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 Abstract

 This article argues that the Cave of Treasures mixes Jewish themes concerning the exal

 tation of Seth with ascetical themes found in Syrian Christian writings about Nazirite

 purity. The Cave of Treasure's emphasis on Seth's priestly duty and sexual purity echoes

 Syriac Christian authors, like Ephrem and Aphrahat, who also describe Seth in terms of

 Nazirite purity. Since the East-Syriac recension of the text contains explicit Nazirite

 influences that are absent from the original pre-fourth-century West-Syriac recension,

 an East-Syrian scholar probably revised the composition sometime between the fifth

 through seventh-centuries. The later redactor took the text's original emphasis on purity

 and interpreted this purity according to the East Syriac model of Nazirite asceticism

 that was common among other seventh-century East-Syriac authors, like Dadisho and
 Isaac of Nineveh.

 Keywords
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 Scholars have pointed out that the anonymous Syriac text, known as the Cave

 of Treasures, reinterprets Jewish traditions within the context of an explicitly

 Christian framework.1 In addition to two comprehensive commentaries on the

 1 For example, see A. Kowalski, "II sangue nel racconto della passione di Cristo nella Caverna

 dei Tesori siriaca," pages 163-73 'n Sangue e antropologia nella teologia. Atti della VI settimana,

 Roma, 23-28 novembre rg8/ (ed. F. Vattioni; Centro Studi Sanguis Christi 6; Roma: Pia Unione

 KONINKLIJKE BRILL NV, LEIDEN, 2014 | DOI 10.1163/15700720-12341170
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 THE EXALTATION OF SETH AND NAZI RITE ASCETICISM 311

 Cave of Treasures,2 recent studies have highlighted ideological similarities
 between the Cave of Treasures and texts such as the Testament of Adam,3 the

 Combat of Adam,4 the Life of Adam and Eve,5 the Apocalypse of Paul,6 Ephrem's

 Paradise Hymns,7 and other Patristic texts.8 In addition, scholars have also
 demonstrated that the Cave of Treasures is a valuable witness to early Christian

 piety associated with the site of Golgotha,9 early Christian attitudes towards

 Jerusalem,10 and early Christian polemics against Jews and Muslims.11

 While these studies make valuable contributions, no one has yet written a

 detailed study on the similarities between the Cave of Treasures and asceti
 cal themes in Syriac Christianity. This article will supply specific examples of

 the way the author and subsequent redactors of the Cave of Treasures used

 del Preziosissimo Sangue, 1989) 164: The Cave of Treasures "mérita de essere chiamata un

 midrash christiano per eccellenza." Also see, A. Toepel, Die Adam- und Seth-Legenden im

 syrischen Buch der Schatzhohle (CSCO 618; Louven: Peeters, 2006) 4: "Das Buck der

 Schatzhohle wolle die den Juden verlorengegangenen Geschlechtsregister wiederherstel

 len und auf diese Weise die legitime Abstammung Christi beweisen."

 A. S.-M. Ri, Commentaire de la Caverne des Trésors (CSCO 581; Leuven: Peeters, 2000) and

 A. Toepel, Die Adam- und Seth Legenden.

 A. S.-M. Ri, "La Caverne des Trésors et le Testament d'Adam," pages 111-22 in VSymposium

 Syriacum (ed. R. Lavenant; Rome: Pontificium Institutum Studiorum Orientalium, 1990).

 B. Bagatti, "Qualche chiarificazione su la caverna dei tresori," Euntes docete 32 (1979) 277

 84 and B. Bagatti, "Apocrifi adamitici," Augustinianum 23 (1983) 213-25.

 B. Bagatti, "Qualche chiarificazione su la caverne dei tresori," 277-84 and B. Bagatti,

 "Apocrifi adamitici," 213-25.

 A. Desreumaux, "L'environnement de l'Apocalypse de Paul. À propos d'un nouveau

 manuscrit syriaque de la Caverne des trésors," pages 185-92 in Pensée grecque et sagesse

 d'Orient. Hommage à Miche! Tardieu (eds. M.-A. Amir-Moezzi, et al.; Bibliothèque de

 l'École des Hautes Études, Sciences religieuses 142; Turnhout: Brepols, 2010).

 G. A. Anderson, "The Cosmic Mountain: Eden and Its Early Interpreters in Syriac

 Christianity," pages 187-224 in Genesis 1-3 in the History of Exegesis (ed. G. A. Robbins;

 Lewiston: The Edwin Mellen Press, 1988); A. S.-M. Ri, "La Caverne des Trésors et Mar

 Éphrem," pages 71-83 in VII Symposium Syriacum (ed. R. Lavenant; Rome: Pontificium

 Institutum Studiorum Orientalium, 1998).

 M. J. H. M. Poorthuis, "Tradition and Religious Authority: On a Neglected Parallel to

 Mishna Abot 1.1-10," Hebrew Union College Annua! 66 (1995) 169-201.

 Β. Bagatti, "Qualche chiarificazione su la caverna dei tresori," and "Apocrifi adamitici."

 S. Ruzer, "A Long Way from the Cave of Treasures to Jerusalem: Pilgrimage or Exile?,'"Jews

 and Slavs 10 (2003) 19-26; S. Ruzer and A. Kofsky, Syriac Idiosyncrasies: Theology and

 Hermeneutics in Early Syriac Literature, (Jerusalem Studies in Religion and Culture 11;

 (Leiden/Boston: Brill, 2010) 108-19.

 F. Briquel-Chatonnet, "Some Reflections about the Figure of Abraham in the Syriac

 Literature at the Beginning of Islam," The Harp 22 (2007) 157-75.
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 312 SCULLY

 Syriac Christian ascetical ideals to supplement Jewish traditions surrounding
 the biblical account of Seth and his descendants. In doing so, I will shed new
 light on the scholarly debate surrounding the complex dating and composi
 tion history of the text, which exists in two different recensions: an original

 West-Syriac composition and a later East-Syriac redaction. I will argue that
 the later East-Syriac version of the text contains ascetical themes that contrib

 ute to our understanding of the dating history of both of these recensions. In

 particular, the East-Syriac version of the texts includes elements of "Nazirite"

 monasticism, which was a common phenomenon among East-Syriac speaking
 Christians in the fourth- through seventh-centuries.12 The inclusion of Nazirite

 elements in the East-Syriac recension of the text supports a dating theory
 that assigns an early date (third- or fourth-century) to the West-Syriac origi

 nal of the Cave of Treasures and a later date to the East-Syriac redaction (fifth

 through seventh-century). Since fourth- through seventh-century East-Syriac

 authors commonly incorporated Nazirite ascetical themes into their texts, it is

 likely that the later East-Syriac redactor added Nazirite language to the earlier

 West-Syriac version of the text.
 This article will be divided into three main sections. In the first section, I will

 describe the original West-Syriac account of Seth and his descendants. This
 material is the same in both the West- and East-Syriac versions and, as such,
 is a witness to the original Jewish and early Christian background of the text.

 The second part will examine the ascetical material that is unique to the later

 East-Syriac recension. This material was added to the original version of the
 text and represents the influence of a very specific Christian ascetical current

 beginning in fourth-century Syria, namely the Nazirite ideal. The final section

 will discuss the implications of these ascetical additions regarding the dating
 and composition history of the text.

 Seth and His Descendants in the Original West-Syriac Version of

 the Cave of Treasures: Reinterpreting the Jewish Background

 The Jewish background of the Cave of Treasures has received significant atten

 tion in scholarly literature. In addition to Albrecht Gotze's initial study in 1922,

 Alexander Toepel's recent commentary, published in 2006, adequately covers

 the significant points of comparison between the Jewish literature and the

 The presence of Nazirite ascetical themes in the Cave of Treasures has been mentioned by

 P. Wood, "Syrian Identity in the Cave of Treasures," The Harp 22 (2007) 136.
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 THE EXALTATION OF SETH AND NAZIRITE ASCETICISM 313

 Cave of Treasures.13 The full extent of these comparisons need not be repeated

 here, except to note that the Cave of Treasures reinterprets Jewish apocalyptic

 literature when it portrays Seth and his descendants in terms of the initial
 Paradise of Adam's life in the Garden of Eden, particularly his likeness with the

 leisurely life of the angels.14

 According to the West-Syriac author of the Cave of Treasures, the creation

 of Adam served as a replacement for the fallen angels, and after Adam's fall

 this angelic life was next extended to Seth. The author draws a connection
 between Seth and the angels when he refers to the children of Seth as "the sons
 of God," which is "the name which is more excellent than all other names."15

 The authors of Jewish apocalyptic texts, like the pre-Maccabean portions of
 / Enoch, had already interpreted the "sons of God" in Gen 6,4 as a reference

 to the angels who descended onto earth to beget children with the daughters

 of men (following the LXX's rendering of the phrase in Gen 6,4 as the "angels

 A. Gotze, "Die Schatzhôhle: Ûberlieferung und Quellen," pages 5-91 in Sitzungsberichte der

 Heidelberger Akademie der Wissenschaften (Heidelberg: Carl Winters Universitàts

 buchhandlung, 1922) and A. Toepel, Die Adam- und Seth Legenden. Also see A. M. Denis,

 Introduction à ία littérature religieuse judéo-hellénistique (Turnhout: Brepols, 2000) 29-38.

 Articles on specific topics include A. Toepel, "Yonton Revisited: A Case Study in the

 Reception of Hellenistic Science within Early Judaism," Harvard Theological Review 99:3

 (2006) 235-45 and H. Spurling and E. Grypeou, "Pirke de-Rabbi Eliezer and Eastern

 Christian Exegesis," Collectanea Christiana Orientalia 4 (2007) 217-43.

 Like the author of the Cave of Treasures, Jewish Midrashic authors also state that God

 formed Adam in the Garden with angelic attributes. Sections of the Genesis Rabbah—

 whose initial composition probably began in the third-century, making it roughly con

 temporaneous with the Cave of Treasures—reflect these similarities. For example, Rabbi

 Joshua says that God created Adam with the same upright posture as the ministering

 angels. See Gen. Rab. 14,3 (Freedman:ii2). Page numbers refer to H. Freedman, trans.,

 Midrash Rabbah: Genesis (London: The Soncino Press, 1983): "He created him [Adam]

 with four attributes of the higher beings [i.e. the angels] and four of the lower creatures

 [i.e. beasts]... [His celestial attributes are]: he stands upright, like the ministering angels;

 and speaks, understands, and sees, like the ministering angels." Likewise, Rabbi Human

 states that Adam's likeness to the ministering angels was not just physical, but that he also

 enjoyed the same level of dignity as the ministering angels. He says that the phrase "Man

 became like one of us" (Gen. 3,22) refers to Adam's likeness with the ministering angels,

 since his nearness to God in the Garden of Eden meant that he was within the same parti

 tion as the ministering angels. See Gen. Rab. 21,1 (Freedman:i72) and 21,5 (Freedman:i74).

 For further background on the themes of Adam's second paradise and angelic life in the

 Cave of Treasures, see S. Ruzer and A. Kofsky, Syriac Idiosyncrasies, 92-99.

 See CT 7,2 (CSCO 486:57). Page numbers refer to La Caverne des Trésors: Les deux recen

 sions syriaques (ed. A. S.-M. Ri; CSCO 486, Scriptores Syri 207; Louven: Peeters, 1987). Ail

 translations are my own.
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 314 SCULLY

 of God").16 By contrast, when the West-Syriac author of the Cave of Treasures

 traces out the progression of angelic purity from Adam to Seth, he claims that
 Seth's descendants were the true "sons of God" of Gen 6, rather than fallen

 angels, as described in ι En 6-11.17 The author's polemic against Jewish tradi

 tions that associated the "sons of God" in Gen 6 with the fallen angels is explicit:

 The sons of Seth descended from the outskirts of Paradise to the valley, to

 the camp of the sons of Cain, and had intercourse with them and the
 daughters of Cain conceived with the sons of Seth and bore giants, and
 the sons of giants who resembled towers. Because of these things, ancient

 writers have fallen into error and have written that "angels descended
 from heaven and had intercourse with the daughters of men and with
 them bore these famous giants." But they do not understand very well nor

 do they see with the light of truth that this [ability to beget giants] is not

 in spiritual natures. Demons, likewise, although they are foul and have
 the desire for adultery, do not have this [ability] to unite with women in

 their nature, since they are neither male nor female in their nature.18

 In the mind of this author, Seth's history replaces the older Enochic history of

 the angels who fell from heaven on account of their lust for the daughters of

 men. Seth and his descendants—not the angels—were the "sons of God" who
 lost their purity when they married the descendants of Cain.

 The high regard that the West-Syriac author of the Cave of Treasures has for

 Seth and his descendants reveals not only a familiarity with Jewish apocalyp

 tic traditions, but also a strong desire to locate the image and glory of God in

 Seth. As scholars have already claimed, this desire to reinterpret the Enochic

 For further Jewish and Christian background on the identification of the "Sons of God"

 with the angels and with Seth's descendants, see P. Alexander, "The Targumim and Early

 Exegesis of 'Sons of God' in Genesis 6"Journal of Jewish Studies 23 (1972) 60-71; A. F. J.

 Klijn, Seth inJewish, Christian and Gnostic Literature (Supplements to Novum Testamentum

 46; Leiden: Brill, 1977) 60-80; G. Stroumsa, Another Seed: Studies in Gnostic Mythology (Nag

 Hammadi Studies 24; Leiden: Brill, 1984) 124-34.

 As A. S.-M. Ri has pointed out, the Cave of Treasures resembles 1 En 1-36 in a number of

 respects, most notably, the juxtaposition of the seventh mountain and the accursed valley

 (7 En 24-27) and the parallel use of oaths. See A. S.-M. Ri, Commentaire, 212-13. Also see

 E. C. Quinn, The Quest of Sethfor the Oil of Life (Chicago: University of Chicago Press, 1962 )

 30, where she notes parallels between Sethian literature and Enochic literature regarding

 Seth's journey to Paradise, the oil from the tree of life, the promise of reward in the life to

 come, and Seth as a hero.

 CT 15,1-8 (CSCO 486:113-15).
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 THE EXALTATION OF SETH AND NAZI RITE ASCETICISM 315

 legend by identifying Seth and his descendants as the sons of God rather than

 the fallen angels is a distinctively Christian reworking of the Jewish legends.19

 For the author of the Cave of Treasures, the original angelic purity is passed on

 in a linear progression from the angels, to Adam, and finally to Seth and his

 descendants. Once sin caused the angels and Adam to lose the image of God,
 Seth became the next in the linear progression of biblical heroes who would
 experience the benefits of prelapsarian, angelic purity.

 The early West-Syriac author of the Cave of Treasures reinterprets Jewish

 Enochic tradition in his portrayal of the lives of Seth and his descendants. This

 author describes Seth as perfect in the same way that Adam was perfect and

 he portrays Seth in a way that is reminiscent of Adam in the Garden: Seth acts

 as the governor of his descendants on account of his purity in the same way

 that Adam acted as governor over the world on account of his prelapsarian
 purity.20 Furthermore, Seth's descendants, like Adam, are called the "sons of

 God" and they live only thirty spans of the measure of the Spirit away from

 Paradise.21 They are, in fact, so close to Paradise that they continually hear
 the angels singing.22 Their close proximity means that they replace the fallen

 There is not a scholarly consensus on the origin of identifying Seth and his descendants

 with the "sons of God" from Gen 6. L. Wickham first argued that the rejection of the view

 that the angels of God united with the daughters of men would not come to dominate

 Christian exegesis until the fourth-century during the Christological debates. See

 L. R. Wickham, "The Sons of God and the Daughters of Men: Genesis V1.2 in Early

 Christian Exegesis," pages 135-47 in Language and Meaning. Studies in Hebrew Language

 and Biblical Exegesis (eds. J. Barr, et al., Oudtestamentische Studiën 19; Leiden: Brill, 1974)

 145. According to A. Klijn, Seth in Jewish, Christian and Gnostic Literature, 61, the Christian

 writer, Julius Africanus, writing in the third-century, was the first person to identify the

 sons of God in Gen 6 with Seth and his descendants instead of the angels. A. Toepel, Die

 Adam- und Seth-Legenden, 232, claims that the theme of the righteous replacing the fallen

 angels can ultimately be traced back to Origen in the third century. G. Stroumsa, mean

 while, locates the notion of the "sons of God" as Seth's descendants injosephus Ant. 1.69

 71, but he concludes that Josephus was probably echoing an earlier tradition. See

 G. Stroumsa, Another Seed, 125-34. For further background on this issue, see H. Spurling

 and E. Grypeou, "Pirke de-Rabbi Eliezer and Eastern Christian Exegesis," 224-27 and

 J. Tubach, "Seth and the Sethites in Early Syriac Literature," pages 187-201 in Eve's Children

 (ed. G. P. Luttikhuizen; Leiden: Brill, 2003) 193-201.

 CT 6,2 (CSCO 486:49) and CT 7,1 (CSCO 486:57).

 See CT 3,15 (CSCO 486:25): "Paradise was high and it was thirty spans according to the

 measurement of the spirit higher than all the tall mountains and it surrounded the whole

 earth." Cf. CT 7,6 (CSCO 486:59).

 CT 7,5 (CSCO 486:57): "They continually hear the voices of the angels who praise [God] in
 Paradise."
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 3l6 SCULLY

 angels and experience the same sort of heavenly existence once enjoyed by
 the angels, even though they are postlapsarian human beings: "[Seth and his
 descendants] ascended [the mountain] in the place of the rank of demons
 who fell from heaven. They were in peace and tranquility and there was not
 anxiety for anything other than to praise and worship with the angels."23 Seth

 and his descendants, then, enjoy a care-free, heavenly existence as "sons of
 God." Throughout the Cave of Treasures, this heavenly existence is juxtaposed

 with the descendants of Cain, who lead wicked lives in the valley below the
 mountain of Paradise.24

 This heavenly existence afforded to Seth and his descendants is a sign that

 God has reversed Adam's curse for them. They do not have to work for their

 food because they eat fruit from the trees:

 [Seth and his descendants] did not experience any weariness or fatigue
 and there was no seed time or harvest except that they nourished them

 selves from those delightful fruits from those glorious trees and they
 refreshed themselves with the perfume and the delightful fragrance
 whose scent came from Paradise.25

 In Gen 3,17, God had told Adam that the consequences of his sin would be that

 he would have to exert effort in order to make the earth yield a harvest. Seth
 and his descendants, however, do not need to work for their food, but instead

 spend all their time praising God in the place of the fallen angels.

 Although the original West-Syriac version of the Cave of Treasures assimi
 lates Rabbinic and apocalyptic traditions concerning the angelic portrayal
 of Seth's life, it also contains material that is not commonly found in Jewish

 sources: first, the West-Syrian author places considerable stress on the ritual

 and sexual purity of Seth and his descendants; and second, he assigns a more
 significant role than do the Jewish sources to Seth's priestly function as a medi
 ator. The "second Paradise" of Seth and his descendants is described with these

 two non-Jewish qualities.

 First, the author states that Seth rules over his people with sexual purity.

 Even though Seth begets descendants through sexual intercourse, he does so
 in chaste fashion, as the West-Syriac author states, without any "depraved lust

 or licentious infirmity."26 Likewise, Seth's sons and daughters also maintained

 23 CT 7,4-5 (CSCO 486:57).
 24 See CT 5,31 (CSCO 486:47) and CT 12 (CSCO 486:89-97).
 25 CT 7.7 (CSCO 486:59).
 26 CT 7,9-10 (CSCO 486:59).
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 THE EXALTATION OF SETH AND NAZIRITE ASCETICISM 317

 moral and sexual purity. For example, the West-Syrian author writes the fol

 lowing about Seth and his descendants: "They were holy and their wives were

 pure. Their sons were holy and their daughters were noble and their daughters

 were pure. There was no disorder, envy, or anger in them."27 The West-Syrian

 author stresses the sexual purity of Seth and his descendants throughout his
 narrative.

 Second, the West-Syrian author portrays Seth as a priest who ministers
 before Adam's body in the Cave of Treasures.28 According to the author, the

 Garden of Eden existed as a type for the Church and Adam ministered there

 as the first priest.29 After his expulsion from Paradise, Adam still wanted a

 place where he could continue with his priestly duties so he built the Cave of

 Treasures on top of a mountain, calling it a "house of prayer." Upon his death,

 Seth placed Adam's body in the Cave of Treasures and took over Adam's priestly

 role by ministering before Adam's body.30 The author then adds that Seth and

 his descendants "went before God every day (along with their daughters and

 sons) and they ascended to the top of the holy mountain and worshiped there

 and they were blessed (etbrek) by the body of Adam."31 Adam's body serves as

 a relic and memorial of his prelapsarian existence and it is Seth's priestly care

 over his body that enables him and his descendants to share some of the ben

 efits of Adam's original glory.

 While Seth's ascetic purity and priestly activities enabled him to reverse the

 fall, his future descendants failed to maintain the level of purity demonstrated

 CT 7,8-9 (CSCO 486:59). Instead of "there was no disorder, envy, or anger," the East-Syriac

 recension has "there was no lust or licentiousness." See CT 7,9 (CSCO 486:58).

 For background on the distinctive ritual language in the Cave of Treasures, see F. Briquel

 Chatonnet, "Some Reflections about the Figure of Abraham in the Syriac Literature at the

 Beginning of Islam," 158. For connections between the cave imagery and the Eucharist, see

 S. Ruzer, "A Long Way from the Cave of Treasures to Jerusalem," 23 and S. Ruzer and

 A. Kofsky, Syriac Idiosyncrasies: Theology and Hermeneutics in Early Syriac Literature,

 92-93·

 CT 4,1 (CSCO 486:2g): "Since Adam was king, priest, and prophet, God brought him into

 Paradise so that he might minister in Eden, the Holy Church." The East-Syriac recension

 adds that Adam ministered in Eden as "a priest in the Holy Church." See CT 4,1 (CSCO

 486:28).

 CT 6,21 (CSCO 486:55) and CT 7,20 (CSCO 486:63) where Seth "ministers before the body
 of Adam" in the Cave of Treasures.

 CT 742 (CSCO 486:61). According to J. P. Smith, etbrek can also be translated as "to visit

 holy places and tombs," which implies that Seth and his descendants viewed Adam's body

 as a holy relic. See J. P. Smith, A Compendious Syriac Dictionary: Founded Upon the

 Thesaurus Syriacus of R. Payne Smith, DD (Oxford: Oxford University Press; Eugene: Wipf

 and Stock Publishers, 1999) 56.
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 3l8 SCULLY

 by Seth and his immediate offspring. Seth's later descendants therefore experi

 ence a second fall when they lust after the daughters of Cain, who live in the

 valley below Seth and his descendants. According to the text, the children of

 Seth fell in the following manner:

 The sons of Seth burned with the lust of fire and when the daughters of

 Cain saw the beauty of men in the sons of Seth, they set upon them as
 lecherous beasts and defiled their bodies. And the sons of Seth slew their

 souls by fornication with the daughters of Cain.32

 The text goes on to explain that Seth's descendants attempted to go back up
 the mountain but God blocked their entrance with fire.33 The fall of Seth's

 descendants, therefore, is the direct result of a failure to maintain the original

 purity they once practiced.

 This emphasis on Seth's sexual purity and priestly role as mediator reflects

 the original author's interest in Christian ascetical ideals common throughout

 Syriac speaking regions of the ancient world. As we shall see below, the East
 Syriac redactor adds to this portrayal of Seth by using this early description of

 Seth's sexual purity and priestly function as a portrait of the Nazirite ascetic.

 The East-Syriac Addition: Nazirite Asceticism as Found in Fourth
 through Seventh-Century Syriac Ascetical Authors

 We have just seen that the original West-Syriac author of the Cave of Treasures

 portrays Seth and his descendants in terms of angelic purity, as found in the
 Jewish traditions, but we have also seen that he shows a strong interest in sex

 ual and priestly mediation, possibly from early Christian ascetical ideals. The

 rest of this paper will now argue that the later East-Syriac redactor regarded

 Seth's ascetical holiness and purity as a model for the Nazirite ideal, which

 began to take on a technical meaning among fourth- through seventh-century

 Syriac authors. For this reason, the East-Syriac redactor added explicit Nazirite

 references into his revised version of the Cave of Treasures as a way of reinter

 preting Seth's purity in light of Nazirite asceticism.

 Although a number of scholars of Syriac monastic history have identi
 fied and described different forms of Syriac asceticism, no one has yet men

 tioned the importance of Nazirite asceticism for Syriac monastic history. In

 32 CT 12,17 (CSCO 486:95).
 33 CT 12,19-20 (CSCO 486:95-97).
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 THE EXALTATION OF SETH AND NAZI RITE ASCETICISM 319

 his notable article, "Asceticism in the Church of Syria: The Hermeneutics of

 Early Syrian Monasticism," Sydney Griffiths described "several key terms in the

 traditional Syriac vocabulary of asceticism and monasticism," but he did not
 mention the term "Nazirite" as one of these terms.34 Likewise, Arthur Voobus,

 Robert Murray, and Daniel Caner all do not mention Nazirite asceticism in
 their otherwise excellent and thorough studies on Syriac monastic history.35

 With the exception of a few passing references, "Nazirite" as a technical term

 in Syriac monasticism has gone unnoticed.36

 In what follows, I will proceed first by describing other Syriac accounts of

 Nazirite asceticism and then by locating the places in the later East-Syriac ver

 sion of the text that highlight this redactor's participation in the broader move

 ment of Syriac authors who used the term "Nazirite" as a technical ascetical
 term. These explicit Nazirite references in the Cave of Treasures are only found

 in the East-Syriac recension of the text and are absent from the original West

 Syriac version.

 Although the Nazirites appeared throughout Palestine and evidence of
 their existence can be found in the Dead Sea Scrolls, the Septuagint, the writ

 ings of Philo and Josephus, and the Rabbinic texts, Syriac speaking Christians

 especially appropriated the term Nazirite to describe various ascetical move
 ments that reflected the biblical account of the Nazirite vow.37 According to

 See S. H. Griffith, "Asceticism in the Church of Syria: The Hermeneutics of Early Syrian

 Monasticism," pages 220-45 in Asceticism (eds. V. L. Wimbush and R. Valantasis; Oxford:

 Oxford University Press, 1995) 223.

 See A. Voobus, History of Asceticism in the Syrian Orient 3 vols. (CSCO 184, Subsidia 14,

 CSCO197, Subsidia 17, CSCO 500, Subsidia 81; Louven: Peeters, 1958, i960,1988); R. Murray,

 "The Exhortation to Candidates for Ascetical Vows at Baptism in the Ancient Syrian

 church," New Testament Studies 21 (1974-5) 58-80; R. Murray, Symbols of Church and

 Kingdom (Cambridge: Cambridge University Press, 1975) 11-18; D. Caner, Wandering,

 Begging Monks: Spiritual Authority and the Promotion of Monasticism in Late Antiquity

 (Berkeley: University of California Press, 2002).

 See G. Kretschmar, "Ein Beitrag zur Frage nach dem Ursprung friihchristlicher Askese,"

 pages 129-79 'n Askese und Monchtum in der alten Kirche (ed. K. S. Frank; Darmstadt:

 Wissenschaftliche Buchgesellschaft, 1975) 145 and D. Borner-Klein, "Nasirâer," volume 25,

 fascicle 198, columns 795-804 in Reallexikon fur Antike und Christentum (Stuttgart:

 A. Hiersemann, 2013) 804: "In der syr. Kirche folgt aus des biblisch geforderten Heiligkeit

 (Lev. 11,44; Mt. 5,56) dauernde (sexuelle) Abstinenz."

 For background to source material on Nazirites during the time of the Cave of Treasures,

 see S. Chepey, Nazirites in Late Second Temple Judaism (Leiden: Brill, 2005), though

 Chepey's work does not touch on the Syriac understanding of the Nazirite. Likewise, for a

 brief summary of references to the term "Nazirite" in Jewish and early Greek and Latin

 Christian writings, see D. Borner-Klein, "Nasirâer."
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 320 SCULLY

 Num. 6, this vow enabled an Israelite man or women to achieve a priestly level

 of holiness through abstaining from wine, avoiding contact with dead bod
 ies, and cutting one's hair.38 Whereas the Rabbinic material largely rejected
 the Nazirite movement as overly rigorous, Syriac authors praised the high
 standards of Nazirite piety.39 These authors, however, redefined the Nazirite

 vow in terms of their own understanding of ascetical practices. Although
 sexual purity was not an essential part of the original vow described in
 Numbers, Syriac Christians began to associate the term "Nazirite" with celibate
 ascetics.

 Aphrahat and Ephrem, both writing in the middle of the fourth-century,

 were among the first Syriac authors to reshape the Old Testament understand

 ing of the Nazirite vow into a technical description of the celibate monk, and

 then to connect this understanding with the legends surrounding Seth and his

 descendants. Looking first at Aphrahat, we see that he often uses the word
 nzar, the verbal root of Nazirite, to describe the abstinence the monk keeps

 while fasting.40 In addition, Aphrahat explicitly connects the sexual purity of

 Seth and his descendants with the Nazirite vow. When he praises the goods
 of celibacy over the goods of marriage, for example, Aphrahat makes the fol

 lowing comparison between the virginity of Seth and his descendants and the

 Naziriteship of Samson:

 The sons of Seth were virtuous in their virginity, but when they became

 mixed up with the daughters of Cain, they were blotted out with the

 For further definition of the Nazirite vow, see T. W. Cartledge, Vows in the Hebrew Bible and

 Ancient Near East (Journal for the Study of the Old Testament Supplement 147; Sheffield:

 Sheffield Academic Press, 1992).

 See J. Neusner, "Vow-Taking, The Nazirites and the Law: Does James' Advice to Paul accord

 with Halakah?," pages 59-82 in James theJust and Christian Origins (eds. B. D. Chilton and

 C. A. Evans; Supplements to Novum Testamentum 98; Leiden: Brill, 1999) 76-79, where he

 concludes that the rabbis held a negative view of vow taking and held that Nazirites in

 particular were "weak" and "arrogant." However, S. Chepey, Nazirites in Late Second Temple

 Judaism, 188, disagrees with Neusner and cites evidence of positive Rabbinic attitudes
 towards the Nazirites.

 Aphrahat, Dem. 3,1 (PS 1:100:21). Column and line numbers are from Aphraatis Sapientis

 Persae Demonstrationes (ed. J. Parisot; Patrologia Syriaca 1; Paris: Firmin-Didot, 1894). He

 also praises the Naziriteship of Samson throughout his Demonstrations. See Aphrahat,

 Dem. 4,8 (PS 1:152:22), 6,3 (PS 1:257:4), and 14,40 (PS 1:689:2). In Demonstration 15, he com

 pares the Lord's care over Samson, his chosen Nazirite, with the Lord's care over the pious

 Christians in his audience. See Aphrahat, Dem. 15,5 (PS 1:735:6).
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 THE EXALTATION OF SETH AND NAZI RITE ASCETICISM 321

 water of the flood. Samson was honorable in his Naziriteship and in his

 virginity, but he corrupted his Naziriteship with his licentiousness.41

 For Aphrahat, the purity of virginity exercised by Seth and his descendants

 before their fall is equivalent to the Nazirite purity exercised by Samson before

 his fall. When Aphrahat envisions the purity and virtuousness of Seth and his
 descendants, he has the Nazirite model in mind.

 For Ephrem, the Nazirite responsibilities enabled the monk to live in a way

 that resembled the life of Adam in the Garden. Like in the Cave of Treasures,

 Ephrem states that the fragrances from Paradise benefit even those who are

 outside of its borders by "moderating somewhat that curse upon the earth by

 the scent of its fragrances."42 He goes on to explain, however, that the vines of

 Paradise rush out to meet only those ascetics who lead a life of virginity and

 abstain from wine.43 Ephrem therefore envisions those ascetics who retain
 the Nazirite emphasis on celibacy and abstinence from wine as the only ones

 who are capable of truly recovering the life of Paradise. Like Aphrahat, Ephrem

 associates this type of purity with Seth and his descendants, who, he says, lived

 on the foothills of Paradise and benefited from its fragrances.44 Both Aphrahat

 and Ephrem, then, characterize the purity of Seth and his descendants in terms

 of Nazirite purity and they both see this purity as the reason why he was able to

 live in a way that resembled the life of Adam in the Garden.

 Building on this early tradition, later Syriac authors began to use the term

 "Nazirite" to designate a strict form of ascesis. For example, John the Solitary,

 an early fifth-century ascetical author, says that John the Baptist's exterior
 conduct resembled the Nazirites because he fasted.45 This ascetical use of

 the term Nazirite became especially common among East-Syrian authors in
 the seventh-century, including Dadisho of Qatar (second half of the seventh

 century) and Isaac of Nineveh (born circa 613).

 Aphrahat, Dem. 18,9 (PS 1:837:16-21).

 Ephrem Hymnen de Paradiso 11,13 (CSCO 174:49). Page numbers refer to Des Heiligen

 Ephraem des Syrers Hymnen de Paradiso und contra Julianum (ed. E. Beck; CSCO 174,

 Scriptores Syri 78; Louven: Peeters, 1957).

 Ephrem Hymnen de Paradiso 7,18 (CSCO 174:125).

 Ephrem Hymnen de Paradiso 1,10-13 (CSCO 174:3-4).

 John the Solitary, Ein Dialog 3 (Dedering:63). Page numbers refer to Ein Dialog iiber Die

 Seele und Die Affecte des Menschen (ed. S. Dedering; Leiden: Brill, 1936).
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 322 SCULLY

 Dadisho uses the term "Naziriteship" often in his Commentary on Abba
 Isaiah.46 Although he does not supply a clear definition of "Naziriteship,"
 Dadisho nevertheless includes the term in multiple lists of corporeal actions
 that monks should consider when they want to fend off the passions and
 become perfect practitioners of the ascetical life. For example, he suggests
 "Naziriteship" alongside a number of specific works of the body, including fast

 ing, vigils, sleeping on the bare earth, genuflections, prostrations, self-denial,

 and renunciation, the office of the psalms, study of the scriptures, prayer, man

 ual labor, compunction, tears, and a host of other activities.47 Dadisho's simple

 inclusion of the word "Naziriteship" as an element in multiple lists of asceti
 cal actions reveals that Nazirite asceticism was a commonly performed asce
 sis among seventh-century East-Syrian monks. This form of asceticism was so

 common that Dadisho did not need to describe it anymore than he needed to
 describe the ascetical activities of fasting, vigils, self-denial, etc.

 Unlike Dadisho, who accepts the face value of the term "Nazirite," Isaac of

 Nineveh supplies a two-fold description of the ascetical activities performed
 by the Nazirite monks. According to Isaac, a Nazirite monk is someone who
 engages in fasting and in celibacy. In his Ascetical Homilies, for example, Isaac

 calls fasting the "crown of the Nazirites."48 Likewise, in a homily intended to

 encourage monks to adopt the celibate lifestyle, he reminds his readers that
 monks should be celibate if they want to remain in God's favor. Isaac says that

 God rejected Samson, the "Nazirite from the womb," because Samson "polluted

 and defiled his sanctified limbs by intercourse with a harlot."49 Nazirite monks

 who want to please God with their ascetical feats should remain celibate,
 unlike Samson who broke his Nazirite vow by abandoning his commitment to

 sexual purity.
 Isaac's most detailed account of Nazirite asceticism, however, reveals that

 he characterizes Nazirite asceticism as something more than an ascetic who

 For further background on Dadisho's commentary on Abba Isaiah, see L. Abramowski,

 "Dadisho Qatraya and his Commentary on the Book of Abbas Isaiah," The Harp 4 (1991)

 67-83.

 Dadisho supplies multiple lists of bodily labors that include the term "Nazirite." See

 Dadisho, Commentaire du livre d'abba Isaïe 5,7 (CSCO 326:96:12), 8,35 (CSCO 326:204:18),

 14,17 (CSCO 326:225:17), 14,26 (CSCO 326:235:13), 15,25 (CSCO 326:285:14), and 15,29 (CSCO

 326:290:8). Page and line numbers refer to Commentaire du livre d'Abba Isaïe (ed.

 R. Draguet; CSCO 326, Scriptores Syi 144; Leuven: Peeters, 1972).

 Isaac of Nineveh, De Perfectione Religiosa 1,35 (Bedjan:238). Page numbers refer to Mar

 Isaacus Nin 'cvita De Perfectione Religiosa (ed. P. Bedjan; Paris: 1908; repr. Piscataway:

 Gorgias Press, 2007).

 Isaac of Nineveh, De Perfectione Religiosa 1,10 (Bedjan:n6).
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 THE EXALTATION OF SETH AND NAZIRITE ASCETICISM 323

 simply engages in fasting and celibacy. According to Isaac, fasting and celibacy

 are necessary because they help purify the bodies and souls of the Nazirite
 monks, thereby enabling these monks to speak with God and receive divine
 revelation. Placing himself and his fellow ascetics within the Old Testament
 Nazirite tradition, he says:

 We are the sanctified of God and the Nazirites who [abstain] from
 women, just like Elijah, Elisha, the prophets, the sanctified Nazirites, and

 the holy virgins, by whose hands great and astonishing things were done

 and who spoke with God face to face. [And we are also] like those who

 came next: John the Virgin, holy Simeon, and the other preachers of the

 New [Testament] who sanctified themselves to the Lord and received the

 mysteries from Him, some from His mouth and some by revelation. They

 became mediators between God and human beings, the receptacles of
 His revelations, and the messengers of the Kingdom to the inhabitants of
 the earth.50

 This mystical interpretation characterizes Nazirite asceticism as having the
 priestly function of a mediator. The Nazirite, for Isaac, is a celibate monk who

 mediates between God and human beings. The purity derived from the rigor of

 fasting and celibacy enables Nazirite monks to speak with God "face to face"

 and once these monks have received direct revelation from God, they are
 expected to proclaim this divine revelation to other inhabitants of the earth.

 For Isaac, the Nazirite monk is a mystic who understands the divine
 mysteries.

 In summary, fourth-century Syriac authors, such as Ephrem and Aphrahat,

 connected the rigors of Nazirite asceticism to the original paradisiacal life of

 Adam in the garden and they specifically drew connections between Nazirite

 monks and the descendants of Seth. Although the seventh-century East-Syriac
 authors, such as Dadisho and Isaac of Nineveh, do not make the same con

 nections between Nazirite asceticism, the paradisiacal life in the Garden, and
 the descendants of Seth, both Dadisho and Isaac nevertheless show that the

 term Nazirite had currency as a technical term in the seventh-century. Isaac

 of Nineveh, in particular, associates Nazirite asceticism with those monks who

 could mystically speak with God "face to face" on account of their sexual purity
 and he describes these monks as mediators of divine revelation for the rest of

 the world.

 5o Isaac of Nineveh, De Perfectione Religiosa 1,11 (Bedjan:n8-ig).
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 324 SCULLY

 In general, we may define Syriac Nazirite ascesticism simply as a phenom
 enon that referred to ascetics who lived according to a strict ideal of sexual
 purity and rigorous fasting. Whereas Ephrem and Aphrahat connected this
 sexual purity with the paradisiacal life of the Garden and to the purity of Seth

 and his descendants, Isaac of Nineveh connected it with a mystical ability to
 act as a mediator of divine revelation.

 I propose that the East-Syrian redactor was familiar with the general cur
 rency of the term "Nazirite" among East-Syrian ascetical authors. When he set

 for himself the task of redacting the original West-Syriac text of the Cave of

 Treasures, he found this text to be a suitable palate for incorporating Nazirite

 ascetical ideas. The West-Syriac version of the Cave of Treasures already empha

 sized the importance of celibacy and priestly ritual and it already connected
 these important ascetical activities to the paradisiacal life in the Garden and,

 especially, to the sexual purity of Seth and his descendants and to Seth's role

 as a priestly mediator. Due to these similarities between the West-Syriac ver
 sion of the Cave of Treasures and the East-Syriac Nazirite ideal, the East-Syriac

 redactor interpreted certain passages from the West-Syriac text in light of
 Nazirite asceticism and he incorporated Nazirite language into the text. In
 other words, the East-Syriac redactor made what he thought was an inexplicit

 Nazirite motif explicit.

 The East-Syriac redactor incorporated this same technical meaning of
 Nazirite asceticism that we saw in Aphrahat, Ephrem, and Isaac of Nineveh
 into the Cave of Treasures. In his account of Noah, for example, the East-Syriac

 redactor describes Noah as a priest in charge of removing Adam's body from

 the Cave of Treasures and placing it on the ark, and his subsequent description

 of the priest who will minister over Adam's body after the flood reveals that he

 understands the role of the priesthood in terms of Nazirite purity.51 His version
 of the text reads:

 And [the Priest] shall be a Nazirite all the days of his life. He shall not take
 a wife, he shall not have a house to dwell in, and he shall not offer the

 blood ofanimalsorfowl. Rather, he will offer bread and wine to God... He

 will be the one who stands in that place in order to minister before God

 over the body of our father Adam. He shall wear the skins of animals and

 shall remain alone because he is the priest of God most High.52

 51 For Noah's priestly duty, see CT 16,20 (CSCO 486:124). For the ark as a metaphor for the

 Church, see CT 18,3 (CSCO 486:138).

 52 CT 16,24-28 (CSCO 486:124-26).
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 THE EXALTATION OF SETH AND NAZIRITE ASCETICISM 325

 This Nazirite portrait of the Priest, present only in the East-Syriac recension of

 the Cave of Treasures, reveals the redactor's interest in the Nazirite mainte
 nance of ritual purity and celibacy. This portrait also reveals that the East
 Syriac redactor envisioned the Nazirite as the mediator between God and
 human beings. It is the Nazirite priest who offers bread and wine to God on

 behalf of the other human beings.

 The East-Syriac redactor also reveals his interest in Nazirite purity in his
 retelling of Methuselah's instructions to Noah about what Noah should do
 after Methuselah dies. In this account, the East-Syriac redactor goes out of his

 way to show that Noah did not violate the Nazirite vow by touching dead bod

 ies. "When I die," Methuselah says, "let the women embalm my body... and let

 them bury me in the Cave of Treasures."53 The feminine imperative forms of

 hnat (to embalm) and qbar (to bury) indicate that Methuselah did not want
 the celibate men to handle dead bodies. These forms reflect a change from the

 earlier West-Syriac recension, which uses the masculine imperatives for these

 same words.54 The East-Syriac recension then continues with the following
 instructions for Noah:

 Take the body of our father Adam and these three offerings of gold,
 myrrh, and frankincense. Let the women [first] set the body of Adam in

 the middle of the Ark and then lay these offerings over him. You and your

 sons shall occupy the eastern part of the ark, your wife and your son's

 wives shall occupy the western part, and the body of Adam and these
 offerings shall be in the middle. Your wives shall not pass over to you and

 you shall not be with them. You shall neither eat nor drink with them

 and you shall have no intercourse with them until you descend from
 the Ark.55

 Once again the women are supposed to handle Adam's body while the men
 remain separate from them in a state of sexual abstinence and ritual purity.

 The instructions to have the women handle the dead body while the men
 remain celibate shows that the author saw the men as Nazirites, who needed

 to avoid touching dead bodies in order to maintain their purity.

 The later East-Syriac recension, therefore, includes material about vari
 ous types of priestly and ritual purity that are not found in the earlier West

 Syriac recension of the text. Like Aphrahat and Ephrem, the redactor saw a

 53 CT 16,12 (CSCO 486:120).
 54 CT 16,12 (CSCO 486:121).
 55 CT 16,14-17 (CSCO 486:120-22).
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 326 SCULLY

 close connection between the contemporary Syrian understanding of the
 Nazirite and the sexual and priestly purity of Seth already found in the West

 Syriac version of the text. Like Dadisho and Isaac of Nineveh, the redactor also

 understood that Nazirite asceticism was an accepted form of ascesis and that
 allusions to the Nazirite vow would inspire his readers to listen to his admoni

 tions to sexual and ritual purity. The original version of the Cave of Treasures, in

 other words, served as a suitable palate for the East-Syrian redactor to paint his

 picture of the Nazirite monk, which was gaining popularity in East Syria during

 the fourth- through seventh-centuries.

 Implications for Dating both Recensions of the Cave of Treasures

 In the final part of this article, I will argue that the presence of Nazirite ele

 ments in the later East-Syriac redaction sheds light on the dating history of the

 Cave of Treasures. As mentioned towards the beginning of this article, the two

 separate recensions make the dating especially difficult. As a result, there are

 currently three different theories as to how the redaction process took place.56

 The first theory, and the one with the most currency, was initially proposed by

 Albrecht Gdtze. According to Gôtze, the Western recension was compiled
 some time around the middle of the fourth-century and later redacted in the

 sixth-century by an East-Syrian author.57 The second theory suggests a slightly

 earlier third- or fourth-century date for the original West-Syriac version of the

 text. This theory has two proponents who cite different arguments. According

 to Andreas Su-Min Ri, the original West-Syriac version of the Cave of Treasures

 represents "an amalgamation of legends and fables" from a time period in
 Syriac speaking Christianity prior to the Peshitta and roughly contemporane

 ous with interfaith discussions during the time of Origen, in the late second

 and early third-centuries.58 As such, it came into existence in the form of a

 catechesis for primitive Jewish Christians and then underwent a series of later

 For a thorough review of the literature on the date of the Cave of Treasures, see

 C. Leonhard, "Observations on the Date of the Syriac Cave of Treasures" pages 255-93 in

 The World of the Aramaeans III (eds. M. Daviau, J. Wevers, and M. Weigh Sheffield: Sheffield

 Academic Press: 2001).

 See A. Gôtze, "Die Schatzhôhle," 5-91.

 A. S.-M. Ri, "La Caverne des Trésors: Problèmes d'analyse littéraire," pages 183-90 in TV

 Symposium Syriacum 1984 (eds. H.J.W. Drijvers, et al.; Rome: Pontificium Institutum, 1984)

 188-89: "Son allure générale est celle d'un amalgame de légends et de récits fabuleux

 mêlés d'éléments exégétiques et typologiques."
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 THE EXALTATION OF SETH AND NAZIRITE ASCETICISM 327

 redactional phases, which eventually became the East-Syriac version of the
 text.59 Similarly, Bellarmino Bagatti and Emmanuele Testa claim that the West

 Syriac version of the text was composed in the third-century, but that it devel
 oped from traditions about Adam's grave in the rock of Golgotha.60 Finally,

 Clemens Leonhard has challenged Ri's thesis and instead reads the Cave of
 Treasures as a coherent work with few redactional layers. As a result, he pro

 poses an initial composition date in the fifth or sixth century.61 The East-Syriac

 recension, according to Leonhard, is one redactional layer, but it does not con

 tain any major differences from the original version of the text.

 Based on my findings in this paper, I propose, instead, the following recon

 struction of the dating history of the Cave of Treasures. 1 agree with Ri in
 assigning an early date to the original West-Syriac version. Since Nazirite ideals

 began to gain currency in the fourth-century, the earlier West-Syriac recension,

 which lacks these specific Nazirite elements, was probably written prior to the

 fourth-century. Moreover, it is clear that the work has undergone a significant

 redactional process, since the East-Syriac version contains Nazirite themes
 not found in the earlier West-Syriac recension. The anonymous East-Syriac
 redactor was perhaps already attracted to the emphasis on purity he saw in

 See A. S.-M. Ri, "La Caverne des Trésors et Mar Éphrem," 82-83: "la Caverne avait existé

 sous une forme de Catéchèse ou de Scolion des paléo-chrétiens (ou judéo-chrétiens) dans

 un milieu de syriens hellénisés jusqu'à l'époque de Mar Éphrem. Toutefois de nombreux

 extraits chronologiques de la Psitta doivent être considérés comme des insertions tar

 dives." Ri favors the earlier West-Syriac version of the text as the most authentic. Also see

 A. S.-M. Ri, "La Caverne des Trésors et Mar Éphrem" 71, where he criticizes Gotze's claim

 that the typological parallels between Adam and Christ in the writings of Ephrem and

 Aphrahat influenced the Cave of Treasures based on his observation that Gôtze did not

 have access to the West-Syriac witnesses and therefore based his conclusions on the East

 Syriac manuscripts. Also see A. S.-M. Ri, "Les Prologues de la 'Caverne des Trésors' et la

 notion d"apocryphe'," pages 71-83 in Entrer en matière: Les Prologues (eds. J.-D. Dubois and

 B. Roussel; Paris: Cerf, 1998) 150: "La Caverne des trésors a été un livre fondamental des

 communautés chrétiennes primitives et a circulé jusqu'à ce que l'orthodoxie l'ait rem

 placé par les livres canoniques." Here, Ri argues that the Cave of Treasures existed as a

 fundamental book for primitive Christians before the orthodox regulations of the fourth

 century imposed canonical materials.

 See B. Bagatti and E. Testa, Il Golgota e la Croce: ricerche storlco-archeologiche (Studium

 Biblicum Franciscanum 21; Jerusalem: Franciscan Printing Press, 1978) 27-30, 34-30 and

 B. Bagatti, "Qualche chiarificazione su la caverne dei tresori," 282-83.

 C. Leonhard, "Observations on the Date of the Syriac Cave of Treasures," 288: "The work

 loses its appeal of primordial antiquity and esoteric anticipation of much later concepts,

 but it becomes a much more meaningful contribution to the exegetical and religious dia

 logue of its time."
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 328 SCULLY

 the original form of the text and decided to use it as the basis for praising the

 Nazirite tendencies he admired in the writings of Aphrahat and Ephrem. Since

 Aphrahat and Ephrem were the first to associate the Nazirite phenomenon
 with Seth and his descendants, the East-Syriac redactor likely composed his
 text sometime after the example set by these two fourth-century authors. Like

 Dadisho and Isaac of Nineveh, he was probably a monk who lived sometime
 during the fifth- through seventh-centuries and wrote at a time when Nazirite

 asceticism was esteemed by monks in eastern Syria.

 4 Conclusion

 Like other Christian writers of antiquity who reshaped the lives of Old
 Testament figures into the mold of ascetic heroes, the later version of the Cave

 of Treasures reworks the Jewish exaltation of Seth into the mold of the Nazirite

 ascetics of fourth-century Syriac literature. Even though the Nazirite phenom

 enon started as a Jewish movement, it nevertheless took on a distinctive shape

 in Syriac Christianity, which in turn, influenced the redactional process of the

 Cave of Treasures. Although more work still needs to be done to uncover paral

 lels between the Cave of Treasures and other Syriac ascetical traditions, this
 brief survey opens the door to a reconsideration of the composition history
 and social milieu of the Cave of Treasures in light of an ascetical background.
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