth bezogen werden, der
ja seinerseits dem Tod entgegengeht, sondern muB auf eine fortlau-
fende Reihe bezogen werden: Seth, Henoch, Noah, Abraham etc.,
bis hin zur Zeit des Autors und der Leser.

In Vit. Ad. 27:2 wird die Bitte um Erbarmen mit der Tatsache
der Erschaffung durch Gott begriindet. Der Staub der Erde, aus
dem Adam geformt ist, ist hier nicht die vollige Unwiirdigkeit der
Menschheit wie in 1QH XX (XII) 24~35,52 sondern das Vertrauen
von Ps. 103:14. Doch ist die Wirkungsgeschichte von Ps. 103:14
nicht sehr extensiv. In Midr. Teh. Ps. 103:14 wird die Stelle auf die
bose Neigung des Menschen hin ausgelegt. Aus christlicher Tradition
konnen Bemerkungen von Ambrosius von Mailand und Hilarius von

49 Die in Vit. Ad. 8:3 mogliche, aber nicht beweisbare Anspielung auf Jos. 3:16
liegt in PRE 20 zweifellos vor.

M "Wenn du dich also nicht deines Weinstockes erbarmen wirst, ist alles, o Herr,
zu nichts geworden, und nicht wirst du (jemanden) haben, der dich verherrlicht"
(Ubersetzung C. Dietzfelbinger, "Antiquitates Biblicae (Liber Antiquitatum Biblicarum)
/Pseudo Philo,", JSHR% II, 2, Giitersloh 1975, p. 136).

51 "Wenn du also, was unter soviel Miihen auf deinen Befehl gebildet wurde,
durch eine leichthin getroffene Anordnung zugrunde richtest, wozu ist es dann ent-
standen?" (Ubersetzung J. Schreiner, "Das 4. Buch Esra", JSHR^ V, 4, Giitersloh
1981, p. 364).

52 1QH XXIII (XVIII) fr. 2, i 4 und 1QS XI 20-22.
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Poitiers genannt werden.53 Das Ende von Vit. Ad. 27:1, quern nutristi,
konnte eine Anspielung sein auf Sap. Sal. 16:20, angelorum esca nutri-
visti populum tuum.^ Fur den Leser besagen diese Anspielungen: So
wie Gott sein Volk genahrt hat, hat er auch Adam genahrt, und
darum kann der einzelne, in Adam symbolisierte Beter Gott um
Vergebung anrufen, weil Gott seinem Volk seine Treue zugeschworen
hat. Damit wiirde der in den anderen Begriindungen beibehaltene
Bezug zur Situation Adams vor dem gottlichen BundesschluB mit
seinem Volk wiederum transparent fur die Situation des jiidischen
und christlichen Lesers innerhalb dieses Bundes.

Auch hinsichtlich der Wirkung der gottlichen Gnade ist die lateini-
sche Vita Adae von der griechischen Apokalypse Moses zu unterscheiden.

Wie in der Auffassung von der Siinde, so ist auch in der Auffassung
von der gottlichen Gnade das Thema der Beschranktheit menschli-
chen Lebens irrelevant fur die lateinische Vita. Adams Auferweckung
wird nicht geleugnet, sondern vorausgesetzt in Vit. Ad. 48:2 und ist
dort notwendig: Was sollte Gottes Erbarmen iiber den toten Adam
sonst meinen? Die rigorose Verkiirzung des Finales Apk. Mos. 31—43
in Vit. Ad. 45-51 bewirkt, auf das Gesamtwerk bezogen, eine quan-
titative Gewichtsverteilung zugunsten der groBen BuBepisode Vit. Ad.
1—21. Uberspitzt gesagt: Gottes Erbarmen gilt vor allem dem leben-
den BtiBer, erst in zweiter Linie dem mit dem Problem des Todes
ringenden Menschen. Fiir narrative Koharenz in unserer lateinischen
Vita Adae ist das Wort disponere von Bedeutung, in Pseudo-Philo's Liber
antiquitatum biblicarum fur Gottes Setzung des Bundes, in der lateini-
schen Irenaus-Uberlieferung generell fur die gottliche Heilsgeschichte
verwendet:35 In Vit. Ad. 4:3 will Adam BuBe tun mit der Begriindung:

forsitan indulgeat el miserebitur nostri Dominus Deus et disponet nobis unde
vivamus ("Vielleicht wird uns der Herr Gott gnadig sein und sich
unser erbarmen und fur uns verfugen, wovon wir leben konnen").
Gottes erhoffte "Verfugung" ist auf das Nahrungsproblem bezogen.

53 Ambrosius, Exp. Ps. 119 10:12 (ed. M. Petschenig, CSEL 62, Wien/Leipzig
1913, p. 210); Hilarius von Poitiers, zu Ps. 119:17 (ed. M. Milhau, SC 344, Paris
1988, p. 146). Bei Clemens von Alexandria, Paedagogus I 62:1 (ed. O. Stahlin, GCS
12, Leipzig 1936, p. 126), ist das Vertrauen von Ps. 103:14 ein Beispiel fur die
biblische Wahrheit, dafi Gott nicht bose, sondern gut und gegeniiber der Menschheit
barmherzig ist.

:>4 Cf. Bar. 4:11 nutrivi filios Israel; Bar. 4:8 obliti enim estis Deum qui nutrivit vos.
:" Cf. LAB 3:4, 11, 12; 19:11 (Gottes Bund mit Noah); 7:4; 8:3; 9:3, 4, 7; 10:2

(Gottes Bund mit Abraham); 11:3; 13:8; 24:3; 32:8 (Gottes Bund mit Israel); Irenaus,
Adversus haereses III 22:3; 23:1.
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In Vit. Ad. 46:3 sagt der Engel zu Seth: vide, quid de eo disponat Domi-
nus Deus. Plasma ems est et misertus est ei ("Sieh, was der Herr Gott
iiber ihn verfiigt. Er ist sein Gebilde, und er hat sich seiner erbarmt").
Gottes vollzogene Verfiigung, sein Erbarmen ist hier auf die Ver-
sohnung bezogen. Adam bittet um Nahrung, und der Erzengel lehrt
ihn, wie er den Boden zu bebauen habe—der Leser weiB damit, daB
er allein schon das physische Leben-Konnen dem gnadigen Eingreifen
Gottes verdankt. Gottes Gnade geht jedoch dariiber hinaus: Adam
bittet um materielle Nahrung und wird sie erhalten, doch Gottes
Verfiigung ist bezogen auf den Status des Menschen coram Deo.

^usammenfassung

Die griechische Apokalypse Moses ist ein paranetischer Text, der Genesis
3 als warnendes Exempel nacherzahlt, und bietet wertvolle Beobach-
tungen, das menschliche Verhalten betreffend; menschliche Sehnsucht,
die Eingeschranktheit des Lebens zu iiberwinden, wird als das trei-
bende Motiv der Siinde erkannt, und nicht ohne Geschick wird die
hoffhungslose Situation des siindigen Menschen illustriert. Das exten-
sive Finale laBt die Spannung in der Frage nach dem gottlichen
Erbarmen iiber den Menschen durchklingen. Gottes Erbarmen ist
eine Wirkung seines freien Willens, von der menschlichen Bitte nicht
notwendig zu beeinflussen. Und doch will die Apokalypse den Menschen
trosten angesichts seines Lebens in Kiimmernis und Todesnot. Indem
Gott dem Menschen Auferstehung, ewiges Leben und die eschato-
logische Umkehrung des Verhaltnisses zwischen ihm und dem Satan
verspricht, kommt das menschliche Sehnen nach Uberwindung der
lebensmindernden Faktoren zur Erfiillung.

Fur die lateinische Vita sind Freiheit in den haggadischen Motiven
wie Konzentration in dem Aufruf zur BuBe gleichermaBen kennzeich-
nend. In eigentiimlicher Weise wird der Hintergrund des Siinden-
falles beschrieben, aber der Autor fragt nicht nach anthropologischen
Hintergriinden fur die Verfiihrbarkeit des Menschen. Dessen Sehnsucht
nach Lebenssteigerung wird nicht diskutiert; vielleicht sollte das
MiBverstandnis vermieden werden, als liege darin ein mildernder
Umstand fur menschliche Siinde. Freilich gilt dem biiBenden Menschen
schon zu Lebzeiten Gottes Erbarmen: Der endzeitliche Friede zwi-
schen Natur und Mensch wird zeichenhaft erlebbar, der Satan weicht,
Adams Fiirbitte fur Eva wird erhort. Die Gefahrdung der buBwilligen
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Eva besteht in beidem: in der Bereitschaft zu vorzeitigem Sterben
und in verfriihter Selbstentlastung. Doch auch Eva bewahrt an ihrem
Lebensende Weisheit, und sie stirbt mit Danksagung. Indirekt wird
durch diesen exitus Evae wiederum die Gesamtaussage der Vita Adae
et Evae unterstutzt.
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ADAM ALS BAUER
ODER: DIE ATIOLOGIE DES ACKERBAUS IN

VITA ADAE 1-21 UNO DIE REDAKTIONSGESCHICHTE
DER ADAMVITEN

Jan Dochhorn

Einleitung

Ackerbau gehort zu den Lebensgrundlagen des Menschen; es ist
daher nicht verwunderlich, wenn dieser in atiologischen Erzahlungen
auf zentrale Momente des jeweiligen religiosen oder metaphysischen
Referenzsystems bezogen wird.1

Der vorliegende Beitrag ist einer Atiologie des Ackerbaus gewid-
met, die durch die in lateinischer, georgischer und armenischer
Sprache iiberlieferte Vita Adae et Evae (Vit. Ad.)2 bezeugt ist. Die
Einleitungskapitel dieser apokryphen Schrift (Vita Adae 1-21) bieten

1 Auf pagane Vorstellungen einzugehen, ist hier nicht der Platz. Wie hoch die
Ernahrung im Rahmen eines religiosen Referenzsystems verortet werden kann, zeigt
sich im rabbinischen Judentum an Ber. R. 20:9: dort wird unter Hinweis auf Ps.
136:24, 25 hervorgehoben, daB die Ernahrung (i"!03~lS) mit der Erlosung (H^lKj) zu
vergleichen sei; es wird sogar die Ansicht vertreten, sie sei groBer (n^Ttt) als die
Erlosung, da jene durch einen Engel (Gen. 48:16), diese nur durch Gott (Ps. 145:16)
ermoglicht werden konne. Rabbi Jehoschua ben Levi vertritt aufgrund eines Vergleichs
von Ps. 136:13 und Ps. 136:25 die strukturell ahnliche Ansicht, die Ernahrung sei
groBer als die Spaltung des roten Meeres. Ein ganz erstaunlicher Beleg fur die
Hochschatzung der Ernahrung im Rahmen des (koptischen) Christentums sind die
Mysteria Johannis, welche ediert sind bei: E.A.W. Budge, Coptic Apocrypha in the Dialect
of Upper Egypt, London 1913, pp. 59-74. Myst. Joh. p 7-12 ist abhangig von der
hier dargestellten Atiologie des Ackerbaus; gleichzeitig werden dort Vorstellungen
pagan-agyptischer Herkunft integriert, vgl. dazu: J. Dochhorn, "Warum gab es kein
Getreide im Paradies? Eine jiidische Atiologie des Ackerbaus in Ev Phil 15," £NIV
89 (1998), pp. 125-133, speziell pp. 131-133.

2 Editionen/Ubersetzungen: Vita Adae (arm.): M.E. Stone (ed., trans.), The Penitence
of Adam (CSCO 429-430. Scriptores armeniaci 13-14), Louvain 1981. Vita Adae
(georg.): C. K'urc'ikidze (ed.), "Adamis apokrip'uli c'xovrebis k'artuli versia," P'ilologiuri
Dziebani 1 (1964), pp. 97-136; J.-P. Mahe, (Ubers.), "Le Livre d'Adam Georgien,"
in: R. van den Broek und MJ. Vermaseren (eds.), Studies in Gnosticism and Hellenistic
Religions Presented to Giles Quispel on the Occasion of his 65th Birthday, Leiden 1981, pp.
227-260. Vita Adae (lat.): W. Meyer (ed.), Vita Adae et Evae (AKBAW.PPK 14,3),
Miinchen 1878, pp. 185-250. Die Zusammenfassung dieser drei Schriften unter
der Bezeichnung Adamviten und dem Kiirzel Vita Adae (arm. georg. lat.) ist nicht
iiblich, sie stammt von mir. Die drei Adamviten sind terminologisch von der ihrem
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eine umfangreiche Erzahlung, die in der mit der Vita Adae verwand-
ten Apokalypse des Mose nicht erhalten ist:3 sie erzahlt, daB Adam und
Eva nach der Vertreibung aus dem Paradies keine Nahrung finden,
die der entsprochen hatte, welche sie im Paradies bekamen. Sie
finden bloB Tiernahrung—und setzen daher, um nicht den Tieren
gleichgestellt zu werden, eine BuBe an: Adam verweilt vierzig Tage im
Jordan, Eva beginnt ihre BuBe im Tigris, wird aber vom Teufel in
Gestalt eines Engels dazu verfiihrt, ihre BuBe abzubrechen. Anders
als seine Frau identifiziert Adam den Teufel sofort—und verlangt
von ihm, er solle erklaren, warum er dem Menschen zum Feind ge-
worden ist. Daraufhin berichtet der Teufel, wie Gott den Engeln
befohlen habe, Adam anzubeten, und er dies verweigert habe; er sei
deshalb vom Himmel auf die Erde geworfen worden und habe Adam
beneidet, als er wahrnehmen muBte, wie dieser ins Paradies versetzt
wurde. Im AnschluB an des Teufels Erzahlung geht Eva mit dem
Wunsch zu sterben nach Westen und gebiert dort Kain. Adam aber
empfangt im Jordan Saatgut aus der Hand des Erzengels Michael
und wird von diesem in der Technik des Ackerbaus unterwiesen.

Es konnen hier weder die Teufelsfallserzahlung4 noch die Einzelheiten
des Berichtes liber die BuBe3 untersucht werden, lediglich um den

verlorengegangenen griechischen Original zugrundeliegenden Apokalypse des Mose (Apk.
Mos.) zu unterscheiden, die in griechischer Sprache und in einer armenischen Uber-
setzung erhalten ist.

3 Eine verlaBliche Edition der Apokalypse des Mose existiert bisher nicht, dafur aber
eine sehr nlitzliche Synopse der Handschriften in der grundlegenden Dissertation
von M. Nagel, La Vie grecque d'Adam et d'Eve. Apocalypse de Moi'se I—III, Diss. StraBburg
1972, speziell: tome III. Die Edition D.A. Bertrands, La Vie grecque d'Adam et d'Eve
(Recherches intertestamentaires 1), Paris 1987, ist problematisch wegen ihres eklek-
tischen Umgangs mit der handschriftlichen Uberlieferung; vgl. die Rezension von
M.E. Stone in Critical Review of Books in Religion 2 (1990), pp. 333-336. Eine neue
Edition wird von J. Tromp vorbereitet. Von der Apokalypse des Mose abhangig ist
auch das Slavische Adambuch; siehe V. Jagic, Slavische Beitrdge zu den biblischen
Apokryphen (DKAW.PHC 42), Wien 1893, pp. 1-103. Fur das Gesamt der hier
genannten Schriften gibt es meines Wissens bisher keine zusammenfassende Be-
zeichnung; der Begriff "Adambiicher" oder "primare Adamliteratur" (in Abgrenzung
gegen Schriften wie die sog. Schatzhohle als "sekundare Adamliteratur") fuhrt in
die Irre, da er eine falschliche Einbeziehung von Adambiichern wie dem Testament
Adams oder der gnostischen Apokalypse des Adam provoziert. Ich schlage als zusam-
menfassende Bezeichnung "Adamdiegesen" vor. Eine Synopse der Texte (zum Teil
in Ubersetzung) liegt vor in G.A. Anderson und M.E. Stone, A Synopse of the Books
of Adam and Eve (EJL 5), Atlanta 1994.

4 Uber die Teufelsfallsgeschichte plane ich eine Dissertation. Sie ist lange Zeit
kaum beachtet worden, obgleich sie unzweifelbar von alien Perikopen der Adamdiegesen
den groBten EinfluB ausgeiibt hat—allein schon ihre Verbreitung in der koptischen
Literatur ist beachtlich; sie ist relativ gut dokumentiert, siehe J. van der Vliet,
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Rahmen soil es gehen: den Mangel an menschengemaBer Nahrung
und die Behebung dieses Mangels wahrend der BuBe Adams im
Jordan.

1993 hat G.A. Anderson den exegetischen Hintergrund dieser atio-
logischen Erzahlung aufgehellt—unter Zuhilfenahme einer Parallele
im rabbinischen Genesiskommentar Bereschit Rabba, namlich Ber.
R. 20:10. Laut Anderson beruht sie auf einer Auslegung der Ver-
fluchung Adams in Gen. 3:18—19 im Lichte von Gen. 1:28—29; es
ist hier also ein in friihjudischer und rabbinischer Literatur gangiges
Verfahren angewendet worden, das man als kombinatorische Lektiire
bezeichnen konnte.6 Meine Darlegungen basieren auf dieser Arbeit;
in gleicher Weise jedoch ist die redaktionskritische Hypothese M.
Nagels zugrundegelegt, auf die Anderson in seinem Beitrag nicht
Bezug nimmt, und die auch sonst nicht in alien Arbeiten zu den
Adamdiegesen rezipiert wird. M. Nagel vertrat die Auffassung, daB
die Vita Adae auf einer leicht iiberarbeiteten Fassung der ersten Re-
zension der Apokalypse des Mose (Rez. la) beruhe, welche von den
Handschriften A.AC.Ath.C7 vertreten wird und in vielen Fallen mit
den Zeugen der zweiten Rezension (Rez. II), den Handschriften
Va.Pl, ubereinstimmt.8 Da er die armenische Version der Vita Adae,
die M. Stone 1981 unter dem Titel The Penitence of Adam verofTentlichte,

"Satan's Fall in Coptic Magic," in: M. Meyer und P. Mirecki (eds.), Ancient Magic
and Ritual Power (RGRW 125), Leiden 1995, pp. 401-418, und J.-M. Rosenstiehl,
"La Chute de 1'Ange: Origene et Developpement d'une Legende. Ses Attestations
dans la Litterature Copte," in: J.E. Menard (ed.), Ecritures et Traditions dans la Litterature
Copte. Journee d'Etudes Copies, Strasbourg 28 Mai 1982 (CBC 1), Louvain 1983, pp.
37-60; in beiden Publikationen werden freilich nicht nur von Vita Adae 13-17
abhangige Teufelsfallsvorstellungen prasentiert.

5 Die Uberlieferung von der BuBe Adams im Jordan ist ohne Zweifel von beson-
derer Bedeutung fiir die religionsgeschichtliche Verortung der Vita Adae (nicht
notwendigerweise der Apokalypse des Mose], weil sie Anklange an die christliche
Taufuberlieferung aufweist. Ob es sich damit um einen christlichen Text handelt,
ist eine schwer zu klarende Frage; es sei an dieser Stelle nur darauf hinzuweisen,
daB die ihr laut G.A. Anderson, "The Penitence Narrative in the Life of Adam
and Eve," HUCA 63 (1992), pp. 1-38, speziell p. 4 (Anm. 9) und Bertrand, La Vie
grecque, p. 134, zugrundeliegende Exegese von Jos. 3:16 nur mit dem hebraischen
Text funktioniert. Spricht das nicht eher fiir eine jiidische Herkunft der Tradition?

6 Anderson, "The Penitence Narrative," pp. 4-20. Edition: J.Th. und C. Albeck
(eds.), Midrash Bereshit Rabba. Critical Edition with Notes and Commentary, Jerusalem 21996,
vol. I-III, speziell vol. I, p. 194.

' Die Handschriftensigel stimmen mit denen von Nagel iiberein, dabei ersetze
ich jedoch die von ihm verwendeten griechischen Zeichen durch lateinische.

8 Nagel, La Vie grecque, I, pp. 113-211. Die These Nagels wird akzeptiert zum
Beispiel von M. de Jonge und J. Tromp, The Life and Adam and Eve and Related
Literature (Guides to Apocrypha and Pseudepigrapha), Sheffield 1997. Eine starke
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nicht kannte, konnen wir seine Theorie iiberpriifen, indem wir die
Sonderlesarten der Rez. la mit den entsprechenden Passagen in der
Vita Adae (arm.) vergleichen. Es laBt sich dabei nachweisen, daB Vita
Adae (arm.) genauso wie Vita Adae (lat.) und Vita Adae (georg.) in den
meisten Fallen deren Sonderlesarten voraussetzt.9 Aus diesem Grande
halte ich es nicht nur fur unbedenklich, sondern fur geboten, davon
auszugehen, daB die Vita Adae von der Apokalypse des Mose (Rez. la)
abhangig und damit im Grunde die Frage geklart ist, wie sich die
verschiedenen Adamdiegesen zueinander verhalten.

Die These Nagels macht es moglich, anhand eines Vergleichs der
Vita Adae mit ihrer Vorlage (Rez. la der Apokalypse des Mose), die re-
daktionelle Strategic und damit letztlich auch die theologischen Inten-
tionen des Verfassers der Vita Adae zu rekonstruieren. Fur die Atiologie
des Ackerbaus bedeutet dies: die These Nagels ist uns eine entschei-
dende Hilfe bei der Rekonstruktion ihrer Entstehungsbedingungen.
Es kann aufgezeigt werden, daB sie nicht nur einen exegetischen,
sondern auch einen redaktionsgeschichtlichen Hintergrund hat.

Man hat sich im Rahmen der Religion Israels nun allerdings nicht
erst mit der Entstehung der Vita Adae, die wohl im 1. oder 2. Jahrhun-
dert n. Chr. anzusetzen ist,10 Gedanken tiber den Ursprung des
Ackerbaus gemacht. Es soil hier daher, bevor wir uns den fur die

Zuriickhaltung wahren G. Anderson und M. Stone. Die neue Ubersetzung der
Apokalypse des Mose und der Vita Adae (lat.) von O. Merk und M. Meiser dagegen
nimmt die Ergebnisse Nagels voll zur Kenntnis und berucksichtigt auch starker als
die Edition Bertrands dessen textkritische Vorarbeiten zur Apokalypse des Mose ("Das
Leben Adams und Evas," JSHR% II, 5, Gutersloh 1998).

9 Beispiele fur die (indirekte, durch * Vita Adae [gr.] vermittelte) Abhangigkeit der
Vita Adae (arm.) von der Rez. la der Apokalypse des Mose: 1. In Apk. Mos. 5:3 lesen
A.AC.Ath.C Va: Kou f]A,6ov jidvtec; ercl TTIV 6t>pav tot) oi'iccm ev (b etafipxeto ei^aaGai
Ta> 0ea>. Vita Adae (lat.) und Vita Adae (georg.) lesen ahnliches; Vita Adae (arm.) weicht
ab, laBt aber diese Lesart im Hintergrund erkennen: "They assembled by him inside
the place which Eve had entered, and he prayed to the Lord God". 2. In Apk.
Mos. 9:3 interpolieren A.AC.Ath.C Va.Pl: Kai 8r|tao<7co aov TOY iporcov ev (b f|7tarr|&rmev
TO Tipotepov. Vita Adae (lat.) spart dies aus (einen weiteren Bericht Adams iiber den
Sundenfall sucht man ja auch in samtlichen Adambiichern vergeblich), Vita Adae
(georg.) liest den Handschriften vergleichbares, Vita Adae (arm.) ebenfalls—aber auch
hier leicht variiert: ". . . and I might teach you this way . . . which we were tried
formerly". 3. In Apk. Mos. 18:1 fugen A.AC.Ath.C Va.Pl hinzu: cm coc; Ktfivri e'ate.
Dem entspricht in Vita Adae (georg.) "car vous etes comme les muets animaux," in
Vita Adae (arm.) "for you are like wild beasts". 4. Fur Apk. Mos. 20:4 A.AC.Ath.C
Va.Pl (Kai ecmv Ttapa TO 9mov e^ ot> ecpayov) bietet Vita Adae (arm.) wie Vita Adae
(georg.) einen Text, der eine Umdeutung von ecmv zu eaTTjv voraussetzt.

10 Die Datierung der Vita Adae wie der Adamdiegesen iiberhaupt kann hier nicht
Thema sein; sie fallt schwer, da diese auf Zeitgeschichte nicht erkennbar Bezug
nehmen. Wenn solche Schriften dann auch noch ausschliefilich in mittelalterlichen
Handschriften bezeugt sind, fallen sie leicht der Spatdatierung zum Opfer; in einer
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hier zu untersuchende Atiologie des Ackerbaus wichtigen Texten in
der Apokalypse des Mose und dann Vita Adae 1 2 1 selber zuwenden,
ein kurzer Uberblick iiber altere Traditionen gegeben werden. Spezielle
Aufmerksamkeit soil dabei der Nacherzahlung der Geschichte von
Adam und Eva im Jubilaenbuch zukommen.

1. Genesis, Jesaja, Sirach und Testament Issachars

Die Atiologie des Ackerbaus in Vita Adae 1—21 beruht, wie bereits
angedeutet, auf einer Exegese von Gen. 3:18—19 und Gen. 1:29 30.
Beide Texte sind ihrerseits (unter anderem) als Atiologien zum Thema
Ackerbau zu betrachten. Gen. 3:18—19, der mutmaBlich altere von
beiden (er wird gewohnlich der Quelle J zugeschrieben), ist gepragt
von einer negativen Sicht des Ackerbaus: aufgrund seiner Verfehlung
im Garten Eden wird Adam verflucht—er soil sich in Zukunft den
Miihen der Feldarbeit unterziehen. Gen. 3:23 konstatiert dann, daB
Adam aus dem Garten vertrieben wurde, um den Ackerboden (HQl^)
zu bearbeiten, von dem er genommen wurde. Wir werden sehen,
daB die Erzahlung in Vita Adae 1-21 von einer Exegese ausgeht, die
den Aussagen zum Ackerbau in Gen. 3:18-19 eine positive Wertung
zu entnehmen vermag.

Weniger vom Weltanschauungspessimismus als vielmehr von einem
priesterlichen Ordnungsdenken gepragt sind die Aussagen des priester-
lichen Schopfungsberichts in Gen. 1:29-30: nachdem der Mensch in
Gen. 1:26-28 als Ebenbild Gottes und Herrscher der Tiere konzipiert

vergleichbaren Lage befindet sich das slavische Henochbuch. Im Falle der Adam-
diegesen ist vom rein palaographischen Standpunkt her einzuwenden, daB ausge-
rechnet die Vita Adae (lat.), die, sieht man ab von dem slavischen Adambuch, von
alien Adamdiegesen wohl die jiingste ist, unter den ca. 70 Handschriften, welche
sie bezeugen, auch eine Pariser Handschrift aufweisen kann, die auf das Jahr 730
zurtickgeht. Diese bezeugt ihrerseits wieder eine Spatform der Vita Adae (lat.). Vgl.
hierzu Meyer, Vita Adae et Evae, pp. 218-219 sowie pp. 245-250, wo der Text der
Handschrift abgedruckt ist. Um weitere palaographische Evidenz zu bekommen,
sollte man vielleicht der koptischen Uberlieferung starkere Aufmerksamkeit widmen;
leider findet man weder bei Crum noch bei Leipoldt Angaben iiber das Alter der
koptischen Fragmente zu den Adamdiegesen (aber immerhin sind sie dort abge-
druckt—siehe W.E. Crum, Catalogue of the Coptic Manuscripts in the Collection of the John
Rylands Library, Manchester/London 1909, p. 40 = Ms. Nr 84 und J. Leipoldt,
"Bruchstiick einer Moseapokalypse (fajjumisch)," in: Agyptische Urkunden aus den kb'niglichen
Museen zu Berlin, herausgegeben von der Generalverwaltung. Koptische Urkunden, Band 1, Berlin
1904, p. 171 = Ms. Nr 181. Insbesondere weist jedoch auf das hohe Alter der Vita
Adae der Befund hin, daB das in Nag Hammadi aufgefundene Evangelium Philippi
in § 15 von der hier diskutierten Atiologie des Ackerbaus in Vita Adae 1 -21 abhangig
ist, vgl. dazu mein in Anm. 1 erwahnter Aufsatz.
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und erschaffen wurde, wird ihm nun eine Nahrung zugewiesen, die
ihn von den Tieren unterscheidet; laut Gen. 1:29 bekommt der
Mensch Baumfriichte und Graser (H2HJ), beide werden als besamt
(£Hr inf) qualifiziert. Den Tieren hingegen wird in Gen. 1:30 grimes
Gras (3271} pT) zugeteilt. Eine Atiologie des Ackerbaus liegt hier
insofern vor, als die fur den Menschen vorgesehene Ernahrang Acker-
bau voraussetzt, ist doch rnit dem besamten Gras vermutlich Getreide
im Unterschied zu dem griinen Gras gemeint, das die Kinder und
Haustiere zu sich nehmen." Es wird sich zeigen, daB sowohl das
Motiv der Herrschaft liber die Tiere als auch der Unterschied zwi-
schen Mensch und Tier in der Ernahrung von groBer Wichtigkeit
fur die Anthropologie der Apokalypse des Mose und der Vita Adae sind; letz-
teres Motiv hat eine entscheidende Rolle fur Vita Adae 1-21 gespielt.

Neben der jahwistischen und der priesterschriftlichen Urgeschichte
ist als alttestamentlicher Text zum Thema Ackerbau vor allem Jes.
28:23~29 zu nennen. Dieser Text verankert die Urspriinge des
Ackerbaus nicht in der Urgeschichte, aber er fiihrt ihn auf Gott
zuriick, indem er die Auffassung vertritt, der Bauer sei in seinem
Tun durch Gott instruiert.

Es ist schwer zu ermitteln, in welchem Verhaltnis Sir. 7:15 zu den
bisher genannten Texten steht. Im Rahmen einer Sammlung von
locker aneinandergereihten Spriichen, deren Gemeinsamkeit lediglich
in ihrem paranetischen Anliegen besteht, empfiehlt Sirach, harte
Arbeit und Feldarbeit (yecopyiocv) nicht zu verachten, die letztere sei
durch Gott begriindet

11 Hat man sich vorgestellt, daB sich das 30U p~T ohne Samen fortpflanze? Dies
vermutet—unter Bezugnahme auf jiidische Kommentarliteratur des Mittelalters—
Anderson, "The Penitence Narrative," p. 12, Anm. 13. DaB mit dem IHT :nr 30^,
welches dem Menschen zugewiesen wird, tatsachlich Getreide gemeint ist, liegt nahe,
aber es fehlt die letzte Sicherheit. Auf jeden Fall ist Gen. 1:30 spater in diesem
Sinne aufgefaBt worden; dies geht zum Beispiel aus dem Kommentar Ephrems des
Syrers zu Gen. 1:11 hervor, indem dort—mit Blick auf Gen. 1:29-30—vorausge-
setzt wird, daB die Menschen sich (nach der Vertreibung aus dem Paradies!) von
Getreide ernahren sollten: herba enim quae necessaria erat ad cibum animalium quae
creanda erant post biduum parabantur, et frumentum quo vescerentur Adamitae qui post quattuor
dies e paradise eiciendi erant parabantur (Ubersetzung von R.M. Tonneau, Sancti Ephraemi
Syn in Genesim et in Exodum Commentarii [CSCO 153; Scriptores syri 72], Louvain
1965, p. 14). Dem Kommentar Ephrems liegt eine sehr interessante exegetische
Tradition zugrunde, auf die ich an anderer Stelle eingehen werde.

12 JJ.TI |o.icrriar|<; ETUJIOVOV epyacnav Kai yeoopymv \>nb uv|/{aTot) eima^evr|v. In der
hebraischen Sirachiiberlieferung gibt es eine Parallele zu diesem Vers zwischen 7:8
und 7:10 in der Handschrift A (11. Jh.), siehe P.C. Beentjes, The Book of Ben Sim
in Hebrew. A Text Edition of all Extant Hebrew Manuscripts and a Synopsis of all Parallel
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Ahnlich wie Sirach wertet auch das Testament Issachars die Tatigkeit
des Bauern positiv, und zwar dahingehend, daB sie als konstitutives
Element eines frommen Lebensstils erscheint.13 Wie die Uberschrift
zeigt, ist das Testament Issachars der Tugend der Einfachheit (ajuXoxriq)
gewidmet. Issachar wird als ein frommer Mann dargestellt, der hart
arbeitet, Gott furchtet und seinen Nachsten liebt. Nach einer Anleitung,
Gott und den Nachsten zu lieben und den Schwachen gegeniiber
barmherzig zu sein (T. Iss. 5:2), empfiehlt Issachar seinen Kindern,
ihren Nacken zur Arbeit im Felde zu beugen. Er gebietet ihnen,
Gott die Erstlingsgabe darzubringen, da Gott alle Heiligen (jcdcvtaq
-cotx; ayioix;) von Abel bis zur Gegenwart bei der Erstlingsgabe geseg-
net habe. Der Mensch hat nichts auBer der Fruchtbarkeit der Erde,
welche ihre Frucht allerdings nur fur miihevolle Arbeit gibt. Daraufhin
erklart Issachar seine Paranese durch einen Hinweis auf den Segen
Jakobs in Gen. 49:15, womit deutlich wird, daB die Ausfiihrungen
des Testaments Issachars zum Ackerbau als Exegese des Patriarchensegens
zu verstehen sind. In T. Iss. 6:2 prophezeit er dann seinen Kindern,
daB ihre Nachkommen in den letzten Tagen dem Ackerbau genauso
wie der Einfachheit den Riicken kehren werden, was dann ihre
Zerstreung unter die Volker zur Folge hat.

Durch die Wendung "den Nacken beugen" und den Hinweis auf
die Fruchtbarkeit der Erde erweist sich Testament Issachars als abhangig
vom Segen Jakobs an Issachar in Gen. 49:15; der Hinweis auf die
Miihen der Feldarbeit hingegen konnte auf Gen. 3:19 beruhen, wo
Adam angekiindigt wird, er solle sein Brot im SchweiBe seines
Angesichtes essen. Sicher ist dies freilich nicht, auf jeden Fall aber
klingt f|<; ev TIOVOK; oi Kaprccn in T. Iss. 5:5 an ETUTTOVOV epyaaiav in
Sir. 7:15 an, mit welchem das Testament Issachars auch in der Verwen-
dung der Worter yecopeiv, yecopyioc einen Beriihrungspunkt aufweist. DaB

Hebrew Ben Sim Texts (SupVT 68), Leiden 1997, speziell p. 30: HD^a K3m fKH ̂
ilp^n: "?tO / TT n~ni>, doch geht es da nicht um Ackerbau!

u 5:3 {m69eTe TOY VCOTOV i)|ia>v et<; TO yecopyetv Kai epya^eaOe ev epyot<; yfic; Ka9'
yecopyiav, 8copa n^et' e\)%aptOTtac, K\jp(cp npoocpepovtec;- 5:4 on ev Tipcoioye-

KapTttbv jf\c, e-u/loyrioe ae ic6pio<;, Koc6cb<; e\)X,6yriae naviaq love, ayiotx; arco "A(3eX
ecoq iov vv>v. 5:5 OTJ yap 8e8oia{ 001 aM.r| ^eplq f\ TTJI; TtvoinTOt; ir\c, jr\c,, r\c, ev TIOVOK;
oi Kapnou 5:6 on 6 Jiarnp fmtbv 'laKcbp ev ex)X,oy{ai<; yfj<; Kai a;iap%(ov KapTtcov eu^oyrioe
(ie . . . 6:2 Kai acpevtet; TO yecopyiov e^aKoA,o\)6rioouav role, novripoic; 8iapo\)A,(oi<; amwv,
Kai 8iaa7raprioovTai ev TOI<; e'Ovem, Kai SouXeiJoouai TOIC; ex6pov<; axntov. Zitiert nach:
M. dejonge et alii (eds.), The Testaments of the Twelve Patriarchs. A Critical Edition of the
Greek Text (PsVTG 1,2), Leiden 1978, pp. 85-87. Die Datierung des Testaments Issachars
wie der Testamente der ^wo'lf Patriarchen iiberhaupt ist in der Forschung umstritten, es
kann hier auf diese Frage nicht eingegangen werden.
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das Testament Issachars moglicherweise auf Gen. 3:19 Bezug nimmt, ist
von besonderem Interesse fur die Atiologie des Ackerbaus in Vita
Adae 1-21, da Gen. 3:19 fur diese von grofier Wichtigkeit ist. Allerdings
wird dort gerade die Aussage in Gen. 3:19, die auf die Miihen der
Feldarbeit zielt, umgedeutet—es scheint so, daB sich Vita Adae 1-21
fur diesen negativen Aspekt nicht interessiert (er kommt freilich in
der Verfluchung Adams in Apokalypse des Mose 24/Vita Adae 44[24]
zur Sprache). Als Parallele fur Vita Adae 1-21 ist das Testament Issachars
fernerhin insoweit relevant, als es die Erzahlung von Kain und Abel
irn Sinne einer positiven Bewertung der Landwirtschaft (yecopyia) liest:
indem Abel das Erstlingsopfer darbringt, fungiert er als das Ideal
eines frommen Bauern. Eine solche Interpretation ist natiirlich—wie
so oft—zugleich eine Umdeutung des interpretierten Textes, denn
dort wird Abel ja nicht als Bauer, sondern als Hirt dargestellt; der
Bauer ist Kain. In den Adamdiegesen wird in ganz ahnlicher Weise
die Geschichte von Kain und Abel als Geschichte iiber den Ackerbau
erschlossen: in Apokalypse des Mose 247 Vita Adae 44(24) wird die
Verfluchung Adams durch den urspriinglich dem Bauern Kain gel-
tenden Fluch in Gen. 4:7 erweitert, und in Vit. Ad. 21:3 erscheint
Kain schon bei seiner Geburt als Zerstorer der Fruchtbarkeit.14 Auch
hier ist die Auswertung der Geschichte von Kain und Abel zugleich
mit einer Umwertung verbunden, die Absicht ist der des Testaments
Issachars vergleichbar, aber der Weg ist ein anderer: wahrend das
Testament Issachars Abel als vorbildlichen Bauer prasentiert, zeichnet
Apokalypse des Mose/Vita Adae in Kain das Gegenbild des Bauern; in
beiden Fallen geht das im urspriinglichen Text angelegte Interesse
fur den Gegensatz zwischen (seBhaften) Bauern und (nomadisieren-
den) Hirten verloren.

Beide Texte bezeugen also eine Hochschatzung des Ackerbaus.
Ein Unterschied besteht allerdings darin, daB die im Testament Issachars
vorgenommene Verbindung von "Wohnen im heiligen Land" und
Ackerbau der Vita Adae fremd ist—die Adamdiegesen lassen ja all-
gemein wenig Israelbezug erkennen.

14 Dies lafit sich freilich nur noch in Vita Adae (arm.-georg.) erkennen. Vita Adae
(lat.) et continuo infans exsurgens cucurrit et manibus suis tulit herbam et dedit matri suae
wirkt vergleichsweise friedlich. Leider kann im Rahmen dieses Aufsatzes der Uberlie-
ferung von der Geburt Kains in den Adamviten nicht weiter nachgegangen wer-
den, sie ist aber—wie angedeutet—von nicht zu unterschatzender Bedeutung fur
die in der Vita Adae vertretene religiose Bewertung des Ackerbaus.
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2. Jubilden 3

Trotz ihres hohen Alters wird auf Genesis 2^3, also die Passagen,
welche Gegenstand einer narrativ-exegetischen Spekulation in der
Apokalypse des Mose und der Vita Adae geworden sind, im Rahmen der
religiosen Literatur Israels erst spat Bezug genommen: in alttesta-
mentlicher Zeit ist die Adamsgestalt offenbar nicht von der Bedeutung
gewesen, die ihr dann ab dem 2. Jahrhundert v. Chr., vor allem je-
doch um die Zeitenwende und danach zukam. Spuren einer Rezeption
von Genesis 2-3 begegnen lediglich in Hos. 6:7 und Jes. 65:25, sie
sind schwer zu datieren.'3 Sieht man von den Belegen in Sir. 7:15
und im Testament Issachars ab, welche beide im vorhergehenden Ab-
schnitt besprochen wurden und insofern etwas unsicher sind, als ein
Bezug zu Genesis 2~3 nicht sicher erwiesen werden konnte, dann
fmdet sich der erste Beleg eines speziell Genesis 2~3 gewidmeten
exegetischen Interesses in Jubilden 3.

Das Jubilaenbuch ist nach allgemeiner Auffassung ins 2. Jahrhundert
vor der Zeitenwende zu datieren.16 Es handelt sich um eine recht eng

15 In Hos. 6:7 heifit es: '3 TIB CO !T~G rGl? CltO HOTI, "Und sie iibertraten
den Bund wie Adam; dort handelten sie treulos gegen mich". CO ("dort") steht im
vorliegenden Text ohne Bezug, dies andert sich jedoch, wenn man ClfcO statt D~ItO
lesen und C~1K damit als Ortsangabe wie in Jos. 3:16 auffassen wiirde. Es ist daher
wahrscheinlich, daB in Hos. 6:7 ursprunglich der am Jordan gelegene Ort Adam
gemeint war. Der Text spielte dann auf den Jordandurchzug der Israeliten an: schon
bei dieser Gelegenheit sei das Gottesverhaltnis Israels griindlich zerstort gewesen.
Der vorliegende hebraische Text wiederum enthalt eindeutig eine Reminiszenz an
Genesis 2~3. Hat ein Abschreiber, gesteuert durch die Erinnerung an diesen Text,
3 und D verwechselt, wie es ja bei einem in Quadratschrift verfaBten Text durch-
aus denkbar ware? Das ist nicht auszuschlieBen, aber konnte dieser "Verwechslung"
nicht auch bewuBte exegetische Arbeit zugrundeliegen? Man sah den Hinweis auf
den Jordandurchzug, wollte aber durch eine leichte graphische Veranderung auch
eine weitergehende Lekturemoglichkeit andeuten: dem Vergehen in der Urzeit Israels
entspricht ein Vergehen in der Urzeit der Menschheit. Wie dem auch sei, eine
Reminiszenz an Genesis 2~3 liegt in jedem Falle vor und sie muB ziemlich alt sein,
da auch die LXX (awol 5e eiow ox; av6pcojto<; Ttapapavvcov 8ia0f|icr|V, EKEI xxxTcwppovriaev
\iovi) und die Peschitta (jj n\s.^» ,±75^0 ĵ x.ja A^ o\^ XV >TJ <^t< ^njcnn)
die im hebraischen Text vollzogene vertauschung voraussetzen. In Jes. 65:25c wird
die Schilderung des endzeitlichen Tierfriedens (Jes. 65:25) durch einen Hinweis
auf die Schlange unterbrochen, der im Kontext isoliert steht: die Schlange wird
Staub als ihr Brot haben (IfT^ ~!S# Drill). Wahrscheinlich handelt es sich hier um
eine Glosse, die auf Gen. 3:14 verweisen soil. Sie bezeugt immerhin, daB man schon
friih Jes. 65:24-26 im Sinne einer recapitulatio parodist verstanden hat.

16 Edition: J.C. VanderKam, The Book of Jubilees. A Critical Text (CSCO 510.
Scriptores aethiopici 87), Louvain 1989. Zum historischen Ort und zur theologi-
schen Intention des Jubilaenbuchs siehe den Beitrag von J.C. VanderKam, "The
Origins and Purposes of the Book of Jubilees," in: M. Albani, J. Frey und A. Lange
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an der biblischen Vorlage orientierte Nacherzahlung von Genesis 1-
Exodus 12. Sein Hauptinteresse besteht darin, nachzuweisen, daB die
Rechtssatzungen der Thora, durch die sich Israel von seinen Nach-
barn abhebt, ihre Giiltigkeit seit Anbeginn haben; sie sind also nicht
Folge einer von der Ubernahme der Thora durch Israel am Sinai
herriihrenden Sonderentwicklung Israels, die revidierbar ware. Das
Jubilaenbuch ist damit gegen Bestrebungen vornehmlich in der Ober-
schicht gerichtet, Jerusalem zu einer Polis zu machen und Israel zu
hellenisieren, beziehungsweise an den Lebenswandel der heidnischen
Umwelt anzupassen; das in 1 Makkabaer 1 geschilderte Szenario ist
sein historischer Ort. Entsprechend dieser Absicht zeigt der Autor
des Jubilaenbuches des ofteren das Bestreben, rituelle und moralische
Vorschriften durch die von ihm nacherzahlten biblischen Geschich-
ten zu legitimieren, das heiBt er tendiert dazu, sie zu atiologisieren,
ein Verfahren, dem sie wohl schon in ihrer Vorgeschichte gelegentlich
unterworfen waren.

Das theologisch-gesellschaftspolitische Programm des Jubilaenbuches
ist damit eindeutig antiassimilatorisch—es steht damit im Gesamt der
religiosen Literatur Israels nicht allein. Es ware allerdings zu kurz
gegriffen, es damit auch als partikularistisch zu bezeichnen. Dem
widerrat das Sujet des Jubilaenbuches. Es geht dem Autor ja darum,
gerade an den Uberlieferungen, die die Zeit vor der Israel konsti-
tuierenden Ubergabe des Gesetzes am Sinai betreffen, nachzuweisen,
daB die Ordnung Israels identisch ist mit der universal giiltigen. Was
sich sozial und politisch partikularistisch auswirkt, wird also univer-
salistisch begriindet. In Rahmen dieser theologischen Tendenz ist
auch die Rezeption der Adamiiberlieferung in Jubilaen zu verstehen.1'
Die Adamgeschichte, welche ja von Haus aus einen gesamtmensch-
heitlichen Horizont hat, wird zur Begriindung speziell israelitischer
Lebensweise herangezogen, sie wird damit israelitisiert, damit wird
zugleich die israelitische Lebensweise universalisiert, indem ihr ein ge-
samtmenschheitlicher Bezugsrahmen gegeben wird.

(eds.), Studies in the Book of Jubilees (TSAJ 65), Tubingen 1997, pp. 3-24, dem die
hier vorgetragene Einschatzung des Jubilaenbuchs einiges verdankt.

17 Auch die Adamgeschichte wird zum Ausgangspunkt atiologischer Begriindungen
von Halakha, wie nachfolgend gezeigt werden wird. Zur Strategic der Atiologisierung
in der Urgeschichte durch das Jubilaenbuch ist ein neuerer Beitrag zu beachten:
B. Ego, "Heilige Zeit—heiliger Raum—heiliger Mensch. Beobachtungen zur Struktur
der Gesetzesbegrundung in der Schopfungs- und Paradiesgeschichte des Jubilaenbuchs,"
in: M. Albani, J. Frey und A. Lange (eds.), Studies in the Book of Jubilees (TSAJ 65),
Tubingen 1997, pp. 207-219.
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Ein instruktives Beispiel ist die Herleitung des Gebotes, die Scham
zu bedecken in Jub. 3:21-22, 30-31. Sie ist verkniipft mit dem Essen
der verbotenen Frucht in Gen. 3:6: bevor Eva Adam zu essen gab,
bedeckte sie ihre Scham, und Adam tat desgleichen, als er sah, daB
er nackt war. In Jub. 3:30 31 wird dann festgehalten, daB Adam
die Bedeckung der Scham geboten ist—und darum ist dies auch all
denen, die das Gesetz kennen (also den Israeliten), zur Vorschrift
gemacht; daB dies eine Polemik gegen den Nacktsport in Gymnasien
ist, wie er in vormakkabaischer Zeit unter hellenisierten Juden in
Jerusalem iiblich wurde (vgl. 1 Makk. 1:14), ist unschwer einzusehen.

AufFallig ist natiirlich, daB im Jubilaenbuch ausgerechnet die
Situation, die nach der uns gelaufigen traditionellen AufTassung die
Menschheitskatastrophe schlechthin war, namlich das Essen der ver-
botenen Frucht, zum Ausgangspunkt einer atiologischen Verankerung
einer der fiir das israelitische Selbstverstandnis, wie es die Antihellenisten
sahen, essentiellen halakhischen Regeln werden konnte. Dieses Moment
ist nicht untypisch fiir die Rezeption der biblischen Adamerzahlung
im Jub.: sein Verfasser las Genesis 3 offenbar nicht als "Siindenfall-
geschichte", wie es dann spater iiblich wurde. Jub. unterscheidet sich
darin significant von dem wesentlich jiingeren Adambild des 4 Esra,
des 2 Baruch und des Paulus, die Adam vor allem als den Ausgangs-
punkt der Siinde sehen; es unterscheidet sich aber auch von dem
der Adamdiegesen, in denen ebenfalls Genesis 2~3 in erster Linie
als Geschichte von einer Katastrophe erzahlt wird, freilich verbun-
den mit einem etwas differenzierteren Adambild.18

Fiir unsere Belange ist vor allem von Bedeutung, daB auch im
Jub. Adam als ein Bauer dargestellt wird—und zwar explizit. Freilich
wird das Bauerntum Adams anders als in Vita Adae nicht aus dem
Fluch in Gen. 3:18-19 abgeleitet—auch darin zeigt sich wieder die
auffallige Tendenz des Jubilaenbuches, Genesis 2~3 vorrangig als Atio-
logie halakhischer Ordnungen, nicht aber als Erzahlung von einem
urzeitlichen Konflikt zu lesen. Ausgangspunkt der Sicht des Jubilaen-
buches von Adam als Bauer sind vielmehr Gen. 2:15 und Gen. 3:23;
die erste Stelle berichtet von Adams Versetzung ins Paradies, die letz-
tere von seiner Versetzung auf die Erde; beide soil er laut biblischem

18 Zu den friihjiidischen Auspragungen der Erbsundenlehre vgl. K. Koch, '"Adam,
was hast du getan?' Erkenntnis und Fall in der zwischentestamentlichen Literatur,"
in: R. Rendtorff (ed.), Glaube und Toleranz. Das theologische Erbe der Aufkldrung, Giitersloh
1982. Zur fruhjudischen Adamiiberlieferung iiberhaupt: J.R. Levison, Portraits of Adam
in Early Judaism, (JSPSup 1), Sheffield 1988.
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Text bearbeiten ("DP). Diese Ubereinstimmung ist fiir den Autor des
Jubilaenbuches entscheidender als der Umstand, daB die Versetzung
auf die Erde Folge eines Konfliktes ist.

Die erste fiir unsere Belange wichtige Passage ist Jub. 3:9; sie
basiert auf der Nachricht von der Versetzung Adams ins Paradies
in Gen. 2:15:

Und nachdem vierzig Tage abgelaufen waren fiir Adam
in dem Land, wo er erschaffen wurde,
brachten wir [sc.: die Engel] ihn in den Garten Eden,
auf daft er [ihn be-Jarbeite und ihn bewache.

"Auf dafi er [ihn be-]arbeite und bewache" entspricht Gen. 2:15 TTC2%h
n~!Q2?^l, moglicherweise war der hebraische Text des an dieser Stelle
nicht erhaltenen Jub. (hebr.) der gleiche wie in Gen. 2:15 MT. Der
athiopische Text lautet: kama jetqanaj waje'qaba, beide Verben (qanaja
III/l und caqaba I/I) konnen genauso wie ihre hebraischen Aquiva-
lente sowohl eine kultisch/rituelle als auch eine agrikulturelle Konnota-
tion haben.19 Welche Bedeutung dem Verfasser des Jubilaenbuches
zufolge hier zu realisieren ist, kann Jub. 3:15—16 entnommen werden:

15. Und in der ersten (Jahr-)woche des ersten Jubilaums
war Adam und seine Frau sieben Jahre im Garten Eden,
(ihn be-)arbeitend und ihn bewachend.
Und wir gaben ihm zu tun
und pflegten, ihn zu unterrichten in seiner Tatigkeit mit allem, was

fiir den Ackerbau (als richtig) erkannt ist.
16. Und es geschah, wenn er (ihn be-)arbeitete,
war er nackt, und er wuBte es nicht und schamte sich nicht.
Und er bewachte den Garten vor Vogeln und vor Tieren und wildem

Getier,
und er sammelte seine Frucht ein,
und er aB und legte seinen Rest fur sich und seine Frau beiseite,
und er legte beiseite, was bewacht worden war.

Dieser Text kann als Amplifikation von Gen. 2:15 beziehungsweise
der beiden oben diskutierten Verben gesehen werden. Die kursiv

19 C.F.A. Dillmann, Lexicon linguae aethiopicae, Osnabriick 1970 (Nachdruck der
Ausgabe 1865), col. 448, gibt fiir qanaja III/l unter anderem die Bedeutungen mini-
strare Deo und agrum colere an. Fiir 'aqaba I/I laBt sich ein Bezug zur Landwirtschaft
nicht so leicht nnden, aber es kann allerlei Formen der Bewachung bezeichnen, so
zum Beispiel die einer Herde in Lk. 2:8 genauso wie die Einhaltung des Sabbats
(Jub. 2:27).
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gesetzten Worter haben als Entsprechungen jeweils Formen von qanaja
III/1 oder 'aqaba I/1, die athiopische Entsprechung zu Ackerbau (Zeile
5: gene) ist ein Derivat von qanaja. Ohne Zweifel sind hier beide
Verben (beziehungsweise deren hebraischen Aquivalente ~O!7 und
"1Q2?) im Sinne landwirtschaftlicher Tatigkeit aufzufassen; das Gen.
2:15 entnommene "QU wird im Lichte von Gen. 3:23 auf Feldarbeit,
das ebenfalls aus Gen. 2:15 stammende ~1QC2 wird auf die mit der
Feldarbeit verbundene Ertragssicherung bezogen. Adam wird also
eindeutig als Bauer geschildert, und das ist recht interessant angesichts
der Tatsache, daB er in Jub. 3 ansonsten vornehmlich als Priester
dargestellt wird, und Eden dementsprechend als Heiligtum (vgl. Jub.
3:12; 4:26; 8:19), was gerade in der neueren Sekundarliteratur reich-
lich Beachtung gefunden hat.20 Aber fur den Verfasser des Jubilaen-
buches ist der Garten auch ein fruchtbares Ackerland und Adam
auch ein Bauer.

Die letzte Passage, die hier untersucht werden soil, ist Jub. 3:35,
wo berichtet wird, daB Adam (im AnschluB an seine Vertreibung
aus dem Garten) die Erde bearbeitete, wie er im Garten von den
Engeln unterwiesen worden ist. Nach Auffassung des Jubilaenbuches
geschah also auf Erden im wesentlichen dasselbe wie im Garten, wir
haben auf die harmonisierende Lektiire von Genesis 3 durch den
Verfasser des Jubilaenbuches bereits hingewiesen. DaB Adam hier
wie dort dieselbe Aufgabe hatte, konnte der Verfasser der Tatsache
entnehmen, daB er sowohl in Gen. 2:15 als auch in Gen. 3:23 ~ni/7
vorfand. Schon in der Friihzeit der jiidischen Bibelauslegung war es
also ublich, Ubereinstimmungen im Wortlaut bei verschiedenen Bibel-
stellen zum Ausgangspunkt exegetischer Erzahlungen zu machen;
dieses hermeneutische Verfahren wird—wie wir sehen werden—auch
bei der Atiologie des Ackerbaus in Vita Adae 1—21 eine Rolle spielen.

DaB Adam in Sachen Ackerbau von den Engeln unterwiesen
wurde, ist ein Motiv, das der Verfasser des Jubilaenbuchs wohl

20 Zu Adam als Priester siehe J. van Ruiten, "The Garden of Eden and Jubilees
3,1-31," Bijdragen 57 (1996), pp. 305-317, speziell pp. 310-312. Van Ruiten notiert
auf pp. 312-313 auch, daB Adam in Jubilaen als Bauer dargestellt wird. Zur
Parallelisierung von Garten Eden und Tempel siehe weiterhin J.M. Baumgarten,
"Purification after Childbirth and the Sacred Garden in 4 Q, 265 and Jubilees," in:
GJ. Brooke (ed.), New Qumran Texts and Studies. Proceedings of the First Meeting of the
International Organization for Qumran Studies Paris 1992 (STDJ 15), Leiden 1994, pp.
3~ 10, sowie G.A. Anderson, "Celibacy or Consummation in the Garden. Reflections
on Early Jewish and Christian Interpretations of the Garden of Eden," HThR 82
(1989), pp. 121-148, speziell pp. 129-131.
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entsprechend den Denkangewohnheiten seiner Zeit in Gen. 2:15
eingetragen hat: wenn Gott Adam in den Garten versetzte, darnit
dieser ihn bearbeite, ist ihm eine Aufgabe zugewiesen. Dem miiBte—
so die ungenannte Voraussetzung—auch eine Unterweisung ent-
sprechen. Diese aber konnte aus mehreren Griinden nur durch Engel
vorgenommen werden: zum einen wurde es damals aufgrund der
zunehmenden Transzendentalisierung Gottes iiblich, gottliches Han-
deln durch Engel vermittelt zu denken, zum anderen war die Vor-
stellung, daB Engel die Kenntnis von Kulturtechniken einfiihrten,
fest etabliert, wenn auch eher in negativer Bewertung, vgl. die Uber-
lieferung von den Wachterengeln in 1 Henoch 6-11. Im Hintergrund
steht wohl letztendlich die Vorstellung von Gottern als Kulturheroen.21

Der Autor des Jubilaenbuches ist nicht nur universalistischer als die
von ihm vertretene Praxis, er ist auch—unbewuBt—von hellenisti-
scher Ideologic beeinfluBt. Auch in Vita Adae 1-21 wird das Motiv
der Vermittlung der fur den Ackerbau notwendigen Kenntnisse durch
einen Engel eine Rolle spielen.

3. Die Apokalypse des Mose

Ahnlich wie das Jubilaenbuch bietet auch Apokalypse des Mose 15~29
eine den kompletten Text erfassende Exegese von Genesis 3, darge-
boten als eine Erzahlung, die Eva am Krankenbett Adams ihren
Nachkommen erzahlt; sie ist von der Gattung her also der Testa-
mentliteratur zugehorig.22 Sie scheint in einigem (direkt oder indirekt)
von Jub. 3 abhangig, so geht sie z.B. davon aus, daB Adam nach
seiner Vertreibung aus dem Paradies ein Raucheropfer darbringt
(Apk. Mos. 29:3-6), davon berichtet auch Jub. 3:27.

Vom Jubilaenbuch abhangig erweist sich die Erzahlung Evas
wahrscheinlich auch darin, daB sie in Apk. Mos. 20:4-5 voraussetzt,
daB Eva ihre Scham bedeckte, bevor sie Adam rief und ihm von

21 Zum EinfluB der Vorstellung von Gottern als Kulturheroen siehe P.D. Hanson,
"Rebellion in Heaven. Azazel and the Euhemeristic Heroes in 1 Enoch §—\\"JBL
96 (1977), pp. 195-233. Ein Nachhall einer positiv konnotierten Wachterengeltradition
begegnet in Jub. 4:15.

22 Die Apokalypse des Mose insgesamt als Testament zu bezeichnen. ware allerdings
unrichtig: nur Apokalypse des Mose 15-29 ist der Testamentliteratur zugehorig wie
zum Beispiel die Testamente der zwolf Patriarchen oder das Testament Hiob. Der
Begriff "Testamentliteratur" ist mit Vorsicht zu handhaben: Testament Abraham
zum Beispiel ist nicht wirklich ein Testament, vielmehr eine de morte-Schrift.
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der Frucht zu essen gab (vgl. Jub. 3:21~22). Freilich laBt Apk. Mos.
20:4-5 anders als Jub. 3:21~22 nicht explizit erkennen, daB es als
Atiologie der Schambedeckung zu verstehen 1st: daB Eva ihre Scham
bedeckte, bevor sie Adam zu essen gab, wird nicht sonderlich her-
vorgehoben, der Autor scheint es nur (von anderswoher, wahrschein-
lich aus dem Jubilaenbuch) zu wissen. Ihm geht es an der genannten
Stelle viel eher darum, warum es der Feigenbaum war, von dem
Eva die Blatter nahm (vgl. Gen. 3:7) und verbindet damit eine
Nachricht, die wohl als Atiologie des Laubwechsels23 verstanden wer-
den muB beziehungsweise als Erklarung dafiir, warum dieser gerade
beim Feigenbaum ausbleibt: als Eva von der Frucht aB, lieBen alle
Baume des Paradiessektors, den sie bewachte, die Blatter fallen, nur
der Feigenbaum nicht. Die Art, wie der Verfasser mit dem aus dem
Jubilaenbuch (direkt oder indirekt) ubernommenen Motiv umgeht,
ist aufschluBreich, wird doch gerade daran deutlich, was Apokalypse
des Mose 15-29 von Jub. 3 charakteristisch unterscheidet: Apokalypse
des Mose 15—29 bezeugt nicht eine an halakhischen Fragen orientierte
Lektiire von Genesis 3 wie Jub. 3, sondern faBt Genesis 3 als Konflikt-
text auf, als Nachricht iiber eine die menschlichen Lebensbedingungen
(das heiBt auch die natiirliche Umwelt) entscheidend verandernde
Katastrophe.

DaB es sich so verhalt, zeigt schon die der Erzahlung vorange-
hende Aufforderung Adams an Eva, von dem Vorgang der Ubertre-
tung zu erzahlen (Apk. Mos. 14:3: dvdyyeiA,ov amoit; TOV ipOTiov ir\c,
TtapccpdaecQt; TUJXOV): das Hauptinteresse liegt auf der Ubertretung des
gottlichen Gebotes (und es ist kein Zufall, daB gerade Eva erzahlt,
denn sie wird von der Apokalypse des Mose mehrfach als die Haupt-
verantwortliche dargestellt, vgl. Apk. Mos. 14:2; 33:2). Die Einleitung

2i Zugleich erklart Apk. Mos. 20:4-5 naturlich auch, warum der Laubwechsel
gerade beim Feigenbaum ausbleibt. Die Apokalypse des Mose zeigt auch sonst Interesse
an den Auswirkungen des Fehlverhaltens der beiden ersten Menschen auf die Natur,
vgl. Apk. Mos. 11:2, wo die Aggressivitat der Tiere gegen den Menschen als Folge
von Evas Vergehen erklart wird—mit der besonders interessanten Wendung: 8ta
TOIJTO KOU T]|KOV ai (pijaet<; (leTriAAdyntfav• Inhaltlich besonders nahe steht der in Apk.
Mos. 20:4-5 vertretenen Ausdeutung des "Siindenfalles" 3 Bar. 9:5-7, wo der
Phasenwechsel des Mondes darauf zuruckgefuhrt wird, daB dieser dem Teufel
leuchtete, wahrend er die Schlange als Kleid anzog. Es sind in beiden Texten
Phanomene des Wandels, die auf die Urkatastrophe zuruckgefuhrt werden. Liegt
dem eine—platonisierende—negative Wertung des "Werdens und Vergehens"
zugrunde? Eine mit den genannten immerhin vergleichbare Atiologie findet sich
auch in Ber. R. 10:4: dort wird erzahlt, Gott habe den Lauf der Gestirne aufgrund
von Adams Vergehen verlangsamt.
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der Erzahlung Evas wiederum zeigt, daB diese Ubertretung nicht
anders als damonologisch, also als Folge einer betriigerischen Einwirkung
(caraTri) des Teufels erklart werden konnte—Apk. Mos. 15:1:
Ttavta TO, xeicva |axn) Kai ia TeKva TCOV TEKVCOV JIOD, Kocycb dvayyeA-co
Ttax; TinocTriaev f|(i(x<; 6 iyQpoq. Die Apokalypse des Mose setzt hier eine
mit der Gestalt des Teufels generell verbundene Theorie der Tau-
schung voraus: boses Handeln des Menschen ist Folge einer Inbesitz-
nahme des Menschen durch eine transsubjektive, damonische Macht
(zumeist den Teufel), diese Inbesitznahme geschieht auf dem Wege
der Verfuhrung—die bose Macht zeigt sich nicht als die, die sie ist.
Diese Theorie der Tauschung ist hier—wie gesagt—vorausgesetzt;
der Verfasser muB sie also nicht erst noch entwickeln, sondern nur
noch den Teufel in der Erzahlung unterbringen—in Genesis 3 ist ja
von diesem nicht die Rede, und auch das Jubilaenbuch laBt ihn in
der Urgeschichte nicht auftreten.

Fiir den Verfasser stellte sich also die Aufgabe, Teufel und Schlange,
beide als Notwendigkeiten vorgegeben, irgendwie zu verbinden. Das
Ergebnis dieser Arbeit, namlich Apokalypse des Mose 15-19, ist ein aus-
gesprochen problematischer Text voll innerer Widerspriiche. Er soil
uns hier naher interessieren, weil das, was der Erzahler von der Schlange
(Apk. Mos. 15-17:1) zu berichten weiB, zum Kristallisationspunkt der
Atiologie des Ackerbaus in Vita Adae 1-21 wurde.

Der Teufel betritt das Paradies, um die Schlange aufzusuchen.
Das Paradies ist aufgeteilt zwischen Adam und Eva, wobei Eva der
Siiden und Westen zukommt. Adam bewacht die mannlichen, Eva
die weiblichen Tiere. Um die Schlange aufsuchen zu konnen, die
ein mannliches Tier ist (griechisch 6(pi<; ist masculin!—fur das hebrai-
sche 27H3 gilt dasselbe), betritt der Teufel daher Adams Bezirk. Nach
dieser Einleitung in Kap. 15 berichtet nun Kap. 16, daB der Teufel
die Schlange ruft, sie das weiseste Tier nennt und sie fragt, weshalb
sie das Unkraut esse, das Adam ihr vorsetze. SchlieBlich fordert er
sie auf, ihm dabei zu helfen, Adam aus dem Paradies zu vertreiben:
"auf, komm, laB uns dafiir sorgen, daB er herausgeworfen werde aus
dem Paradies wie auch wir herausgeworfen worden sind durch ihn!"
(Apk. Mos. 16:3). Die Schlange zogert, wird jedoch vom Teufel
iiberzeugt: "furchte dich nicht, werde mir nur zum GefaB, und ich
werde durch deinen Mund ein Wort reden, wodurch du ihn ver-
fiihren kannst" (Apk. Mos. 16:5). Daraufhin laBt sich die Schlange
von der Mauer des Paradieses herabhangen (Apk. Mos. 17:la).

Bei genauerem Hinsehen zeigt sich rasch, daB der Dialog in Apoka-
lypse des Mose 16 nicht in die Szenerie paBt, die in Kap. 15 prasen-
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tiert wird: wahrend in Kap. 15 der Teufel, urn die Schlange ansprechen
zu konnen, in das Paradies hineingeht, setzt Apk. Mos. 16:3 voraus,
daB sowohl der Teufel als auch die Schlange sich auBerhalb des
Paradieses, beziehungsweise nicht mehr innerhalb desselben befinden,
sagt doch der Teufel zur Schlange: "auf, komm, laB uns dafiir sor-
gen, daB er herausgeworfen werde aus dem Paradies wie auch wir her-
ausgeworfen warden sind durch ihn!" (Apk. Mos. 16:3). Da der Dialog in
sich geschlossen ist (und nicht nur das: er ist psychologisch raffiniert
und verrat eine gewisse Kenntnis iiber die Technik der Verfiihrung),
legt es sich nahe, den Schnitt zwischen Kap. 15 und Kap. 16 zu
setzen; sie gehoren zu unterschiedlichen Schichten—ob sich eine
literarkritische oder eher eine uberlieferungsgeschichtliche Erkla-
rung nahelegt, kann hier nicht diskutiert werden, letzteres ist wohl wahr-
scheinlicher.

Fur unsere Belange ist vor allem von Bedeutung, daB die unter-
schiedlichen Schichten auch unterschiedliche Konzepte hinsichtlich
des Verhaltnisses von Mensch und Tier zur Zeit des Paradiesaufent-
haltes der Erzeltern entwickeln: Apokalypse des Mose 15 stellt es als ein
friedliches und geordnetes Zusammenleben innerhalb des Paradieses
unter Herrschaft des Menschen dar, ahnlich den Vorstellungen vorn
Tierfrieden, wie sie in Jes. 11:6—8 und 65:25 prasentiert werden.
Ahnlich wie in Jes. 11:6—8 ist der Friede zwischen Mensch und Tier
ermoglicht durch eine gerechte Herrschaft (eine am anarchischen
Gleichheitsideal orientierte Urordnung wird also gerade nicht ent-
worfen!), die Einbeziehung der Tiere in die gerechte Herrschaft geht
dabei auf die altorientalische Konigsideologie zuriick, die den Konig
gerne als Herrscher der Tiere prasentierte (vgl. Dan. 4:17-19). Der
gerechte Konig ist hier allerdings der urzeitliche Mensch; vorausge-
setzt ist also eine Transmission von Attributen des Konigs auf den
archetypischen Reprasentanten des Menschen in idealer Zeit, die
ihre Entsprechung findet in den klassischen Belegstellen fur das domi-
nium terrae (besser: bestiarum) des Menschen in Gen. 1:26-27 und Psalm
8. Anders als in Gen. 1:27 und Psalm 8 ist die Herrschaft des Men-
schen hier jedoch nicht in erster Linie als ein Unterordnungs- oder
gar Unterdruckungsverhaltnis gesehen, betont wird dagegen, ent-
sprechend dem Tierfriedensmotiv, der Gemeinschaftsaspekt, der Herr-
schaft als einer Form sozialen Verhaltens ja von ihrem Wesen her
auch zuzukommen pflegt. Der exegetische Ankniipfungspunkt fur diese
Ausweitung der biblischen Erzahlung vom ersten Menschen(paar) ist,
wie das in Apokalypse des Mose 15 dominierende Leitwort (piAocaaeiv
zeigt, Gen. 2:15: Gott brachte den Menschen in den Garten, "damit
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er ihn bearbeite und beschiitze" (MT: moEJ^l ITDI^; LXX: e
cruiov KCCI (puXocaaeiv), wobei IDE? sowohl in der LXX als auch in der
Apokalypse des Mose (p\)A,daoeiv entspricht; es ist daher anzunehmen,
daB der Verfasser an dieser Stelle die LXX vorliegen hatte.24

Gen. 2:15 hatte schon fur die Ausfuhrungen des Jubilaenbuches
zur Tatigkeit des Menschen im Paradies eine entscheidende Rolle
gespielt, doch in Jub. 3 werden sowohl ~QJ? als auch ~IQ£? auf Feldarbeit
gedeutet, wahrend hier 73V wie es scheint, nicht beriicksichtigt und
"IQtD = (p-uXdaaeiv, wohl in Aufnahme des gemeinorientalischen Bildes
vom Konig als Hirten, im Sinne von "beaufsichtigen" verstanden wird.25

Apokalypse des Mose 16 zeichnet eine durchaus anders geartete
Szenerie: der alteste zu ermittelnde Text auBert sich dabei aller-
dings nicht ausdriicklich iiber die Tiere generell, sondern nur speziell
zur Schlange; es kann jedoch mit einer gewissen Sicherheit angenom-
men werden, daB die Hinweise zum Verhaltnis Mensch-Schlange in
Apokalypse des Mose 16 zumindest teilweise generalisiert werden diir-
fen. Das erlaubt uns der Umstand, daB der Kontext (Apokalypse des
Mose 15) die Schlange explizit als eines der Tiere apostrophiert hat;
hinzuweisen ist auch darauf, daB die von der Apokalypse des Mose
abhangigen Paralleltexte in der Vita Adae ihre Vorlage in Apokalypse

24 DaB die Apokalypse des Mose die LXX benutzt hat, steht auBer Zweifel, vgl. nur
Apk. Mos. 24:2: KCXI ev i8pcoTT|Ti tot) rcpoaamo'u aot) (pdyev TOV apiov ecru und Gen.
3:19 LXX: ev i5pam TOV JipoocoTtou aot> tpcxyri TOV aptov aoi>; i5pcbrr|Ti fur i8pam ist
eine Variante, die in der handschriftlichen Uberlieferung zu Gen. 3:19 LXX breit
bezeugt ist.

25 Apokalypse des Mose 15 interpretiert also Gen. 2:15 im Sinne eines Herrschafts-
auftrages. Eine ganz ahnliche Auffassung liegt wahrscheinlich in 4 Q 423, Fragment
2 vor. In diesem Fragment einer voressenischen Weisheitsschrift wird ofTenbar
Material aus Genesis 2-3 aufgenommen, so begegnet in Zeile 3 ein Zitat aus Gen.
3:18. In Zeile 1 ist von einem Garten mit Baumen die Rede und in Zeile 2 lafit
sich eine Wendung identifizieren, welche an Gen. 2:15 gemahnt: nnb''DDn 131
riQE/71 T13 .̂ Hier fallt auf, dafi die Verben 100 und 11V aus Gen. 2:15 durch
das ihnen libergeordnete ro'TOQn ("er hat dich zur Herrschaft eingesetzt"), welches
im biblischen Text nicht steht, vereindeutigt werden. Problematisch an dieser Parallele
ist natiirlich ihr fragmentarischer Charakter. Bezieht sich der Text iiberhaupt auf
Adam? Es laBt sich ja erkennen, dafi Gen. 2:15 in die Anredeform transformiert
ist. Ist Adam angesprochen? Wird dem Adressaten die Adamrolle zugesprochen?
Und wie soil man den Befund deuten, daB den beiden Infinitiven an der Stelle des
femininen Objektsuffixes im biblischen Text ein masculines angehangt wird? Eine
Edition von 4 Q, 423 gibt es bisher nicht, siehe die vorlaufige Ausgabe von B.Z.
Wacholder und M.G. Abegg (eds.), A Preliminary Edition of the Unpublished Dead Sea
Scrolls. The Hebrew and Aramaic Texts from Cave Four, Fascicle 2, Washington 1992,
pp. 166-173, speziell p. 166.
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des Mose 16 ebenfalls so aufgefaBt haben, indem sie zum Beispiel die
in Apk. Mos. 16:2 (Rez. la) bezeugte Proskynese der Schlange vor
Adam alien Tieren zuschreiben oder von einer Fiitterung der Tiere
durch Adam berichten, wahrend Apk. Mos. 16:3a eine solche explizit
nur fur die Schlange behauptet.

Die Szenerie in Apokalypse des Mose 16 hebt insgesamt weniger auf
den Gemeinschafts- als auf den Differenzierungsaspekt von Herrschaft
ab: es geht darum, daB der Mensch als Herrscher und die Schlange
als Untertan sich voneinander unterscheiden, wobei dem Menschen
die Rolle des Privilegierten zufallt. Privilegiert ist der Mensch dabei
in zweifacher Hinsicht: zum einen wohnt er innerhalb des Paradieses,
die Schlange ausweislich Apk. Mos. 16:3b auBerhalb, sonst wiirde
der Teufel der Schlange nicht sagen konnen, daB sowohl er als auch
sie selbst aus dem Paradies herausgeworfen worden seien, und die
Schlange miiBte sich nicht von dessen Mauer herabhangen lassen,
um in das Paradies hineingelangen zu konnen (Apk. Mos. 17:la).
Zum anderen muB sich die Schlange anders ernahren als der Mensch.
Sie bekommt—nach den Worten des Teufels—Unkraut, das ihr Adam
aus dem Paradiese zu fressen gibt (^i^txvia TOV 'A5a|u, EK tot) TrapaSeiooi)).
Diese Privilegierung des Menschen hinsichtlich der Nahrung beruht
ahnlich wie die Szenerie in Apokalypse des Mose 15 auf dem Menschen-
schopfungsbericht in Gen. 1:26—30, und zwar speziell auf dem Segen
in Gen. 1:29—30, wo den Tieren grimes Gras (DC?!? pT) zugewiesen
wird, im Unterschied zu dem Menschen, welcher Baumfriichte und
besamte Graser (!?~1T IT)! DC?!?) essen soil. Welche Bedeutung diese
DifTerenzierung dort auch immer hatte, hier wird sie im Sinne einer
Hoherrangigkeit des Menschen ausgedeutet.

Was dagegen die raumliche DifTerenzierung zwischen Mensch und
Tier betrifft: deren biblische Grundlage stellt zugleich den exegeti-
schen Ankniipfungspunkt dieser Amplification der biblischen Erzahlung
in Genesis 2^3 dar: in Gen. 3:1 war die Schlange als eines der Tiere
des Feldes (rnc?il PlTt) bezeichnet worden, und es ist ebenfalls das
Feld (me?) von dem es im Gottesfluch in Gen. 3:18b heiBt, daB Adam
dessen Gras essen solle: mc?il DC?!? PIN rfoKI. Ist aber das Feld der
Ort, von dem sich Adam laut Gen. 3:18b nach seinem Vergehen
im Paradies ernahren soil, so der Gedanke des Verfassers von Apokalypse
des Mose 16, dann muB es wohl auBerhalb desselben liegen; und wenn
zugleich die Schlange in Gen. 3:1 als ein Tier des Feldes bezeich-
net wird, so lebt sie also ebenfalls auBerhalb des Paradieses—wenn
auch nicht seit je. Es ist somit ein auf exegetischer Beobachtung,
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speziell dem Vergleich zweier aufgrund konkordantieller Uberein-
stimmung aufeinander bezogener Texte beruhender AnalogieschluB,
der in Apokalypse des Mose 16 narrativ umgesetzt wurde. Fur die Atio-
logie des Ackerbaus in Vita Adae 1-21 wird nun von Bedeutung sein,
daft diesem die gleiche konkordantielle Ubereinstimmung zugrunde
liegt, freilich ist dort der AnalogieschluB ein anderer.

4. Von der Apokalypse des Mose zur Vita Adae et Evae

Wir konnen festhalten, daB die Apokalypse des Mose eine recht hohe
Meinung von der Stellung des Menschen fur die Zeit vor der
Gebotsiibertretung hatte. Die als Riickblick Evas gestaltete Exegese
von Genesis 3 in Apokalypse des Mose 15~29 sieht ihn eindeutig den
Tieren iibergeordnet, sie vereint dabei zwei Traditionen, die auf
unterschiedlichen exegetischen Grundlagen beruhen, sich jedoch
konzeptionell eher erganzen denn einander widersprechen (wenn es
auch auf der Ebene der Narration Widerspriiche gibt, welche es
zumindest dem Leser des 20. Jahrhundert moglich machen, sie
voneinander zu isolieren): die eine Konzeption (Apokalypse des Mose
15) betont das friedliche Zusammenleben von Mensch und Tier in
einer gerechten Herrschaftsordnung mit dem Menschen als Herrscher,
die andere betont eher die privilegierte Stellung des Menschen vor
allem hinsichtlich der Ernahrung, freilich ohne dabei zu vernach-
lassigen, daB Privilegien ihre Entsprechung finden in einer beson-
deren Aufgabe: der Mensch ernahrt die Tiere (Apk. Mos. 16:3a).

Nun ist ja—wie schon die Uberschrift in Apk. Mos. 1:1 zeigt—
das eigentliche Thema der Apokalypse des Mose gar nicht das Leben
im Paradies, sondern die Zeit danach. Die bisherigen Ausfuhrungen
zur Apokalypse des Mose konnten vielleicht den Eindruck entstehen
lassen, als sei diese in erster Linie als ein Beitrag zur Exegese von
Genesis 2~3 zu lesen. Doch die Apokalypse des Mose hat grundsatzlich
eine andere Zielsetzung: anhand der biblischen Nachrichten vom
Leben Adams und Evas (Geburt Kain und Abels, Tod Abels, Tod
Adams) und der Gottesfluche in Gen. 3:14-19 soil ein detailliertes
Bild von deren Leben nach der Vertreibung aus dem Paradies gestal-
tet werden, denn es ist gerade diese Zeitspanne gewesen, die das
besondere Interesse des Milieus beanspruchte, in welchem die Apokalypse
des Mose entstand, und zwar deswegen, weil sie strukturell der Lebens-
situation des empirischen Menschen entspricht und daher besonders
gut als Paradigma fur die Lebensrealitat eines Lesers dienen konnte,
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der bereit war, sich in Adam und Eva wiederzufinden. Das heiBt:
das Leben Adams und Evas wird dargestellt als Paradigma der
empirischen Lebensrealitat, und das Bild dieser empirischen Lebens-
realitat, das der Verfasser der Apokalypse des Mose dabei entwirft, ist
alles andere als schonfarberisch, vielmehr zeichnet es sich aus durch
einen Pessimismus, der wohl exemplarisch ist fur das apokalypti-
sche Judentum in der Spatantike26 und die antikosmische Grundstim-
mung eines seiner Abkommlinge, der Gnosis, bereits ahnen laBt.

Nach der Vertreibung mussen Adam und Eva zunachst einmal
die Ermordung Abels durch Kain hinnehmen, dies wird nur kurz
berichtet (Apokalypse des Mose 2—3), genauso wie die Geburt Seths
(Apokalypse des Mose 4), groBere Aufmerksamkeit beansprucht dagegen
der Tod Adams (Apk. Mos. 5—42:2) und die ihm vorausgehende
Krankheit (Apokalypse des Mose 5—14), fur die es keine Heilung gibt,
vgl. die Erzahlung von der Wanderung Seths zum Paradies in Apokalypse
des Mose 10—13. Auf der Wanderung wird Seth von einem wilden
Tier angefallen; er kann seiner zwar Herr werden, aber dennoch
zeigt die Episode: die Lebensrealitat in der Zeit nach der Vertreibung
ist gepragt durch ein griindlich zerstortes Verhaltnis zwischen Mensch
und Tier; diese, die sich dem Menschen einst untergeordnet hatten,
rebellieren (vgl. Apk. Mos. 24:3), ja erheben sogar Herrschaftsanspruch
(Apk. Mos. 11:1).

26 Den bisherigen Ausfuhrungen war vielleicht schon anzumerken, daB ich die
Apokalypse des Mose als jiidische Schrift einstufe. Diese Auffassung ist durchaus nicht
unumstritten, vor allem in der neueren Forschung (vgl. die Beitrage in diesem Band).
Es ist hier indes nicht der Platz, die Frage nach dem religionsgeschichtlichen Ort
der Apokalypse des Mose explizit zu diskutieren. Was die Vita Adae betrifft, schwankt
mein Urteil: es laBt sich einerseits nicht leugnen, daB in der Parallele zu Apk. Mos.
13:3-6 (Rez. la), namlich Vit. Ad. 42:2~43:2 alle drei Adamviten eine Weissagung
enthalten, die vor allem die Taufe Jesu im Jordan anspricht. Auf der anderen Seite
laBt sich gerade die Uberlieferung, die man mit dieser Weissagung am ehesten in
Verbindung bringen konnte, namlich die Erzahlung von der BuBe Adams im Jordan
in Vita Adae 5-21 am ehesten als Exegese des hebraischen Textes von Jos. 3:16 erk-
laren, was eine Verortung im jiidischen Kontext zumindest nahelegt. Uberhaupt
fallt auf, wie problemlos sich das Sondergut der Vita Adae (abgesehen von der oben
genannten Weissagung) in den Kontext der fruhjiidischen Exegese einordnen laBt,
das zeigt gerade die in diesem Aufsatz besprochene Uberlieferung. Der vorliegende
Aufsatz zeigt auch, daB der Redaktor der Vita Adae seiner Vorlage, der Apokalypse
des Mose, sehr nahegestanden hat (vgl. vor allem § 5). Da nun diese—wie ich meine—
jiidisch ist, ware man im Falle einer christlichen Verfasserschaft der Vita Adae gezwun-
gen, anzunehmen, daB sie von einem Christen verfaBt worden sei, der fest verankert
gewesen ist in einem ansonsten jiidischen Millieu, in dem die Apokalypse des Mose
entstand, kursierte und fortgeschrieben wurde. In diesem Falle stiinde die Vita Adae
fur eine jiidisch-christlichen Symbiose in friiher Zeit.
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Wahrend dem Leser nun diese bitteren Seiten des Lebens anhand
der Gestalt Adams recht eindriicklich vor Augen gefiihrt werden,
wahrt die Apokalypse des Mose, was Hoffhung betrifft, eine gewisse
Zuriickhaltung. Darin zeigt sich zum einen, daB sie eben merit als
Idylle oder freundliche "Feierabendlektiire" zu verstehen ist, sondern
als eine durchaus problembewufite Daseinsanalyse, zum anderen mani-
festiert sich darin ein gewisses literarisches Geschick: die Hoffnungs-
perspektive, die der Apokalypse des Mose wie auch den anderen Zeugnissen
des apokalyptischen Fruhjudentums keineswegs fremd ist, wird bis
zur ersten Auferstehungsweissagung in Apk. Mos. 28:4 zuriickgehal-
ten, der Leser muB also eine gewisse Spannung ertragen, die struk-
turell dem Widerspruch zwischen erfahrener Gegenwart und erhoffter
Zukunft entspricht; es ist dabei gewiB kein Zufall, daB die erste
Auferstehungsweissagung gerade wahrend der Vertreibung ergeht:
zeitgleich mit dem Ereignis, das die eher betriibliche empirische
Realitat begriindete, wird der weite Horizont einer besseren Zukunft
eroffnet, aber zunachst einmal ist das zu akzeptieren, was fur den
Leser Gegenwart ist: der Krieg, den der Teufel gegen den Frommen
anzettelt; und in diesem Rahmen muB ein moralisch angemessenes
Leben gefiihrt werden—Apk. Mos. 28:4: e%ei<; Seiov 7co?ie|j.ov ov e
6 e%6po<; ev ao(. 'AA,A,' e^epxoju.evo'u aou ex: icm 7iapa8eiao'u, eav (pi)
ea\)Tov GOTO 7iavTO<; KCCKOU ax; (3o\)?i6|uievo<; (XTcoGaveTv, dvaoxdaECtx; jud?uv
yevojaevrn;, dvaatriaw ae Kal 8o0f|O£tou aoi EK TOV ^uXoi) ifj<; ^ddr\q Kai
d6dvaTO<; eaei ei<; TOV aicova.

Die Rezeptionsgeschichte der Apokalypse des Mose, wie sie sich durch
die Varianten der Handschriften darstellt, laBt nun erkennen, daB
dieses doch recht anspruchsvolle Programm gegen die Leser nicht
ganz durchgehalten werden konnte. Schon die erste Uberarbeitung
der Apokalypse des Mose, die sogenannte Rez. la bezeugt, daB man es
mit dem Trost etwas eiliger hatte als der alteste Textbestand es vor-
sah: in 13:3—6 bietet Rez. la eine umfangreiche Auferstehungsweissa-
gung, die an den abschlagigen Bescheid des Erzengels Michael auf die
Bitte Seths um Ol, welches die Krankheit Adams hatte heilen konnen,
ankniipft—offenbar klang dem Interpolator die an sich ja schon
Positives ahnen lassende Wendung oia yevriaetai ooi v\>v in Apk. Mos.
13:3 zu hart.

Schwierigkeiten mit dem urspriinglichen Radikalismus der Apokalypse
des Mose waren es nun auch, welche Leser der Apokalypse des Mose
veranlaBten, die Atiologie des Ackerbaus, wie sie in Vita Adae 1-21
iiberliefert ist, zu entwickeln. Es wurde dabei notig, die Apokalypse des
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Mose umzuarbeiten—und so entstand einerseits der uns heute ver-
lorengegangene griechische Urtext der Vita Adae und andererseits die
zweite Rezension der Apokalypse des Mose, welche von den Handschriften
Va und PI geboten wird. Im folgenden soil versucht werden, die
Entstehungsgeschichte dieser Atiologie zu rekonstruieren und dabei
gleichzeitig aufzuzeigen, wie im Zusammenhang damit die Vita Adae
entstand—das heiBt es geht auch darurn, die theologische Intention
und die redaktionelle Strategic der Redaktion der Vita Adae zu erhellen;
die Rez. II der Apokalypse des Mose genauer zu untersuchen, wiirde
den Rahmen dieser Arbeit sprengen.

Es war folgendes Problem, das den Ansatzpunkt fur die von den
genannten Redaktionen vorgenommene Uberarbeitung der Apokalypse
des Mose bildete: zwar weiB diese viel iiber das Leben des Menschen
im Paradies zu berichten—sie stellt ihn einerseits als Herrscher der
Tiere dar, andererseits scheint sie zu implizieren, daB er eine bessere
Nahrung bekam als die Tiere. Hinsichtlich des Lebens danach weiB
sie hingegen—entsprechend ihrer pessimistischen Tendenz—nur wenig
Gutes zu berichten: Die Herrschaft iiber die Tiere ist zumindest in
Frage gestellt (Apokalypse des Mose 10-12), und iiber die Nahrung des
Menschen wird nichts gesagt, was eindeutig einen Unterschied zwi-
schen Menschen- und Tiernahrung vermuten lieBe. Steht denn nun
der Mensch auf einer Stufe mit den Tieren? Offensichtlich hat sich
den Lesern damals diese Frage gestellt, sonst ware es nicht zu einer
Atiologie des Ackerbaus gekommen, der es erkenntlich um eine Diffe-
renzierung zwischen Mensch und Tier hinsichtlich der Nahrung geht.

Was vermeldet die Apokalypse des Mose zur Ernahrung des Menschen
nach der Vertreibung aus dem Paradies? Es ist nur wenig; nur an
zwei Stellen wird dieses Thema gestreift, in keiner Weise wird dabei
auf die Nahrung der Tiere Bezug genommen: die erste Stelle ist die
Verfluchung Adams durch Gott in Apokalypse des Mose 24, wo der
biblische Text (Gen. 3:17—19) in umgearbeiteter Form aufgenommen
wird—zum Teil gekiirzt, zum Teil erweitert. Erweitert ist er vor allem
um eine sich durch parallelismus membrorum auszeichnende Darstellung
der Miihen des Alltagslebens (Apk. Mos. 24:2b~24:3), die vielleicht
auf die Ankiindigung des biblischen Textes, Adam werde sein Brot
im SchweiBe seines Angesichtes essen miissen, zuriickgeht (Gen.
3:19a), und durch einen Hinweis auf den Aufstand der Tiere (Apk.
Mos. 24:4). Fur unsere Belange ist zum einen interessant, daB Apk.
Mos. 24:2b 3 zwar eine Amplification zum Motiv des SchweiBes
enthalt, hinsichtlich des Essens selbst aber lediglich den biblischen
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Text zitiert, zum anderen ist interessant, daB gerade das Hemistich
des biblischen Textes, das—wie sich zeigen wird—von entscheiden-
der Bedeutung fur die Atiologie des Ackerbaus ist, fehlt: die Ankiin-
digung Gottes in Gen. 3:18b, Adam werde das Griin des Feldes
(m&n Z3C7U, %6piov toft dcypoii) essen miissen, wird nicht aufgenom-
men—iibrigens fehlt es auch in Jub. 3:25. Zeigt der erstgenannte
Befund, daB das Interesse der Apokalypse des Mose speziell fur die
Ernahrung des Menschen offenbar begrenzt ist, so konnte der letzt-
genannte vielleicht darauf hinweisen, daB man mit dem Hemistich
bereits Verstandnisprobleme hatte, die dann in der Atiologie des
Ackerbaus ihre Losung fanden.27

Die zweite Passage, in der das Thema Ernahrung des Menschen
nach der Vertreibung aus dem Paradies anklingt, ist der Abschnitt
in der Erzahlung Evas iiber die Vertreibung aus dem Paradies in Apo-
kalypse des Mose 27-29. Dort bittet Adam Gott dreimal um Erleich-
terung seines Schicksals, doch nur die dritte Bitte findet Erhorung:
In Apokalypse des Mose 29 fleht Adam zu Gott, daB ihm Raucher-
werk aus dem Paradies gegeben werde, damit er dieses nach seiner
Vertreibung darbringen konne (vgl. Jub. 3:27). Allerdings bekommt
er etwas mehr als das, worum er gebeten hatte: Neben dem Raucher-
werk erhalt er namlich auch "andere Saat zum Zwecke seiner Ernah-
rung" (Apk. Mos. 29:5, 6: e'lepcc arcEpjiccTa eiq SioapocpTrv amou). Dies
kommt recht unvermittelt—die Phrase wirkt im Kontext isoliert.
Ginge es dem Autor der Apokalypse des Mose darum, an dieser Stelle
zu demonstrieren, daB eine gottwohlgefallige Bitte auch die Erfiillung
ganz anderer Wiinsche nach sich zieht, hatte er darauf wohl etwas
ausfiihrlicher hinweisen miissen. So laBt sich der Eindruck nicht ganz
vermeiden, daB wir es hier mit einem sekundaren Zusatz zu tun
haben, der freilich in der von D und St am besten bezeugten altesten
Textform der Apokalypse des Mose schon vorgelegen haben muB.

Wie dem auch immer sei, interessant fur unsere Belange ist ein
anderes Phanomen: die oben genannte Phrase fehlt namlich in den
Paralleltexten der Vita Adae (Vita Adae [arm.], VitaAdae [georg.] 29[44]:6).28

27 Es wird auch gelegentlich die Auffassung vertreten, die Auslassung von Gen.
3:18b in Jub. 3:25 (auf Apokalypse des Mose 24 kommt man dabei nicht zu sprechen)
lasse darauf schliefien, daB dieser Halbvers spater eingefugt wurde (so C. Westermann,
Genesis, 1. Teilband: Genesis 1-11 [BKAT 1,1], Neukirchen 31983, p. 359). Wahrschein-
licher ist jedoch, daB Jub. seine Vorlage nur selektiv umsetzte, wie es ja auch sonst
geschah.

28 Vita Adae (lat.) laBt den Paralleltext zu Apokalypse des Mose 15-29 aus.
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Der Grund fur diese Auslassung ist unschwer einzusehen: Die Vita
Adae hat zum Thema der Ernahrung weit mehr an anderer Stelle
zu bieten, in Vita Adae 1—21! In der zweiten Rezension der Apokalypse
des Mose, bezeugt durch die Handschriften Va.Pl fehlt diese Phrase
ebenfalls—aus dem gleichen Grunde, nur daB das Substitut direkt
an Apk. Mos. 29:6 anschlieBt. Gehen wir nun von der bewahrten
Voraussetzung aus, daB die Apokalypse des Mose (Rez. la) die Vorlage
der Vita Adae war, dann laBt sich dieser Refund am besten dahinge-
hend erklaren, daB die oben genannte problematische Phrase in Apk.
Mos. 29:5, 6 der Redaktion der Vita Adae als Ankniipfungspunkt
diente, mit anderen Worten: Sie fand ein Problem (die Inkongruenz
zwischen Bitte und Erfullung in Apokalypse des Mose 29) und loste
dieses durch Texterweiterung—und verwirklichte gleichzeitig wei-
tergehende theologische Anliegen.

5. Die Atiologie des Ackerbaus in Vita Adae 1-21

Ein Uberblick iiber den Inhalt von Vita Adae 1-21 ist schon in der
Einleitung gegeben worden; fur unsere Belange ist lediglich der
Rahmen von Bedeutung: Adam und Eva finden keine ihnen ent-
sprechende Nahrung, nur Tiernahrung, deswegen veranstalten sie eine
BuBe. Wichtig ist auch, was durch die BuBe erreicht wird: Adam
wird im Jordan durch den Erzengel Michael in den Techniken des
Ackerbaus unterrichtet. Vita Adae 1—21 bietet so eine vollstandige Atio-
logie des Ackerbaus, welche anders als Jub. 3 dessen Urspriinge nicht
im Paradies, sondern in der Zeit nach dem Paradiesaufenthalt der
beiden ersten Menschen verortet.

Wie Anderson durch einen Vergleich von Vita Adae 1—21 mit einer
rabbinischen Parallele in Ber. R. 20:10 gezeigt hat, beruht diese atio-
logische Erzahlung auf einer haggadischen Exegese eines Teils der
Verfluchung Adams durch Gott, namlich Gen. 3:18b—19a: dort ver-
flucht Gott Adam mit folgenden Worten: n^O mton 3C?I?-riK n^DKl
Urh ^DNH "fSK: "Du sollst das Gras des Feldes essen. Im SchweiBe
deines Angesichtes sollst du Brot essen." Diese Passage bereitete den
Lesern Probleme, da sie einen Widerspruch zwischen 3:18b und
3:19a verspiirten: was sollte Adam denn nun essen: Gras oder Brot?
Vielleicht ist dies auch der Grund, weswegen 3:18b in Apokalypse des
Mose 24 und Jub. 3 ausgelassen wird—so kommt es erst gar nicht
zu diesem Widerspruch. Wie auch immer, in Ber. R. 20:10 findet
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sich jedenfalls eine exegetische Losung, die das Problem ofFensiv
bewaltigt — und zwar auf dem Wege narrativer Exegese, wie sie auch
sonst in fruhjiidischer Haggada begegnet: in Kombination philolo-
gischer Beobachtung und erzahlerischer Invention wurde "p3K H^n
in Gen. 3:19a nicht mit "im SchweiBe deines Angesichts", sondern
mit "beim Erregen deines Angesichts" iibersetzt, es wurde also die
Homonymie von i~Iin "SchweiB" und Hin "Aufregung" ausgenutzt.29

Der Text konnte dann als eine Erzahlung verstanden werden: Gott
kiindigte Adam an, er miisse Gras essen, Adam zeigte Anzeichen
der Erregung im Angesicht, Gott ordnete daraufhin an, daB Adam
Brot essen sollte. Die Uberlieferung in Ber. R. 20:10 lautet dement-
sprechend:30

"Und du soUst das Griin des Feldes 
essen" (Gen. 3:18)

[Rabbi Jishaq sagte: 
Mit Hinblick auf die damaligen 1
Geschlechter sagt sie (scil. die
Schrift):
"Und du sollst das Griin des Feldes 
essen",
denn der Mensch zog es damals 
aus seinem Felde
und aB es, wie es noch griin war] 

Als Adam dieses horte 
erregte sich sein Anility 
er sprach: ~ia^
Werde ich etwa gebunden an die 
Krippe wie das Vieh?
Der Heilige, gepriesen sei er, sprach 
zu ihm:
Weil dein Antlitz sich erregt hat, 
sollst du Brot essen.

29 Zu den beiden Homonymen vgl. G.H. Dalnian, Aramaisch-Neuhebraisches Hand-
worterbuch zm Targum, Talmud und Midrasch, Gottingen 31938 (Nachdruck Hildesheim
1987), p. 127. Das Wort Hin [Aufregung] ist althebraisch nicht belegt, findet dort
aber eine Entsprechung in anderen Derivaten der Wurzel U1L

30 Die von mir eingeklammerte Passage bezieht sich ausschliefilich auf Gen. 3:18b,
sie soil hier nicht Gegenstand der Untersuchung sein. Offenkundig bezeugt diese
Rabbi Jishaq zugeschriebene Tradition eine Sicht der Urzeit, welche der des uns
hier vorrangig interessierenden Kontextes nicht entspricht, denn R. Jishaq meint,
die Generationen der Urzeit hatten noch kein Getreide gegessen, wahrend der
Kontext schon Adam den Verzehr von Brot zuschreibt. Die R. Jishaq zugeschriebene
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Die Atiologie des Ackerbaus in Vita Adae 1~21 entspricht dieser
exegetischen Erzahlung. Sie deutet freilich das etwas unanschauliche31

"Erregen des Angesichts" im Sinne einer BuBe Adams und laBt diese
im Jordan stattfinden; auBerdem versetzt sie das Geschehen in die
Zeit post paradisum. Die erste Operation ist ihr moglich aufgrund einer
strukturell sehr ahnlichen narrativen Umsetzung einer anderen exegeti-
schen Beobachtung in Jos. 3:16, wo vom Stillstehen des Jordanwassers
bis zu Adam (DlfcO K, D~1KQ QJ die Rede ist—die friihjudischen
Exegeten haben hier D~IK nicht als Ortsname, sondern als Hinweis
auf den ersten Menschen gelesen.32 Die zweite Operation entspricht
einer narrativen Strategic, die laut Anderson typisch ist fur die Apoka-
lypse des Mose und die Vita Adae—er spricht von einer "strategy of redis-
covery": die Fliiche Gottes werden in die Zeit nach der Vertreibung

Tradition ware freilich einer eingehenderen Untersuchung wert, denn das Bild vom
unzivilisierten (Ur-)Menschen, der noch kein Getreide kannte, ist durchaus alt; es
begegnet schon im neusumerischen Text "Mutterschaf und Getreide" sowie im
Gilgamesch-Epos, wo von Enkidu erzahlt wird, er habe, bevor er die Frau ken-
nenlernte, wie das Wild Gras gefressen; fur eine erste Orientierung siehe die Aus-
fuhrungen von J. Ebach, Weltentstehung und Kulturentwicklung bet Philo von Byblos. Ein
Beitrag zur Uberlieferung der biblischen Urgeschichte im Rahmen des altorientalischen und antiken
Schopfungsglaubens (Beitrage zur Wissenschaft vom Alten und Neuen Testament 6,8
[108]), Stuttgart 1979, p. 84.

31 Ber. R. 20:10 hat Parallelen in der rabbinischen Literatur, u. a. bPesahim
118a. Diese Parallele unterscheidet sich von Ber. R. 20:10 vor allem darin, daB sie
die unanschaulich "Erregung des Angesichts" durch erzahlerisch wesentlich ein-
driicklichere Tranen ersetzt. Der exegetische Anhaltspunkt der Haggada tritt damit
naturlich in den Hintergrund, und welche Folgen das hat, laBt sich in den Targumim
zu Gen. 3:18 beobachten, die ebenfalls Parallelen zu Ber. R. 20:10 bieten: In Targ.
Ps. Jon. zu Gen. 3:18 bittet Adam Gott um Erbarmen und bringt dann seinen
Einwand vor, er moge doch nicht wie ein Tier angesehen werden. Auch hier ist
der exegetische Hintergrund nicht mehr zu erkennen. Es ist dann kein groBes
Wunder, wenn der Fragmententargum, der im wesentlichen denselben Text bietet
wie Targ. Ps. Jon., Gott auf den Einwand Adams mit den Worten eingehen laBt,
er moge sein Brot im SchweiBe seines Angesichts essen—das ist ja genau die
Wendung, auf deren Neuinterpretation der Einwand Adams eigentlich beruhte!
Wenn Vita Adae die Erregung im Angesicht Adams auf eine BuBe deutet, dann
nimmt sie also eine auch sonst belegte Glattung des durch exegetische Arbeit bereit-
gestellten Ausgangsmaterials vor. Die von der Vita Adae vorgenommene Glattung
unterscheidet sich von denen der rabbinischen Texte allerdings dadurch, daB sie
ihrerseits auf Exegese beruht, namlich auf einer relecture von Jos. 3:16. Editionen:
M. Ginsburger, Pseudo-Jonathan. Thargum Jonathan ben Usiel zum Pentateuch nach der
Londoner Handschrift Brit Mus. add. 27031 herausgegeben, Berlin 1903 (Nachdruck
Hildesheim 1971) und M. Ginsburger, Das Fragmententhargum. TTiargum jeruschalmi zum
Pentateuch, Berlin 1899.

32 Es ist hier also das gleiche geschehen wie in Hos. 6:7. Meines Erachtens han-
gen der "Rechtschreibfehler" in Hos. 6:7 und die "Fehlinterpretation" von Jos. 3:16
in den Adamviten zusammen, in meiner Dissertation werde ich auf diese Zusam-
menhange naher eingehen.
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aus dem Paradies projiziert; Adam und Eva entdecken die Fluchfolgen
dabei jeweils als etwas vollig Neues, ihnen zuvor Unbekanntes. Dies
gilt fur den Nahrungsmangel in Vita Adae 4 genauso wie zum Beispiel
fur die Aggressivitat der Tiere (Apokalypse des Mose 10-12, basierend
auf Gen. 3:15).

Aber was veranlaBte Adam zu der Befiirchtung, er miisse wie ein
Tier leben, angesichts der Ankiindigung Gottes, daB er Gras essen
solle? Anderson weist nach, daB diese Auffassung von Gen. 3:18b
auf eine Lektiire dieses Textes im Lichte von Gen. 1:29—30 zuriick-
geht, wo der Mensch von Gott dazu bestimmt wird, besamtes Gras
zu essen (Gen. 1:29: IDT JTiT 3271?), also Getreide, das Ausgangsmaterial
fur Brot, wahrend den Tieren grimes Gras (Gen. 1:30: 32?^ pT)
zugewiesen wird. Die friihjtidischen Exegeten hatten dann in Gen.
3:18b die in Gen. 1:30 den Tieren zugewiesene Nahrung wieder-
erkannt. Einen Beleg fur die Existenz einer solchen Exegese weist er
im Fmgmententargum und in einer Randnotiz zum Targum Neophyti nach,
wo das Wort 3DV in Gen. 3:18b mit KIWU pIT "griines Gras" wie-
dergegeben wird, dieselben Worte bezeichnen in den genannten Tar-
gumim auch die Nahrung der Tiere in Gen. 1:30.

Meines Erachtens sollte zur Rekonstruktion dieser fruhjudischen
Exegese von Gen. 3:18b-3:19a neben dem von Anderson genannten
Hintergrundtext noch ein weiterer herangezogen werden. Denn so
sehr die von Anderson ausgemachte kombinatorische Lektiire von
Gen. 3:18b~19a und Gen. 1:29-30 auch als Erklarung iiberzeugt,
es bleibt doch ein Problem: das Wort D27U, dem die Ausleger laut
Andersons Rekonstruktion unserer exegetischen Erzahlung entnom-
men haben soil, daB Adam wie ein Tier werde leben miissen, begeg-
net ja nicht nur in Gen. 1:30, wo von den Tieren die Rede ist,
sondern auch im Hinblick auf den Menschen in Gen. 1:29. Wie
sollte man also anhand dieses Wortes allein auf eine tierische Existenz
Adams in der Zeit post paradisum schlieBen? Dies war meines Erachtens
nur moglich, wenn man eine andere Kombination voraussetzt, nam-
lich eine Lektiire von Gen. 3:18b—19a im Lichte von Gen. 3:1: wir
haben in § 3 bereits gezeigt, daB Gen. 3:1 und Gen. 3:18b das Wort
rn£? "Feld" gemein haben. In Gen. 3:18b ist es das Feld, von welchem
Adam sich nach seiner Vertreibung ernahren soil, in Gen. 3:1 wird
die Schlange als eines der Tiere des Feldes bezeichnet (illETT nTf).
Es diirfte diese Wendung "Tier des Feldes" gewesen sein, die eine
Ausdeutung von Gen. 3:18b im Sinne einer tierhaften Existenz Adams
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evozierte. Erst im AnschluB daran konnte dann 3W im Lichte von
Gen. 1:30 als Tiernahrung aufgefaBt werden; da es in Gen. 3:18b
um Ernahrung geht, konnte man die von Gen. 3:1 her mogliche
Vorstellung, daB Adam laut Gen. 3:18b nach seiner Vertreibung ur-
spriinglich wie ein Tier leben sollte, um das von Gen. 1:29-30 her
bekannte Motiv der Diflferenzierung zwischen Menschen- und Tier-
nahrung bereichern.

In § 3 haben wir bereits festgestellt, daB dieselbe exegetische
Entdeckung — die Ubereinstimmung zwischen Gen. 3:1 und Gen.
3:18b — auch die in Apokalypse des Mose 16 vorausgesetzte Auffassung
ermoglichte, daB die Schlange auBerhalb des Paradieses lebte. Freilich
werten Apokalypse des Mose 16 und Vita Adae 1-21 diese exegetische
Entdeckung auf unterschiedliche Art aus: Apokalypse des Mose 1 6 liest
Gen. 3:1 im Lichte von Gen. 3:18b, wahrend Vita Adae 1—21 umgekehrt
Gen. 3:18b im Lichte von Gen. 3:1 liest. Dennoch: die Uberein-
stimmung zwischen beiden Texten hinsichtlich ihrer exegetischen
Grundlage regt zu genauerer Analyse an: kann es nicht sein, daB es
noch mehr gibt, was sie verbindet?

Wie ebenfalls schon erwahnt, setzt Apk. Mos. 16:3 nicht nur voraus,
daB die Schlange auBerhalb des Paradieses lebte, sondern trifft auch
eine Unterscheidung hinsichtlich der Ernahrung von Mensch und
Schlange: dies ergibt sich aus der polemischen Frage, die der Teufel
an die Schlange richtet: Sia i( eaGien; EK tcov ^i^avicov TOU 'A8a|ii EK
lou 7iapa8e(ao-u "Warum issest du von dem Unkraut Adams aus dem
Paradies?". Es ist mit Nachdruck darauf hinzuweisen, daB der Wortlaut
hier ein anderer ist, als die Edition von Bertrand sowie der Lesetext
von Nagel in der Pseudepigraphenkonkordanz von Denis ihn bieten:
diese ubernehmen an dieser Stelle eine Sonderlesart der Rez. la-
Gruppe,33 indem sie KCU o\)%{ hinzufugen, so daB der Text lautet: 8ioc
i( ecKKeu; EK TCOV ^i^avlcov TOO) 'A5a|i KOU oi^i EK icw 7iapa8£ioo\) "Warum
issest du von dem Unkraut Adams und nicht aus dem Paradies?".
Die Sonderlesart der Rez. la, der die Editionen hier folgen, geht also
davon aus, daB die im Vergleich zur Menschennahrung qualitativ

33 Bertrand verfahrt hier wie auch anderswo eklektisch. Der von Nagel in der
Pseudepigraphenkonkordanz von Denis erstellte Lesetext soil wohl weniger den
Urtext als vielmehr ein Kompendium der griechischen Adamtradition darstellen.
Diese Absicht ist fur eine Konkordanz durchaus nachvollziehbar, man hatte die
Zusatze der Rez. la und der Rez. II aber auch durch Klammern kennzeichnen
konnen.
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minderwertigere Nahrung der Schlange (und wahrscheinlich aller
Tiere) sich auch hinsichtlich der geographischen Herkunft von der
des Menschen abhob: sie wuchs nicht im Paradies. Das sieht der
urspriingliche Text anders, fur ihn war das Paradies eine Art frucht-
barer Garten (eine Oase in der Steppe?), in dem der Mensch lebte
und von wo die Tiere auch ihr Putter erhielten. Fur die Rez. la
dagegen wuchs das Putter der Tiere auBerhalb des Paradieses—und
da lebten sie auch (wurden dort aber vom Menschen gefuttert!).34

Wichtig fur unsere Belange ist nun der Umstand, daB es ja die Rez.
la der Apokalypse des Mose war, von der die Vita Adae abhangt. Und
an dieser Stelle konnen wir tatsachlich einmal beobachten, daB diese
Abhangigkeit nicht nur marginale TextdifTerenzen betrifft, die die
Vita Adae iibernahmen, sondern auch Konzepte: die von der Rez. la
vollig unauffallig in den Text eingetragene Vorstellung, daB die Tiere
ihr Putter von auBerhalb des Paradieses erhielten, ist namlich fur die
Atiologie des Ackerbaus in Vita Adae 1—21 von grundlegender Be-
deutung. Dort wird namlich erzahlt, Adam und Eva hatten nach
ihrer Vertreibung aus dem Paradies auf der Erde nur Tierfutter
gefunden, vgl. Vita Adae (lat.) 4:1: Et ambulantes quaesierunt novem dies
et non invenerunt sicut habebant in paradiso, sed hoc tantum inveniebant quod
animalia edebant "Und (sc. iiber den Erdboden) wandernd suchten sie
neun Tage lang und fanden (keine Nahrung), wie sie (sie) im Paradies
hatten, sondern fanden nur das, was die Tiere zu essen pflegten".
DaB tatsachlich die Vita Adae an dieser Stelle von Apk. Mos. 16:3
(Rez. la) abhangig ist, zeigt auch ein anderer Refund: die Paralleltexte
der Vita Adae zu Apokalypse des Mose 16 sind erheblich erweitert, zeigen
also, daB der Verfasser der Vita Adae diesen Text tatsachlich im Blick
hatte: was in Apk. Mos. 16:3 (Rez. la) nur vorausgesetzt erscheint,
wird—wie Vita Adae (arm.) und Vita Adae (georg.) zeigen—in Vita Adae
44 (16) explizit gemacht; es wird eine detailliertes Bild vom Verhaltnis
zwischen Mensch und Tier in der Zeit des Paradieses prasentiert:
Adam futtert die Tiere jeden Morgen, die Tiere (und so auch die
Schlange) bekommen eine Nahrung, die schlechter ist als die des Men-
schen; sie stammt auch nicht wie die des Menschen aus dem Paradies.

34 Es sieht so aus, als habe sich der Interpolator keine Gedanken urn die Erzahllogik
gemacht. Er hatte eine ziemlich ausgepragte Konzeption zum Verhaltnis von Mensch
und Tier in der Urzeit, aber kein Interesse am anschaulichen Erzahlen. Dieser Zug
lafit sich in den Adamdiegesen des ofteren beobachten; es handelt sich bei diesen
nicht um fromme Unterhaltungsliteratur (oder Volksbiicher mit biblischem Kolorit),
sondern um theologische Lehrerzahlungen.
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Es laBt sich also festhalten, daB die in Vita Adae 1-21 iiberlieferte
Atiologie des Ackerbaus einerseits auf einer kombinatorischen Lektiire
von Gen. 3:18b 19a; Gen. 3:1 und Gen. 1:29—30 beruht und ande-
rerseits auf redaktioneller Arbeit: die Redaktion der Vita Adae ent-
wickelte anhand von Vorstellungen, die in Apk. Mos. 16:2~3 Rez.
la angedeutet waren, eine diese Vorstellungen explizit entfaltende
Erzahlung (die zugleich auf den genannten exegetischen Vorausset-
zungen basierte) und setzte sie, um der Chronologic des Erzahlten
gerecht zu werden, an den Anfang; dabei benutzte sie einen ver-
mutlich sekundaren Hinweis auf die Ernahrung Adams in Apk. Mos.
29:5, 6 als Ankniipfungspunkt und strich diesen Hinweis.

Die Redaktion der Rez. II der Apokalypse des Mose ging grundsatzlich
genauso vor, nur fiigte sie ihren Zusatz an der Stelle ein, die durch
den Ankniipfungspunkt in Apk. Mos. 29:5, 6 vorgegeben war: Der
Zusatz der Rez. II folgt auf Apk. Mos. 29:6, schlieBt also an die
Erzahlung Evas iiber die Vertreibung aus dem Paradies an. Uber-
raschend ist freilich, daB die beiden Handschriften, welche die Rez. II
bezeugen (Va und PI), beide mit der Verfuhrung Evas durch den Satan
abbrechen; sie lassen also die Teufelsfallsgeschichte, aber auch den
Erfolg der BuBe Adams aus. Da beide Handschriften ohnehin einen
wenig gepflegten Eindruck vermitteln und auch an anderer Stelle
betrachtlich kiirzen, ist hier wohl mit Uberlieferungsverlust zu rech-
nen. Obwohl so das Bild, das wir uns von der Rez. II machen kon-
nen, notwendigerweise etwas unklar bleiben muB, laBt sich aufgrund
der Ubereinstimmungen mit der Vita Adae wohl doch festhalten, daB
beide Uberarbeitungen der Apokalypse des Mose demselben Milieu ange-
hort haben mussen. Ist vielleicht die Rez. II der Probelauf und Vita
Adae das Endprodukt des redaktionellen Prozesses, der die Vita Adae
hervorbrachte?

Es ist der somit Nachweis erbracht, daB die Atiologie des Ackerbaus
konstitutiv fur Theologie und redaktionelle Strategic der Vita Adae ist
und zugleich als Ergebnis dieser redaktionellen Strategic angesehen
werden kann. Sie ist ein Produkt des Milieus, in dem die Apokalypse
des Mose gelesen wurde und die Apokalypse des Mose entstand. Erstaunlich
ist dabei, welche Rolle dabei Passagen der Apokalypse des Mose spiel-
ten, die ihrerseits entweder eindeutig oder mit hoher Wahrscheinlichkeit
sekundar sind: Die in diesem Abschnitt besprochene Interpolation
der Rez. la in Apk. Mos. 16:2 ist eindeutig sekundar, Apk. Mos.
29:5, 6 mit hoher Wahrscheinlichkeit. Ist es ein Zufall, daB sich die
Redaktion der Vita Adae vor allem auf solche Texte bezog? Konnte
es sein, daB der Redaktor wuBte oder wenigstens spiirte, daB der
Text an diesen Stellen "noch aktiv" war? Meines Erachtens zeigt
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sich hier, daB der Redaktor der Vita Adae die Apokalypse des Mose nicht
als einen fremden Text vorliegen hatte, dem er seine Vorstellungen
aufoktroyierte. Es war vielmehr ein Text, mit dem er so vertraut
war, daB er moglicherweise sogar seine Entstehungsbedingungen
kannte; dieser Text gehorte zu seinem Milieu, seiner Schule.



THE CHRISTIAN ORIGIN
OF THE GREEK LIFE OF ADAM AM) EVE

Marinus de Jonge

1. The problem

Among the many problems which beset the study of the Life of Adam
and Eve in its different versions, the most difficult one is that of its
origin and date—if only because its solution presupposes answers to
a great number of other questions. The present attempt to find a
place for this writing in the history of Judaism and Christianity is
based on the results of my essay "The Literary Development of the
Life of Adam and Eve" in the present volume, as well as the analyses
and the overall approach in The Life of Adam and Eve and Related
Literature, written by J. Tromp and myself a few years ago.1

It seems evident to me that the short form of the Greek Life delin-
eated by M. Nagel, as found in manuscripts DSV, is the oldest writ-
ten version available. We should take this as the starting point of
our investigations. Next, this text presents a number of unclarities and
leaves a number of things unsaid; it makes use of many traditions
also found elsewhere without always succeeding to forge them into
a coherent whole. The final redaction has not been very thorough—
and this is the reason why the other, later versions tried to improve
the story by changes in wording and by omissions and additions.

For the solution of the problem in hand this means two things:
first, that we cannot determine the origin and date of the Life of
Adam and Eve unless we study the versions separately. There is, for
instance, no point in using passages in the Greek and the Latin ver-
sions indiscriminately, as scholars have often done because these were
the ones readily available. Next, comparing individual texts with
those in other early Jewish and Christian writings does not carry us
very far. We then note the use of common traditions, but are not able
to determine literary dependence one way or another. The popular

' See M. de Jonge and J. Tromp, The Life of Adam and Eve and Related Literature
(Guides to Apocrypha and Pseudepigrapha), Sheffield 1997.
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theory that the Life of Adam and Eve has to be dated somewhere in
the first century CE, because it has a number of things in common
with Jewish sources like 4 Ezra and 2 Baruch and in particular with
Paul in Rom. 5:12-21 and 1 Cor. 15:21-22, 45-49, is not really
convincing.2 Individual parallels in other Jewish or Christian sources
can never give decisive proof. We shall have to look for common
patterns, or parallels for determinative elements in the Life, that point
to literary dependence one way or another, or to a common approach
to the problems posed by the biblical story of Adam and Eve that
may indicate a historical connection.

2. Determinative elements in the Greek Life of Adam and Eve

The question then is: What are the features that make the Greek
Life of Adam and Eve (henceforth: GLAE) to what it wants to be?
Notwithstanding the deficiencies of the final redaction the short Greek
text presents a clear structure.

Its core is a "Testament of Eve" (chs. 15-30) retelling the story
of Genesis 3 in a special way. It ends with the words: "Now then,
children, I have shown you the way in which we were deceived. But
take heed that you yourselves do not forsake the good" (30:1). It is
preceded by an overall introduction in chs. 1—4, a brief account by
the dying Adam about what happened in Paradise (chs. 5—8) and
the story of the failed attempt by Eve and Seth to get "the oil of
mercy" from the Garden, to alleviate Adam's pains.

The sin of Adam and Eve is seen as a transgression of God's
commandment (8:2; 10:2; 14:3; 23:3; 24:1, 4; 25:1). Eve in partic-
ular is to blame and she realizes that (9:2; 10:2; 14:2; 25:1, 3). It is
the central point in Eve's description of what happened in the Garden.
But also Adam is held responsible and he explicitly acknowledges
his fault (27:2—3). Their common enemy is Satan, acting through
the serpent (chs. 15-20) in order to deceive Eve. He also uses Eve
to deceive Adam (21:3). In accordance with Genesis 3 God curses
the serpent (not Satan) in ch. 26. Until the last judgment there will

2 See my "The Greek Life of Adam and Eve and the Writings of the New
Testament" (forthcoming). The reason for the popularity of this theory is, of course
that it enables scholars to explain Paul's views on Adam as reactions on contem-
porary Jewish ideas.
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be enmity between him and Eve's offspring (see also 12:1). Humankind
should beware of Satan as the archenemy (2:4; 7:2; 15:1; 25:4; 28:4).

GLAE does not end with chapter 30. An account of Adam's death
and departure follows. God shows mercy; Eve and Seth see how
angels bring Adam to the Paradise in the third heaven and how his
body is buried with that of Abel, near the earthly Paradise (chs.
32—41). The picture given in these chapters is very complex and not
always internally consistent, but one thing is clear: Adam is par-
doned, he shares in heavenly bliss, and he is promised a share in
the resurrection to come "with all persons belonging to your seed"
(41:3). Six days after Adam Eve dies; she is buried with Adam and
shares Adam's lot (chs. 42-43).

Chapters 27 29, at the end of Eve's testament, prepare the reader
for these developments. Adam confesses his sin and asks for for-
giveness. He is punished, for God's judgment and punishment are
righteous—as is expressly underscored. But when God refuses Adam
access to the tree of life, he tells him: ". . . if you, after your depar-
ture from Paradise, guard yourself from all evil, prepared (rather) to
die (than to transgress), I shall raise you at the time of the resur-
rection. From the tree of life will be given to you and you will be
immortal for ever" (28:3-4). In 37:5 this promise is confirmed when
God grants Adam a glorious post mortem existence until the day of
God's reckoning, when God will raise him with the entire human
race descended from him.

The story of Adam and Eve is the story of all human beings; the
actions of the protoplasts affected their offspring. Their transgres-
sions, their penitence, their attempts to follow God's commandments
in the rest of their life, and, in the end, their sharing in the eternal
life bestowed on them by God in his mercy, are related as a warn-
ing and a promise for all readers who know Genesis 3 and want to
take seriously what is said there.

I would like to maintain that the essential elements of GLAE are
to be sought in its final section, chs. 31—43, the part of the writing
that relates what is not told in Genesis 3. The Life of Adam and Eve
in its Greek form wants to make clear that God, the creator of
heaven and earth, who brought the protoplasts into being and put
them into the Garden of Eden, is righteous and merciful for all who
try to live in accordance with his commandments and are prepared
to repent wholeheartedly when they sin.
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3. Jewish or Christian?

All versions of the Life of Adam and Eve, including the Greek, have
come down to us in Christian manuscripts. The great differences
between the versions, and between the manuscripts of each version,
show that the text has often been handled very freely. The fact that
it was transmitted by so many people in so many ways indicates
that the story as told here, was and remained meaningful for Christians
who took Genesis 3 seriously.

Scholars have often remarked that it seems to have nothing par-
ticularly Christian. If it were, one would expect a hint that the con-
sequences of Adam's transgression and disobedience had to be undone
by Jesus Christ's act of righteousness and obedience, as Paul main-
tains in Rom. 5:12~20. Nor is there any trace of the recapitulation
theory developed by Irenaeus—in which Jesus Christ, the Son of
God, features as the new and true Adam and the virgin Mary as
the new Eve (see Adversus Haereses III 21:10-23:8).3 Also is Gen. 3:15
not presented as a proto-gospel, as in III 23:7 (cf. IV 40:3).

On the other hand, there are indications of Christian redaction
of GLAE, already in its oldest form known to us. First there is the
mention of the Acherusian Lake as the place where Adam is washed
three times before being conducted to God's throne (37:3); this points
to a Christian origin of this essential feature in the story told in chs.
33—37.4 In this connection one may also note that in 36:3 God is
called orccxtfipTcov cpcoToov, an epithet only found in Christian sources.0

If GLAE is not typically Christian, it is not typically, let alone ex-
clusively, Jewish either. Jesus is not mentioned, but neither is Moses.
The paraenesis of the book remains quite general: "do not forsake
the good", "guard yourself from all evil" (30:1; 28:4); it is too gen-
eral to be used in the discussion of provenance at all.

Summing up: there is little that is typically Jewish or Christian in
GLAE. Given the complex nature of the work, which incorporates

3 We find this theory already in nuce in Justin, Dialogus cum Tryphone 100:3-6; cf.
84:12; 103:6.

4 See De Jonge and Tromp, The Life of Adam and Eve, pp. 3-74. The closest par-
allels are Christian, including Sib. Or. II 330-339, pace D.A. Bertrand, La vie grecque
d'Adam and Eve (Recherches Intertestamentaires 1), Paris 1987, p. 33.

;) See Jas. 1:17; the expression is also found in 38:1 in mss. NIQZ. The TLG on
cd-rom mentions only this text and a number of instances in later Christian authors
(mainly in quotations or allusions to the passage in the Epistle of James).
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many older traditions, individual parallels in other Jewish and Christian
sources do not help us to determine its origin and date. But the few
indications we have suggest that it originated in Christian circles.

The question should now be asked whether there are Christian
writers who, in dealing with Genesis 3, pay special attention to God's
mercy for Adam and Eve. There are at least three, at the end of
the second and the beginning of the third century: Theophilus of
Antioch, Irenaeus and Tertullian. To these we nowr turn.

4, Irenaeus

I begin with Irenaeus (fl. 177), to whose recapitulation theory refer-
ence has just been made. In Adversus haereses III 22:4 he concludes
his disquisition on this subject by describing the Lord as ipse initium
viventium factus, quoniam Adam initium morientium factus est. He adds: Sic
autem et Evae inobaudientiae nodus solutionem accepit per obaudientiam Mariae.
Quod enim alligavit virgo Eva per incredulitatem, hoc virgo Maria solvit per

jidem.
Irenaeus could have ended here, but finds it necessary to devote

an extra chapter to the fate of Adam personally. In 23:1-2 he argues
at some length that God had created Adam in his own image with
the intention that he would live. If Adam, hurt by the corrupting
serpent, had been condemned to death for ever, the malice of the
serpent would have been more powerful than the will of God. God
is, however, invincible as well as magnanimous; therefore he saw to
it that man after being subjected to punishment would finally be lib-
erated by "the Second Man" coming to bind the Strong One (i.e.,
the Devil, see Mark 3:27 and par.) and destroy death (2 Tim. 1:10).
Among the victims captured by the Enemy, above all the first vic-
tim Adam, the father of all human beings, would be liberated; and
this is only just. "For God is neither weak nor unjust; he came to
the rescue of man and restored him to his original freedom (neque
enim infirmus est Deus neque iniustus qui opitulatus est homini et in suam liber-
tatem restauravit eurri)" (23:2).

Irenaeus then proceeds to show that God's mercy towards Adam
is already evident in Genesis 3. God transferred the curse to the
earth, in order that it would not remain on man.6 All God said in

b Irenaeus ascribes this view to ex veteribus quidam.
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Gen. 3:16 19 served as rebuke and punishment, so that Adam and
Eve would realize whom they had to obey. God did not intend them
to perish for ever. God cursed the serpent (Gen. 3:15), that is the
devil, the princeps apostasiae et princeps abscessionis. The eternal fire men-
tioned in Matt. 25:41 is destined for him, all apostate angels under
his command, and all humans who do not repent and persist in evil
works (23:3). One of those is Cain who did not show any compas-
sion for his brother or reverence for God; he, therefore, is cursed
for ever (23:4).

Adam behaves quite differently. He realizes that, after transgress-
ing God's commandment, he is no longer worthy to appear in God's
presence. "The fear of God is the beginning of knowledge" (Prov.
1:9); in this case knowledge led to repentance and paenitentibus autem
largitur benignitatem suam Dem. That Adam and Eve, after having lost
"the robe of sanctity received from the Spirit"7 put on fig leaves, a
very disagreeable form of body-cover, shows how humbly they wanted
to live. God showed his mercy by giving them garments of skin (Gen.
3:21). Once again Irenaeus assures his readers: God's curse was on
the serpent who seduced Adam, but he pitied the one who was
seduced (eum enim odivit Deus qui seduxit hominem, ei vere qui seductus est
sensim paulatimque misertus est) (23:5).

Man was banned from paradise and forced to live far from the
tree of life. Not because God begrudged him the fruit of that tree,
as some people dare to maintain (non invidens ei lignum vitae, quemad-
modum audent quidam dicere) but out of pity. Man should not remain
a sinner for ever, death should put an end to sin, so that Adam,
after having died to sin, would start to live for God (23:6).

Finally, Irenaeus turns to Gen. 3:15, reading it as a prophecy of
the final victory by Christ over the forces of evil: . . . quoadusqw venit
semen praedestinatum calcare caput eius, quod fuit partus Mariae. Reference
is made to Rom. 5:14, 17; Rev. 20:2; 12:9 and 1 Cor. 15:54-55.
Irenaeus concludes: All this could not legitimately be said, if he who
was the first to be dominated by death, would not be liberated. Illius
enim salus evacuatio est mortis. Domino igitur vivificante hominem, id est Adam,
evacuata est mors (23:7).

The chapter ends, in 23:8, with a vehement attack on those who
deny that Adam shares in God's salvation, with all human beings—

7 Different in GLAE 20:1-2; 21:6, "naked of the righteousness"; "estranged from
the glory of God."
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especially on Tatian. He was the first to introduce this completely
wrong opinion, which betrays his ignorance and blindness. Irenaeus
refers back to Adv. Haer. I 28:1 where he mentions Tatian together
with other heretics, Valentinus, Marcion, Saturninus and the Encratites.8

According to Irenaeus Tatian stood alone with his theory about
Adam; he simply wanted to find a point on which his school would
be distinct from others. Unfortunately, no writing by Tatian survives
which could corroborate Irenaeus's claim. But heresiological tradi-
tion may be right when it describes Tatian, after his separation from
the main church as "inclining towards encratism and accentuating
his pessimism over the problem of the fall of mankind until he ended
by maintaining the doctrine of the damnation of Adam."9

Irenaeus, in any case, regarded Tatian's opinion as completely
wrong and took pains to refute it. In his argumentation he tries to
show how the Old Testament and the New agree on the matter of
Adam's salvation, but it is evident that his emphasis is on showing
that already in Genesis 3 God is depicted as magnanimous and mer-
ciful, as well as righteous. God reproached Adam, called him to
order, punished and disciplined him, but did not give him over to
eternal damnation. This special attention for Genesis 3 suggests that
others—amongst them the quidam of 23:6'°—had a different opinion
of the Creator-God mentioned in that chapter, and that Irenaeus
wanted to counter their influence too.

5. Tertullian

From the many works of Tertullian I select a few passages (written
in the first decade of the third century) that may help us to get a
fuller picture. First we may note how in De Paenitentia 2:2 5 Tertullian
stresses how fear of God, penitence and mending one's ways (emen-
datio) together produce what God intended: man's salvation. God,
confronted with human transgression from Adam onward, condemned
man, chased him from Paradise and subjected him to death. Later,

8 The passage is preserved in Greek in Eusebius, Historia ecclesiastica IV 29:2~3.
Compare Ps. Tertullian, Adversus omnes haereses 7, where it is said about Tatian: Totus
enim secundum Valentinum sapit, adiciens illud, quod Adam negat salutem consequi posse, quasi
non, si rami salvi fiunt, et radix salva sit.

9 See F. Bolgiani, art. "Tatian," Encyclopedia of the Early Church, Cambridge 1992,
II, p. 815 (whom I quote here).

10 See also Theophilus, Ad Autolycum II 25.
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however, God regretted his anger and undertook to forgive the one
whom he formed in his image." From that point onward God aimed
at gathering a people on which he bestowed his good gifts, however
often it showed itself ungrateful—as the prophets and John the Baptist
have made clear. For God all centers around the salvation of human-
kind: Horum bonorum unus est titulus, solus hominis, criminum pristinorum
abolitione praemissa; haec paenitentiae causa, haec opera, negotium divinae
misericordiae curans; quod homini proficit, Deo sewit (3:7).

This saving activity of God includes the work of Christ and the
Spirit, and, for instance, the institution of baptism. Yet De Paenitentia
ends, in 12:9, with a remarkable statement that suggests that Adam
was restored to Paradise after confessing his transgression to God.
Tertullian writes: "Adam himself, the author of the human race and
also of sin against God (stirpis humanae et offensae in Dominum princeps
Adam), does not keep silent (about the subject of repentance), once
he is restored through confession to his paradise (exomologesi restitutus
in paradisum suum)." This calls to mind GLAE 37 that describes Adam's
elevation to Paradise in the third heaven, after God has forgiven
him and he has been washed in the Acherusian Lake; he is to stay
there until the last judgment. Alternatively we may think of Adam's
burial near Paradise on earth, recounted in chapter 40 (cf. Latin
Vita 48; the Latin version has no equivalent of GLAE 37).

Anne Marie Sweet has suggested that this reference to Adam is
"perhaps indicative of Tertullian's knowledge of the traditions reflected
in the Vita and/or Bios (= GLAE, M.d.J.)."12 Charles Munier men-
tions the possibility of direct dependence on the Vita Adae et Evae,
but prefers a different interpretation.13 Referring to De Anima 38:2;
De Patientia 5:13 and De Monogamia 17:5 Munier argues that Paradise
stands here for "1'etat de saintete, d'integrite, d'amitie avec Dieu"
enjoyed by Adam before the Fall. However attractive it may be to
think of dependence of Tertullian and GLAE on common traditions,
the latter interpretation seems preferable. Even so, the direct con-

11 ignoscere pactus open et imagine suae (2:3), cf. GLAE 33:5; 35:2; 37:6. See also
M. Meiser's contribution to this volume, p. 305, n.29.

12 See A.M. Sweet, A Religio-Historical Study of the Greek Life of Adam and Eve (unpub-
lished Ph.D. Dissertation, Notre Dame, 1992), p. 144, n. 64.

13 See C. Munier (ed.), Tertullien: La Penitence (SC 316), Paris 1984, pp. 239-240.
Munier refers to Vita 40; he may mean 42:5. This, however, is part of a late form
of an additional passage, that is not found in the oldest form of GLAE and is
shared by the Vita and the Latin version of the Gospel of Nicodemus.
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nection between Adam's confession of sins and return to Paradise
remains striking.

Some further references to Adam are found in the second book
of Adversus Mardonem.^ These are important because they show how
for Tertullian the right assessment of the relation between God and
Adam is crucial for a proper view on God's righteousness and mercy.
After having argued (in book I) that Marcion's God is not a God
in any acceptable sense of the term, Tertullian (in book II) sets out
to prove that the Creator God is really God, and completely good
and just. In an interim summary he says: "These facts thus expounded
show how God's whole activity as judge is the artificer and, to put
it more correctly, the protector of his all-embracing and supreme
goodness" (II 17:1).

All Marcion's remarks about the contradictions in the Old Testa-
ment, and his objections against the God whom he sees at work
there, are discussed. The Creator is not powerless, nor does he lack
foresight. He cannot be accused of pettiness, weakness, inconsistency
or malignity. If read properly, the Old Testament reveals the one
God, who combines goodness with judgment.

The references to Genesis 3 fit into this context. Right in the
beginning Tertullian warns his readers that God's greatness surpasses
human understanding. Did not Paul remind us that God's judgments
are unsearchable and his ways inscrutable? (cf. Rom. 11:33). Heretics
are shortsighted, they want to know better than God. Adam may
be called the first heretic, because he chose his own judgment in
preference to God's. "Even so, Adam never said to his Maker, 'Thou
hast not moulded me skilfully.' He admitted the beguilement and
did not conceal her who had done the beguiling. A very inexperi-
enced heretic was he. He was disobedient; yet he did not blaspheme
his Creator, nor accuse his Maker: for since his own first beginning
he had found him kind and supremely good (a primordio sui bonum et
optimum invenerafy, and if he was a judge, it was Adam who had made
him so" (II 2:7).

In II 10:1 Tertullian discusses the role of the devil who, after all,
incited man to sin (instinctorem delicti}. Could not God have foreseen
man's sin and the devil's evil influence? The Creator created the

14 I have used the edition and translation by E. Evans in his Tertullian Adversus
Mardonem I—II, Oxford, 1972. See also E.P. Meijering, Tertullian contra Marcion.
Gotteslehre in der Pokmik. Adversus Mardonem I II (Philosophia Patrum 3), Leiden 1977.
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devil as an angel and granted him a free will, just as Adam; but he
turned himself into a devil, that is an accuser. It is interesting to see
how Tertullian then turns to Genesis 3 to show the falseness of the
devil's accusations in the Garden: ". . . first that God had forbidden
them to eat of every tree, and next that if they did eat they would
not die, and thirdly that God had selfishly denied them divinity (quasi
deus illis invidisset divinitatem)." We are reminded here of the accusa-
tion of invidia, (p06vo<;, in Irenaeus, Adv. Haer. Ill 23:6 and in Theophilus,
Ad Autolycum II 25 (to be discussed presently). In particular we should
note the parallel in GLAE 18:4 where it is the devil speaking through
the serpent who tells Eve: TO\>TO 8e yivcoaKcov 6 0£0<; oti e'aeaOe o|ioioi
(ruTou e(p66vr|oev \)p.iv KOCI eiTtev oi> (pdyeaSe e^ (ruicw.

A third interesting passage is Adv. Marc. II 25. When God asked
Adam: "Where are you?" (Gen. 3:9), he did not say this because he
did not know where Adam was or what he had done. "God asks a
question, as though in doubt, because here too it was his purpose to
prove that man has freedom of choice, and in a case which admitted
of either denial or admission to give him the opportunity of will-
ingly confessing his sin, and on that account making it less grievous
(. . . daret ei locum sponte confitendi delictum et hoc nomine relevandi}" (25:3).
In contrast to Cain who would later not seize the opportunity and
was cursed by God, Adam acknowledged his sin, and though he was
delivered to death, his hope was saved (deditus morti est, sed spes ei
salva est} (25:4). This Tertullian deduces from the two statements in
Gen. 3:22, where God "indicates that he has given a temporal and
temporary extension of life; and that is why he put no curse upon
Adam and Eve in themselves, for they were candidates for restora-
tion, being raised to their feet by confession (. . . ut restitutionis can-
didates, ut confessione relevatos)" (25:5).

It is evident that both Irenaeus and Tertullian attach great impor-
tance to a correct interpretation of Genesis 3. They emphasize that
God dealt fairly with Adam, and never intended that he should perish
for ever, and they present Adam as a penitent sinner, God-fearing
and ready to obey God's commandments in the future. The Old
Testament no less than the New reveals us the one God, who is
merciful and just, and whose aim is the salvation of humankind. At
the end of the second century it was clearly thought necessary to
defend the Old Testament against those who, as Marcion and his
followers, disparaged it, and maintained that it only speaks about a
weak, inconsistent and malignant God.
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Accepting the Law, the Prophets and the Writings as part of the
Holy Scriptures of the Church was a prerequisite for all true belief
in God and in Christ. That is how Irenaeus and Tertullian saw it,
just as Theophilus of Antioch, to wTiom we now turn.

6. TTieophilus of Antioch

Theophilus of Antioch, one of the Apologists, wrote his three books
Ad Autolycum around 180, roughly at the time Irenaeus composed his
Adversus Haereses, and some twenty-five years before Tertullian's Adversus
Marcionem.13 Theophilus is of particular interest for our purpose
because, in his second book, he gives the first Christian commen-
tary on the beginning of Genesis, and because he presents a soteri-
ology in which Jesus Christ is never mentioned explicitly.16 Eusebius
(Historia ecclesiastica IV 24) tells us that he, too, wrote a book against
Marcion, but that has not survived.

Of course Theophilus writes as a Christian, and there are several
echoes of, and even some quotations from, the writings of the New
Testament. These also belonged to the Holy Scriptures, written by
"those inspired by the Spirit" (II 22). But when it comes to refuting
the ideas of Greek poets and philosophers about the creation of the
world by God, he turns first of all to Moses and the prophets. Moses
is "our prophet and the minister of God" (III 18), the Hebrews are
regarded as "our forefathers". Theophilus adds: "From them we pos-
sess the sacred books which are older than all other writers" (III 20;
cf. Ill I).17 For a true record of the beginning of the world one has
to use the Holy Scriptures. As he says in II 33: ". . . it is plain that
all the rest were in error and that only the Christians have held the

'' I have used the edition and translation by R.M. Grant, Theophilus of Antioch,
Ad Autolycum, Oxford 1970, and consulted M. Marcovich, Theophili Antiocheni Ad
Autolycum (PTS 44), Berlin-New York 1995. On Theophilus see R.M. Grant, Greek
Apologists of the Second Century, Philadelphia 1988, pp. 140-174, particularly "Theophilus
and the Bible" (pp. 157-164) and "The Theology of Theophilus" (pp. 165-174).
On pp. 156-159 Grant tries to show that Theophilus' exegesis of Genesis is essen-
tially Jewish in origin, by comparing it with Bereshit Rabbah and Philo's Questions on
Genesis.

16 See also J. Bentivegna, "A Christianity without Christ by Theophilus of Antioch,"
in E.A. Livingstone (ed.), Stadia Patmtica 13 (TU 116), Berlin 1975, pp. 107-129.

17 Several times we find quotations from the Sibylline Oracles. The Sibyl is
regarded as "a prophetess for the Greeks and the other nations" (II 36).



358 MARINUS DE JONGE

truth—we who are instructed by the Holy Spirit who spoke in the
holy prophets and foretold everything."

Theophilus deals with Genesis 1:1-2:7 in II 10-19. In chs. 20-21
he quotes Gen. 2:8-3:19 in extenso and he comments on it in chap-
ters 22-28. Ch. 29 speaks about Cain (and Abel); the story of the
descendants of Cain and Seth, and that of cities after the Deluge
are dealt with summarily in chs. 30-33.

If we concentrate on Theophilus' treatment of Genesis 3, we note
the following points: In ch. 24 he explains man's duty to work in
Paradise and to guard it as implying "no other task than keeping
the commandments of God." Man should not destroy himself, but
he did, through sin. God commanded him to eat of all fruits includ-
ing those of the tree of life, but with the exception of those of the
tree of knowledge. He was "created in an intermediate state, nei-
ther entirely mortal nor entirely immortal" (just as Paradise was inter-
mediate between heaven and earth). In this way God gave man "an
opportunity for progress (d(pop|Lif| npoKonr\q) so that by growing and
becoming mature (le^eioq) he might ascend to heaven, being declared
god (9eoc; dva8eix0e{<;)."

In ch. 27 Theophilus returns to the question of man's mortality
and immortality. God did not create him immortal, that would have
made him god. Nor did God create him mortal; that would have
made God responsible for man's death. Man was created responsi-
ble for his own immortality and his own death. This holds true also
after the Fall. "What man acquired for himself through his neglect
and disobedience (Si a^ekemc, KCU TCapocKofjq), God now freely bestows
on him through love and mercy. For as by disobedience man gained
death for himself, so by obedience to the will of God whoever will
can obtain eternal life for himself (oikcoc; amaico'uaa*; iw 0eA,r||i(m TOU
0eo\) 6 poiAojuevoc; Suvarai 7repi7toif|aao0ai eauTco tf|V aicbviov ^cor|v)."

The parallel with Rom. 5:18—19 is striking; there are more echoes
of New Testament texts in this chapter.18 But it is equally significant
that Theophilus does not speak about Adam's disobedience and Jesus
Christ's obedience, but of the disobedience and obedience of man,
represented by Adam, on his way to eternal life thanks to God's
grace. The correspondence with the message contained in the story
of GLAE is evident.

See also Grant, Greek Apologists, pp. 171-173.
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It is now time to return to chs. 25~26. With his command not
to eat from the tree of knowledge God wanted to test Adam. As an
infant Adam had to show that he obeyed the God and Father of
the universe. "It is not the law which results in punishment but the
disobedience and the transgression." Adam, the protoplast, was respon-
sible for the pain and suffering that fell to his lot, and for the fact
that he fell victim to death. It was not the tree that contained death,
"as some suppose," nor was it God's jealousy (oux (bq (pGovcov) that
led to the order not to eat from the tree, "as some suppose."

When God expelled Adam from Paradise he conferred a great
benefit on man. It was God's intention "that through this punish-
ment he might expiate his sin in a fixed period of time and after
chastisement might be recalled (oTicoq Sia 1% e7um|jia<; TCUCTCQ anoiicac,
Xpovco tf|v ajiapiiocv KOU 7ioci8e'u0ei(; e£, 'bcrcepo'u dvaKXr|0fi)." Genesis tells
twice that God put man in the Garden of Eden (2:8 and 15).
Theophilus makes this refer to Adam's sojourn in Paradise and to
the time after judgment and resurrection.

Like Tertullian in Adv. Marc. II 25 Theophilus explains the "Where
are you, Adam?" in Gen. 3:9 as a sign of God's patience (and not
of ignorance).19 He gave Adam an occasion for repentance and con-
fession (occpop|LLf|V . . . jLteiavcnac; KCCI e^ojioXoynaecflc,)." In ch. 28 Theophilus
speaks about Eve, formed by the same God as Adam, and intimately
united with her husband (Gen. 2:23-24). He holds marriage in high
esteem and clearly does not advocate Encratite views. Eve was
deceived by the serpent and became the pioneer of sin (cxpxr|y6<;
a|iapT{a<;). It was "the maleficent demon," also known from Rev.
12:9 (who was originally an angel) who spoke through serpent.20

It is evident that Theophilus' interpretation of Genesis 3 is not only,
perhaps even not primarily, directed against pagan unbelievers, but
against Christian opponents with different views on the creation and
the role of the Creator God. We may think of Marcion and the
Marcionites; in their notes on this section of book II of Ad Autolycum
Grant and Marcovich repeatedly refer to statements by Marcion's
follower Apelles preserved in De Paradiso of Ambrosius. The evidence

19 In ch. 22 Theophilus emphasizes that God is not confined to any place; it
was his Logos who was present in Paradise in the role of God and conversed with
Adam.

20 He calls the woman "Eve" (EiSav)—identified by Theophilus with the Bacchic
cry "Euan" (see also Clement of Alexandria, Protrepticus 12:2).
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for Apelles was collected and his views reconstructed by Adolf von
Harnack in his classic study of Marcion.21 He was opposed to Marcion's
dualism and admitted only one supremely good God; he went much
further than Marcion by repudiating the Old Testament, which was
for him without value, contradictory and unreliable.22

If we look, for instance, at the two cases in ch. 25 where Theophilus
atttacks the opinions of others (GDC; oi'ovtcu tiveq). He contests that the
tree contained death. According to De Paradiso 7:35 Apelles raised
the question whether death came from the nature of the wood or,
in fact, from God (unde mors accideret Adae, utrum a natura ligni an vero
a Deo). Ambrosius holds man himself, in his obedience, responsible—
like Theophilus. And with regard to God's cpSovoc, we are referred
to De Paradiso 6:30 where Apelles maintains that it is a good thing
to know good and bad—just as God knows good and bad. If that
is so, God has no right to refuse humankind that knowledge (videtur
qui interdicit earn hominibus non recte interdicere).

Particularly in the last case (where there are parallels in Irenaeus
and Tertullian, as we have seen) Theophilus may also have had
other opponents in mind. In The Testimony of Truth, found in Nag
Hammadi Codex IX, there is in 45, 23—50, 11 a passage on the
serpent in Genesis 3 which presents an interesting parallel.23 According
to its commentator Birger Pearson it is older than comparable pas-
sages in The Hypostasis oj the Archons 88, 24—91, 7 and On the Origin
of the World 118, 17-121, 27.

The statements on God's 906vo<; in the last two texts were the
subject of a special study by W.C. van Unnik as early as in 1972,
in which he also pointed to Theophilus, Ad Autolycum II 25, Irenaeus,
Adversus haereses III 23:6 an GLAE 18.24 He makes the important
observation that the Greek word under discussion does not indicate

21 Marcion. Das Evangelium vomfremden Gott, Leipzig 21924 (repr. [together with Neue
Studien z.u Marcion}, Darmstadt 1960), pp. 77-196; 404*-420*.

22 On Apelles and the Old Testament see especially E. Junod, "Les attitudes
d'Apelles, disciple de Marcion a 1'egard de 1'Ancien Testament," Augustinianum 22
(1982), pp. 113-133.

23 See the edition and translation by B.A. Pearson and S. Giversen in B.A.
Pearson, Mag Hammadi Codices IX and X (NHS 15), Leiden 1981, pp. 122-210.
Introduction by Pearson (who also wrote the notes to the text) on pp. 101-120.

24 See his "Der Neid in der Paradiesgeschichte nach einigen gnostischen Texten,"
in M. Krause (ed.), Essays on the Nag Hammadi Texts in Honour of Alexander Bohlig
(NHS 3), Leiden 1972, pp. 120-131. He does not discuss the passage in Testim.
Truth (that still lacked a satisfactory edition at the time).
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here an affect experienced by a "have-not" towards one who pos-
sesses many goods but, on the contrary, the attitude of a "have" over
against a "have-not". According to the Gnostic texts just mentioned
the serpent maintains that God, out of jealousy, begrudges man the
true gnosis and real life. Over against this interpretation of Genesis
3 the authors belonging to what would definitely become the main
stream in Christianity, defend God's righteousness and goodness, his
dccpGovm. Irenaeus says clearly invidia enim aliena est a Deo (Adv. Haer.
V 24:4).25

As Van Unnik points out, the one who was really jealous is the
serpent/devil. This idea occurs in Wis. 2:23~24 (". . . through the
devil's envy death entered the world"), Josephus, Ant. I 41 and 3
Apoc. Bar. 4:8, and it is also found in Irenaeus, Adv. Haer. IV 40:3;
V 24:4, and Epideixis 16. Theophilus takes this idea up in ch. 29,
in connection with Cain, who also here is the counterpart of Adam
in not accepting the opportunity for repentance an confession offered
him by God in his mercy. The murder on Abel was instigated by
Satan "overcome by envy (cpGovco (pep6|o,evo<;) because he was not
strong enough to put them (= Adam and his wife) to death."

An interesting feature of The Testimony of Truth is that it polemi-
cizes with emerging mainstream Christianity as well as with other
Gnostic schools.26 Pearson dates it at the end of the second or the
beginning of the third century. In this document then, we hear, at
first hand, the arguments of at least some of those whose theories
were rejected by Theophilus and his colleagues. For The Testimony of
Truth the serpent is the revealer of life and knowledge, whereas the
Creator God is portrayed as an ignorant and malevolent being. The
author(s) comment(s):

23 On this see also W.C. van Unnik, A0SONQI METAA1AQMI (MVAW.L 33,4),
Brussels 1971 and De dtpOovia van God in de oudchristelijke literatuur (MNAW.L N.R.
36,2), Amsterdam 1973.

2I) See also G.P. Luttikhuizen, "A Resistant Interpretation of the Paradise Story
in the Gnostic Testimony of Truth (Nag Hamm. Cod. IX.3) 45-50," in: G.P. Luttikhuizen
(ed.), Paradise Interpreted. Representations of Biblical Paradise in Judaism and Christianity
(Themes of Biblical Narrative. Jewish and Christian Traditions 2), Leiden 1999, pp.
140-152. He stresses the polemic with other Christians as decisive factor in the ori-
gin of this document. The central question is the value of the "Old Testament"
for the knowledge of the true God. B. Pearson finds many Jewish haggadic tradi-
tions in this section of The Testimony of Truth and argues for an inner-Jewish origin
of ancient Gnostic terminology. See also his "Jewish Haggadic Traditions in The
Testimony of Truth from Nag Hammadi (CG IX,3)," in Ex Orbe Religionum. Studia Geo
Widengren Oblata (NumenSup 21; Leiden 1972, I, pp. 457-470.
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What sort of a God is this? First [he] was envious (cp6oveiv) of Adam
that he should eat from the tree of knowledge (yvcoaeox;). And secondly
he said, "Adam, where are you?' So God did not have foreknowledge
(jtpoyvcQcnt;)? That is, he did not know this from the beginning? And
later he said, 'Let us throw him out of his place lest he eat from the
tree of life and live forever.' Thus he has shown himself to be a mali-
cious (Pacmxvcx;) envier (-(pGovevv). What sort of a God is this? Indeed,
great is the blindness of those who have read (this) and have not rec-
ognized him! (47,14^48,4; transl. Luttikhuizen).

It is clear what is at stake. The author(s) regard(s) the Creator God
as a demonic figure. For the "mainstream" Christians the identity
of the God revealed by Jesus Christ and the Creator of heaven and
earth was a central and indispensable part of their faith.

7. The Greek Life of Adam and Eve

It would be possible to extend the search for interpretations of Genesis
3 in "Catholic" and "heretic" Christianity in the second and third
century CE. Our investigation in sections 4—6 has made sufficiently
clear, however, how crucial the exegesis of that chapter was for many
Christians in their search for dependable knowledge of a God who
would bestow eternal life upon frail and foolish human beings. For
"mainstream" Christianity it was essential to emphasize that the God
who punished Adam and Eve and expelled them from Paradise, did
not condemn them to death for ever. He really intended the well-
being of humankind, opening the way to eternal life. The contro-
versy about the interpretation of Genesis 3 was part of the struggle
about the place of the Law, Prophets and Writings of the Jews in
Christianity and their acceptance as "Old Testament", an essential
part of the Holy Scriptures of the Church.

Those Christians who accepted the Old Testament as part of Holy
Writ, became interested in what could further be known about figures
who played a prominent role in the books of the Old Testament.
That is how the so-called "Pseudepigrapha of the Old Testament"
received a place in early Christianity.27

21 See my "The so-called Pseudepigrapha of the Old Testament and Early
Christianity," in: P. Borgen and S. Giversen (eds.), The Mew Testament and Hellenistic
Judaism, Aarhus 1995 (repr. Peabody, Mass., 1997), pp. 59-71, and compare "The
Transmission of the Testaments of the Twelve Patriarchs by Christians," VC 47
(1993), pp. 1-28.
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With regard to the Greek Life of Adam and Eve I come to the follow-
ing conclusion on the basis of our present investigation: There is
insufficient evidence that the authors mentioned knew a (Jewish) Life
of Adam and Eve, or that, the other way round, the author(s) of GLAE
were familiar with any of the writings analysed above. There are
simply not enough indications for literary dependence one way or
another. Our findings show, however, in what time the Life of Adam
and Eve in its oldest Greek form may have originated, and against
what background it may be understood. An author (or authors),
belonging to the circles of "mainstream" Christianity decided to retell
the story of Genesis 3; in doing so they added a supplement in order
to make clear, once and for all, that Adam and Eve repented, were
pardoned, taken up into heaven and would rise again at the last
judgment. What happened to them as the ancestors of humankind,
would be the lot of all their descendants, on the condition that they,
too, repented, mended their ways and obeyed God's Law.28

28 In her A Religio-Historical Study of the Greek Life of Adam and Eve A.M. Sweet has
defended a second century dating as terminus a quo (p. 26). She repeatedly finds
indications that GLAE is familiar with Gnostic traditions. In her view it takes up
those elements in the Genesis story distorted in the Gnostic tradition and affirms
the conventional approach in its own reworking of the biblical text (p. 90). The
examples Sweet adduces show the non-Gnostic, but not the anti-Gnostic character
of GLAE. This holds also true in the case of the Gnostic passages on God's jeal-
ousy (mentioned on p. 93; she omits the text from The Testimony of Truth].
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