
Could Joseph Smith Have Drawn On Ancient Manuscripts 
When He Translated the Story of Enoch? 
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“If Thou Doest Well, Thou Shalt Be Accepted” (Moses 5-7) (JBOTL05C). See the 
link to video supplements to this lesson at the end of this article under “Further 

Reading.” 
 

 
Figure 1. George Campfield, fl. 1861: Enoch, Creation Window, All Saints 

Church, Selsley, England, 1861. This stained glass window, commissioned from 
the company of craftsmen headed by William Morris, shows Enoch standing in 

heaven following his final ascension. 
 
Question: Some say that Joseph Smith drew on ancient stories about Enoch not 
found in the Bible as he translated the chapters on Enoch in Moses 6-7. How 
similar are the stories of Enoch in ancient accounts to modern scripture? And 
could Joseph Smith have been aware of them? 
 
Summary: Although an English translation of the Ethiopian book of 1 Enoch 
appeared in 1821, the ancient manuscripts that are most relevant to the LDS story 
of Enoch were not available during Joseph Smith’s lifetime. The Qumran Book of 
Giants, discovered in 1948, contains striking resemblances to Moses 6-7, ranging 
from general themes in the story line to specific occurrences of rare expressions 
in corresponding contexts. It would be thought remarkable if any nineteenth-
century document were to exhibit a similar density of close resemblances with 
this small collection of ancient fragments, but to find such similarities in 
appropriate contexts relating in each case to the story of Enoch is astonishing. 
 
 



The Know 
 
Both in the expansive nature of its content and the eloquence of its expression, 
Terryl and Fiona Givens consider the LDS account of Enoch as perhaps the “most 
remarkable religious document published in the nineteenth century.”2 It was 
produced early in Joseph Smith’s ministry — in fact in the same year as the 
publication of the Book of Mormon — as part of a divine commission to 
“retranslate” the Bible.3 Writing the account of Enoch found today in Moses 6-7 
appears to have occupied a few days of the Prophet’s attention sometime between 
30 November and 31 December 1830. 
 
Joseph Smith’s “Book of Enoch” provides “eighteen times as many column inches 
about Enoch… than we have in the few verses on him in the Bible. Those 
scriptures not only contain greater quantity [than the Bible] but also … contain … 
[abundant] new material about Enoch on which the Bible is silent.”4 It seems 
impossible that this new material was derived from deep study of the scriptures5 
or that it was largely absorbed from Masonic or hermetical influences.6 Hence, 
the most popular suggestion from non-Mormon scholars is that Joseph Smith 
derived important themes in the LDS stories of Enoch from exposure to ancient 
Enoch manuscripts from outside the Bible, in particular 1 Enoch.7 
 
Could Joseph Smith have borrowed significant portions of his 
accounts of Enoch from other sources? In his 2010 master’s thesis from 
Durham University, Salvatore Cirillo8 cites and amplifies the arguments of 
Michael Quinn9 that the available evidence that Joseph Smith had access to 
published works related to 1 Enoch has moved “beyond probability — to fact.” He 
sees no other explanation than this for the substantial similarities that he finds 
between the book of Moses and the pseudepigraphal Enoch literature.10 
However, after having reflected on the evidence with the more rigorous approach 
of a seasoned historian about the availability of the 1821 English translation of 1 
Enoch to the Prophet, Richard L. Bushman concluded differently:11 “It is scarcely 
conceivable that Joseph Smith knew of Laurence’s Enoch translation.” 
 
Just as important, even if 1 Enoch had been available to the Prophet, a study y 
LDS historian Jed Woodworth reveals that the principal themes of “Laurence’s 
105 translated chapters do not resemble Joseph Smith’s Enoch in any obvious 
way.”12 Indeed, apart from the shared prominence of the Son of Man motif in 1 
Enoch’s Book of the Parables and the book of Moses13 and one or two general 
themes in Enoch’s visions of Noah,14 little of great substance in common 
between 1 Enoch and modern scripture. After careful study of the two works on 
Enoch, Woodworth succinctly concluded: “Same name, different voice.”15 
 
Note that since Joseph Smith was aware that the biblical book of Jude quotes 
Enoch16 — more specifically 1 Enoch itself — the most obvious thing he could 
have done to bolster his case for the authenticity of the book of Moses (if he were 
a conscious deceiver) would have been to include the relevant verses from Jude 
somewhere within his revelations on Enoch. But this the Prophet did not do. 



 
For such reasons, it is increasingly apparent that despite all the spilled ink spent 
in looking for significant parallels to the Prophet’s revelations on Enoch in 1 
Enoch, the most striking resemblances are not found in that work, but rather in 
related pseudepigrapha such as 2 Enoch, 3 Enoch, and the Qumran Book of 
Giants. 
 
Reflecting the trend of scholars to look beyond 1 Enoch for these resemblances, 
LDS scholar Cheryl L. Bruno, in a 2014 article in the Journal of Religion and 
Society,17 tries to make the case that Jewish Enoch traditions, mediated by 
Masonic accounts that Joseph Smith presumably encountered, significantly 
influenced Mormon accounts of Enoch. In support of her claims, she notes, in 
addition to 1 Enoch and other Jewish sources, similarities in 2 Enoch and the 
LDS Enoch in “Enoch’s call to preach” 18 and his divine transfiguration.19 She 
also cites 3 Enoch in relation to Enoch’s enthronement.20 Surprisingly and 
disappointingly, apart from a short reference relating to Enoch as a scribe for 
divine tablets,21 she does not mention the prominent resemblances between 
Moses 6-7 and the Book of Giants. 
 
However, Cirillo did not let these significant resemblances go unnoticed, having 
argued in his master’s thesis in strong terms that Joseph Smith must have known 
about the Qumran Book of Giants. He writes:22 
 

Nibley‘s own point that Mahujah and Mahijah from the EPE share their name 
with Mahaway in the [Book of Giants (BG)] is further evidence that influence 
[from pseudepigraphal books of Enoch] occurred [in Joseph Smith’s Enoch 
writings]. And additional proof of Smith‘s knowledge of the BG is evidenced 
by his use of the codename Baurak Ale.23 

 
What goes unmentioned in Cirillo’s arguments for the influence of Enoch 
pseudepigrapha on Moses 6-7 is that, apart from 1 Enoch, none of the significant 
Jewish Enoch manuscripts were available in English translation during Joseph 
Smith’s lifetime. Indeed, Cirillo’s strongest arguments for the Prophet’s having 
been influenced by these ancient works comes from the Qumran Book of Giants, 
a book that was not discovered until 1948. Cirillo offers no attempt at an 
explanation for how a manuscript that was unknown until the mid-twentieth 
century could have influenced LDS accounts of Enoch, written in 1830-31. 
 
In addition, although Bruno takes a different route in arguing that resemblances 
to ancient Jewish pseudepigrapha in Joseph Smith’s Enoch writings were 
mediated to an important degree by (as it is argued) the Prophet’s early exposure 
to the traditions of Freemasonry, it should be remembered that the most 
numerous, significant, and specific echoes of antiquity in the book of Moses are 
not found in the Masonic literature but rather only in the Jewish traditions 
themselves. 
 



This is not to say that the rituals, ideas, and ideals of Freemasonry were not 
important to Joseph Smith, particularly after he became institutionally involved 
during the Nauvoo period from 1839 onward.24 However, what is important in 
the context of a discussion about possible influences on Joseph Smith’s 
translation of Moses 6-7 in 1830 is that one must not overstate resemblances with 
Freemasonry while understating more relevant and specific affinities to ancient 
traditions not present in Freemasonry — thus making proverbial molehills into 
mountains while reducing mountains to molehills. 
 
In summary, it would have been impossible for Joseph Smith to have been aware 
of the most important affinities to ancient literature in his Enoch revelations by 
1830, regardless of whether one claims that he got them by direct access to 
English translations of important Jewish Enoch manuscripts (other than, 
perhaps, 1 Enoch) or that his exposure was mediated by a knowledge of Masonic 
traditions. 
 
After a brief survey of some of the ancient affinities of the story of Enoch in 
Moses 6-7 throughout the wider Jewish literature, we will focus more specifically 
on the most important of these writings: the Qumran Book of Giants. Even a 
summary of all these important topics had made this article much longer than 
others published so far in this series. More extensive discussions of these topics 
by LDS authors can be found elsewhere.25 
 
Ancient Affinities in Jewish Enoch Pseudepigrapha 
 

 
Figure 2. Moses and the Burning Bush, St. Catherine’s Monastery, ca. 548-560. 

 
Enoch’s call. LDS scholar Stephen Ricks has shown how the six characteristic 
features of the Old Testament narrative call pattern identified by Norman Habel 
are shown in the commissioning of Joseph Smith’s Enoch.26 According to non-
Mormon scholar Samuel Zinner,27 the ideas behind the unusual wording found 
within Enoch’s prophetic commission in the book of Moses arose in the matrix of 
the ancient Enoch literature.28 



 
“Rivers shall turn from their course.” Joseph Smith’s Enoch will manifest 
God’s power in both his words and, notably, in his actions:29 
 

… the mountains shall flee before you, and the rivers shall turn from their 
course 

 
Later in the book of Moses we read the fulfillment of this promise: “[S]o great 
was the faith of Enoch that … the rivers of water were turned out of their 
course.”30 Compare the Enoch’s experience in the book of Moses to a Mandaean 
Enoch account:31 
 

The [Supreme] Life replied, Arise, take thy way to the source of the waters, 
turn it from its course … At this command Tavril [the angel speaking to 
Enoch] indeed turned the pure water from its course … 

 
We find no account of a river’s course turned by anyone in the Bible. However, 
such a story appears in this pseudepigraphal account and in its counterpart in 
Joseph Smith’s revelations — in both instances within the story of Enoch. 
 

 
Figure 3. Michelangelo Merisi da Caravaggio (Le Carvage), 1571-1610: David 
with the Head of Goliath, 1607. In a prophecy “of old” that is later applied to 

David we read: “I have set a youth above the warrior; I have [exalted] a young 
man over the people.”32 The youth (Hebrew bahur) who is set above the 

warrior (Hebrew gibbor) recalls Enoch’s victory as a “lad” (Hebrew na’ar) over 
the warriors (Hebrew gibborim) in the Dead Sea Scrolls Book of Giants and in 

the book of Moses.33 
 
Enoch as a “lad.” Enoch’s self-description as a “lad” in the book of Moses34 — 
the only occurrence of the term “lad” in the teachings and revelations of Joseph 
Smith — reflects the prominence of his title of “lad” in 2 and 3 Enoch.35 Biblical 
scholar Gary A. Anderson of the University of Notre Dame finds the references in 
2 and 3 Enoch “curious,” noting that “of all the names given Enoch, the title ‘lad’ 
is singled out as being particularly apt and fitting by the heavenly host.”36 



 

 
Figure 4. Franz Johansen, 1928-: Resurrection, Brigham Young University 

Sculpture Garden, Provo, Utah.37 The scene of celestial clothing recounted in 2 
Enoch 22:8 recalls a vision that President Lorenzo Snow, then an apostle, 

received of his own resurrection. His journal records:38 “I heard a voice calling 
me by name, saying: “He is worthy, he is worthy, take away his filthy 

garments.” My clothes were then taken off piece by piece and a voice said: “Let 
him be clothed, let him be clothed.” Immediately, I found a celestial body 

gradually growing upon me until at length I found myself crowned with all its 
glory and power. The ecstasy of joy I now experienced no man can tell, pen 

cannot describe it.” 
 
Enoch’s heavenly ascent and enthronement. In the book of Moses, Enoch 
described how, as he “cried unto the Lord,”39 he was told to go to Mount Simeon. 
There, as Enoch stood upon the mount, the heavens opened and he was “clothed 
upon with glory.”40 2 and 3 Enoch purport to describe the process by which 
Enoch was “clothed upon with glory” in more detail. As a prelude to Enoch’s 
introduction to the secrets of creation, these ancient accounts describe a “two-
step initiatory procedure” whereby “the patriarch was first initiated by angel(s) 
and after this by the Lord”41 Himself. In 2 Enoch, God commanded his angels to 
“extract Enoch from (his) earthly clothing. And anoint him with my delightful oil, 
and put him into the clothes of my glory.”42 Joseph Smith’s Enoch was given a 
right to the divine throne,43 and likewise, in 3 Enoch, God makes a throne for the 
seer and sits him down upon it.44 



 

 
Figure 5. Gustav Kaupert, 1819-1897: Jesus Christ, 1880.45 This magnificent 

bust now stands in The Protestant Church of the Redeemer. The church is 
housed in the former Roman Palace Basilica of Constantine (Aula Palatina), 
built in the early fourth century in what is now Trier, Germany. The full-size 
statue was broken to pieces after World War II, but in 2006, following loving 

restoration, the bust was given a place of honor in the church. 
 
Titles of the Son of Man. 1 Enoch’s Book of Parables holds special interest for 
students of the book of Moses. Both books describe visions of Enoch with a 
central figure and a common set of titles. The title “Son of Man,” which is a 
notable feature of the Book of Parables,46 also appears in marked density 
throughout Enoch’s grand vision in the book of Moses.47 The titles “Chosen 
One,”48 “Anointed One,”49 and “Righteous One”50 also appear prominently in 
both texts. Consistent with the conclusions of Nickelsburg and VanderKam about 
the use of these multiple titles in the Book of Parables,51 the book of Moses 
applies them all to a single individual.52 Moreover, Moses 6:57 gives a single, 
specific description of the role of the Son of Man as a “righteous judge.”53 
According to Nickelsburg and VanderKam,54 this conception is highly 
characteristic of the Book of Parables, where the primary role of the Son of Man 
is also that of a judge. 
 



 
Figure 5. Rembrandt Harmenszoon van Rijn, 1606-1669: Jeremiah Laments the 

Destruction of Jerusalem, 1630. 
 
A chorus of weeping. In a vision of Enoch found in the book of Moses, three 
distinct parties weep for the wickedness of mankind: God,55 the heavens,56 and 
Enoch himself.57 In addition, a fourth party, the earth, mourns — though does 
not specifically weep — for her children.58 Daniel Peterson59 has discussed the 
interplay among the members of this chorus of weeping voices, citing the 
arguments of non-LDS biblical scholar J. J. M. Roberts60 that identify three 
similar voices within the laments of the book of Jeremiah: the feminine voice of 
the mother of the people (corresponding in the Book of Moses to the voice of the 
earth, the “mother of men”61), the voice of the people (corresponding to Enoch), 
and the voice of God Himself. In addition, with regard to the complaints of the 
earth described in Moses 7:48-49, valuable articles by Andrew Skinner62 and 
Peterson,63 again following Nibley’s lead,64 discuss interesting parallels in 
ancient sources. Finally, taking up the subject of previously neglected voices of 
weeping — namely the weeping of Enoch and that of the heavens — David Larsen, 
Jacob Rennaker, and I have written a comparative study of ancient texts.65 
 
Translation of Enoch and his city. Genesis implies that Enoch escaped death 
by being taken up alive into heaven.66 In a significant addition to the biblical 
record, the Book of Moses states that not only Enoch but his entire city was 
eventually received up into heaven.67 Two late accounts preserve echoes of a 
similar motif. In Adolph Jellenik’s translation of Jewish traditions, Bet ha-
Midrasch,68 we find the account of a group of Enoch’s followers who steadfastly 
refused to leave him as he journeyed toward the place where he was going to be 
taken up to heaven.69 Afterward, a group of kings came to find out what 
happened to these people. After searching under large blocks of snow they 
unexpectedly found at the place, they failed to discover any remains of Enoch or 
of his followers. In a Mandaean Enoch fragment,70 a group of the prophet’s 
adversaries complain that Enoch and those who had gone to heaven with him 
have escaped their reach: “By fleeing and hiding the people on high have 



ascended higher than us. We have never known them. All the same, there they 
are, clothed with glory and splendors. … And now they are sheltered from our 
blows.” 
 
In addition to these accounts alluding to a group who rose with Enoch to heaven, 
David Larsen provides a valuable discussion that includes “examples in early 
Jewish and early Christian literature that depict this motif in a different way. 
Although they do not feature Enoch or his city explicitly, there is a recurring 
theme in some of the texts that corresponds to the idea of a priestly figure who 
leads a community of priests in an ascension into the heavenly realm.”71 
 
We now focus our attention on the Book of Giants, which contains surprising 
resonances with Joseph Smith’s book of Enoch at both the large and the small 
scale. 
 
Enoch’s Mission to the Gibborim in the Qumran Book of Giants 
 
The Book of Giants is a collection of fragments from an Enochic book discovered 
at Qumran, the location of the discovery of the Dead Sea Scrolls. Though it is 
missing from the Ethiopic book of 1 Enoch72 and resembles little else in the 
Enoch tradition, material related to the Book of Giants already had been found 
elsewhere in fragmentary form.73 Some of the fragments showed that the 
“composition is at least five hundred years older than previously thought”74 and 
thus they help us “to reconstruct the literary shape of the early stages of the 
Enochic tradition.”75 Although the Book of Giants scarcely fills three pages in the 
English translation of Martinez, we find in it the most extensive series of parallels 
between a single ancient text and Joseph Smith’s Enoch writings. 
 
The wickedness of the gibborim. The term “giants” in the title of the book is 
misleading. Actually, this book describes two different groups of individuals, 
referred to in Hebrew as the gibborim and the nephilim. In the Bible, gibborim 
almost always referred to a “mighty hero” or “warrior” and only later came to be 
interpreted in some cases as “giant.”76 Correctly understanding the distinctions 
among these groups is important because Joseph Smith specifically differentiated 
the “giants” from Enoch’s other adversaries.77 
 



 
Figure 6. William Blake, 1757-1827: Sketch for “War Unchained by an Angel — 
Fire, Pestilence, and Famine Following, ca. 1780-1784. Speaking as if he were 

standing before this scene, John Bright (1811–1889), a Quaker, movingly 
addressed the English House of Commons in opposition to the Crimean War: 

“The angel of death has been abroad throughout the land; you may almost hear 
the beating of his wings. There is no one as of old … to sprinkle with blood the 
lintel and the two side-posts of our doors, that he may spare and pass on; he 
takes his victims from the castle of the noble, the mansion of the wealthy, and 

the cottage of the poor and lowly.”78 
 
Consistent with the concept of the gibborim as “mighty warriors,” Joseph Smith’s 
Enoch writings describe scenes of wars, bloodshed, and slaughter among the 
people.79 For example, in Moses 6:15 we read:80 
 

And the children of men were numerous upon all the face of the land. And in 
those days Satan had great dominion among men, and raged in their hearts; 
and from thenceforth came wars and bloodshed; and a man's hand was 
against his own brother, in administering death, because of secret works, 
seeking for power. 

 
The Book of Giants account likewise begins with references to “slaughter, 
destruction, and moral corruption”81 that filled the earth.82 The mention of 
“secret works” and “administering death”83 in the book of Moses recalls a similar 
description in the Book of Giants:84 “they knew the se[crets85 … ] and they 
killed ma[ny … ].” Elsewhere the Qumran manuscripts refer to the spread of the 
“mystery of wickedness.”86 
 



“A wild man.” In the book of Moses, Enoch’s preaching first attracts listeners 
out of pure curiosity:87 
 

And they came forth to hear him, upon the high places, saying unto the tent-
keepers: Tarry ye here and keep the tents, while we go yonder to behold the 
seer, for he prophesieth, and there is a strange thing in the land; a wild man 
hath come among us. 

 
The term “wild man”88 is used in only one other place in the Bible, as part of 
Jacob’s prophecy about the fate of Ishmael. We see a more fitting parallel in the 
Book of Giants — if the translation by Wise is correct — where the wicked leader 
of the gibborim, ’Ohya, boasts that he is called “the wild man,”89 just as in the 
book of Moses the same term is used — sarcastically — to describe Enoch. 
 

 
Figure 7. Fragment of the Qumran Book of Giants (4Q203) containing the first 
part of the personal name MḤWY (outlined in red).90 In modern translations, 
the name is usually transliterated as “Mahawai.” Hugh Nibley was the first to 

suggest a correspondence between this Book of Giants character and the names 
Mahijah/Mahujah in the book of Moses.91 Unlike many of the other poorly 

preserved Aramaic fragments of the Book of the Giants, the translation of this 
one is straightforward: “5 [ … ] to you, Mah[awai … ] 6 the two tablets [ … ] 7 

and the second has not been read up till now [ … ].”92 
 
The name and role of Mahawai. Cirillo, citing the similar conclusions of 
Stuckenbruck,93 considers the names of the gibborim, notably including 
Mahawai as “the most conspicuously independent content” in the Book of Giants, 
being “unparalleled in other Jewish literature.” Moreover, according to 
Cirillo: “The name Mahawai in the [Book of Giants] and the names Mahujah and 
Mahijah in the [book of Moses] represent the strongest similarity between the 
[LDS revelations on Enoch] and the [pseudepigraphal books of Enoch] 
(specifically the [Book of Giants]).” Remember that this argument came from a 



scholar arguing against the authenticity of Joseph Smith’s revelations because he 
claimed that (the earlier) LDS Enoch account was influenced by the (later) 
Aramaic Book of Giants. 
 
In Joseph Smith’s story of Enoch, Mahijah appears out of nowhere as the only 
named character in the account besides Enoch himself:94 
 

And there came a man unto him, whose name was Mahijah, and said unto 
him: Tell us plainly who thou art, and from whence thou comest? 

 
In the book of Moses, the name “Mahijah”95 appears a second time in a different 
form, namely “Mahujah.”96 Notably, in the Masoretic Hebrew text of the Bible 
the variants MḤYY [= Mahija-] and MḤWY [= Mahuja-] both appear in a single 
verse (with the suffix “-el”) as references to the same person, namely Mehuja-
el.97 Because the King James translation renders both variants of the Hebrew 
name identically in English, Joseph Smith would have had to access and interpret 
the Hebrew text to see that there were two versions of the name. But there is no 
evidence that he or anyone else associated with the translation of Moses 6-7 knew 
how to read Hebrew at that time or, for that matter, even had access to a Hebrew 
Bible. 
 
Even if someone were to claim that Joseph Smith became aware of these two 
variants by examining the Hebrew text, it would still be difficult to explain why, 
assuming that he did indeed possess this information, the Prophet would have 
chosen not to normalize the two variant versions of the name into a single version 
in the book of Moses, as is almost always done in translations of Genesis 4:18. 
Instead, each of the attested variants of the name is included in the book of 
Moses in appropriate contexts, preserving both ancient traditions. Moreover, 
Joseph Smith’s versions of the name omit the suffix “-el,”98 thus differing from 
the Hebrew text of the Bible and according appropriately with its Dead Sea 
Scrolls99 equivalent in the Book of Giants. 
 
There are intriguing similarities between Mahijah in Joseph Smith’s book of 
Moses and Mahawai in the Book of Giants not only in their names but also in 
their respective roles. Hugh Nibley observes:100 
 

The only thing the Mahijah in the book of Moses is remarkable for is his 
putting of bold direct questions to Enoch. And this is exactly the role, and the 
only role, that the Aramaic Mahujah plays in the story. 

 
Mahijah is sent to Enoch. In the Book of Giants, we read the report of a series 
of dreams that troubled the gibborim. The dreams “symbolize the destruction of 
all but Noah and his sons by the Flood.”101 In an impressive correspondence to 
the questioning of Enoch by Mahijah in the book of Moses, the gibborim send 
Mahawai to “consult Enoch in order to receive an authoritative interpretation of 
the visions.”102 In the Book of Giants, we read:103 
 



[Then] all the [gibborim and the Nephilim] … called to [Mahujah] and he 
came to them. They implored him and sent him to Enoch, the celebrated 
scribe104 and they said to him: “Go… and tell him to [explain to you] and 
interpret the dream…”105 

 
Cirillo comments: “The emphasis that [Joseph] Smith places on Mahijah’s travel 
to Enoch is eerily similar to the account of Mahawai to Enoch in the [Book of 
Giants].”106 
 
Secret combinations. It is interesting to speculate as to whether the Book of 
Giants Mahujah (who elsewhere describes himself as a “son of Baraq’el”107) 
might be identified with the biblical Mehuja-el, who was a descendant of Cain 
and the grandfather of the wicked Lamech. Note that in the book of Moses, 
Mehuja-el’s grandson, like the other “sons of men,”108 “entered into a covenant 
with Satan after the manner of Cain.”109 Similarly, in 1 Enoch110 we read that a 
group of conspirators, here depicted as fallen sons of God, “all swore together and 
bound one another with a curse.” Elsewhere in 1 Enoch we learn additional 
details about that oath:111 
 

This is the number of Kasbe’el, the chief of the oath, which he showed to the 
holy ones when he was dwelling on high in glory, and its (or “his”) name (is) 
Beqa. This one told Michael that he should show him the secret name, so that 
they might mention it in the oath, so that those who showed the sons of men 
everything that was in secret might quake at the name and the oath. 

 
The passages in 1 Enoch are reminiscent of a passage in the book of Moses that 
describes a “secret combination” that had been in operation “from the days of 
Cain.”112 As to the deadly nature of the oath, we read in the book of Moses: 
“Swear unto me by thy throat, and if thou tell it thou shalt die,”113 just as in 1 
Enoch the conspirators “bound one another with a curse.”114 
 
In 1 Enoch, the conspirators agreed on their course of action by saying:115 
“Come, let us choose for ourselves wives from the daughters of men.” Likewise, in 
the book of Moses, Mehuja-el’s grandson became infamous because he “took unto 
himself… wives”116 to whom he revealed the secrets of their wicked league (to the 
chagrin of his fellows).117 In 1 Enoch, as in the book of Moses,118 we also read 
specifically of how “they all began to reveal mysteries to their wives and 
children.”119 
 
A land of righteousness. In answer to the second part of Mahijah’s question, 
Joseph Smith’s Enoch says:120 
 

And he said unto them: I came out from the land of Cainan, the land of my 
fathers, a land of righteousness unto this day. 

 



Amplifying the book of Moses description of Enoch’s home as a “land of 
righteousness,” the leader of the gibborim in the Book of Giants says that his 
“opponents”121 “… reside in the heavens and live with the holy ones.”122 
 
In the book of Moses, Enoch describes the setting for his vision: 
 

42 And it came to pass, as I journeyed from the land of Cainan, by the sea 
east, I beheld a vision … 

 
Enoch’s vision as he travelled “by the sea east”123 recalls the direction of his 
journey in 1 Enoch 20-36 where he traveled “from the west edge of the earth to its 
east edge.”124 Elsewhere 1 Enoch125 records a vision that Enoch received “by the 
waters of Dan,” arguably a “sea east.”126 
 
A “book of remembrance.” In preaching to the people, the Enoch of the book 
of Moses refers to a “book of remembrance”127 in which the words of God and 
the actions of the people were recorded. Correspondingly, in the Book of Giants, 
a book in the form of “two stone tablets”128 is given by Enoch to Mahujah to 
stand as a witness of “their fallen state and betrayal of their ancient 
covenants.”129 In the book of Moses, Enoch says the book is written “according 
to the pattern given by the finger of God.”130 This may allude to the idea that a 
similar record of their wickedness is kept in heaven131 as attested in 1 Enoch:132 
 

Do not suppose to yourself nor say in your heart that they do not know nor are 
your unrighteous deeds seen in heaven, nor are they written down before the 
Most High. Henceforth know that all your unrighteous deeds are written 
down day by day, until the day of your judgment. 

 
As Enoch is linked with the book of remembrance in the book of Moses, so he is 
described in the Testament of Abraham as the heavenly being who is responsible 
for recording the deeds of mankind so that they can be brought into 
remembrance.133 Likewise, in Jubilees 10:17 we read:134 “Enoch had been 
created as a witness to the generations of the world so that he might report every 
deed of each generation in the day of judgment.” 
 
In the book of Moses, Enoch’s reading of the book of remembrance put the 
people in great fear:135 
 

And as Enoch spake forth the words of God, the people trembled, and could 
not stand in his presence. 

 
Likewise, in the Book of Giants,136 we read that the leaders of the mighty 
warriors “bowed down and wept in front of [Enoch].” 1 Enoch describes a similar 
reaction after Enoch finished his preaching:137 
 

Then I [i.e., Enoch] went and spoke to all of them together. And they were all 
afraid and trembling and fear seized them. And they asked that I write a 



memorandum of petition138 for them, that they might have forgiveness, and 
that I recite the memorandum of petition for them in the presence of the Lord 
of heaven. For they were no longer able to speak or to lift their eyes to heaven 
out of shame for the deeds through which they had sinned and for which they 
had been condemned.… and they were sitting and weeping at Abel-Main,139 
… covering their faces. 

 
Conceived in sin. Among the declarations that Joseph Smith’s Enoch makes to 
his hearers from the book of remembrance is that their children “are conceived in 
sin.”140 This has nothing to do with the concept of “original sin” but rather is the 
result of their own moral transgressions. As Nibley expressed it:141 “[T]he wicked 
people of Enoch’s day … did indeed conceive their children in sin, since they were 
illegitimate offspring of a totally amoral society.” The relevant passage in the 
Book of Giants reads:142 “Let it be known to you th[at … your activity and that of 
[your] wive[s and of your children … through your fornication.”143 
 
A note of hope. Both the Qumran and the Joseph Smith sermons of Enoch “end 
on a note of hope”144 — a feature unique to these two Enoch accounts:145 
 

If thou wilt turn unto [God], and hearken unto my voice, and believe, and 
repent of all thy transgressions … 

 
In the Book of Giants, Enoch also gives hope to the wicked through 
repentance:146 “Now, then, unfasten your chains [of sin]… and pray.”147 In 
addition, Reeves148 conjectures that another difficult-to-reconstruct phrase in 
the Book of Giants might also be understood as an “allusion to a probationary 
period for the repentance of the Giants.”149 
 
Defeat of the gibborim by Enoch. Any conjectured move toward repentance 
was temporary, however, and eventually Enoch’s enemies began to attack, as we 
read in the book of Moses:150 
 

And so great was the faith of Enoch that he led the people of God, and their 
enemies came to battle against them; and he spake the word of the Lord, and 
the earth trembled, and the mountains fled, even according to his command; 
and the rivers of water were turned out of their course; and the roar of the 
lions was heard out of the wilderness … 

 
Similarly, in the Book of Giants, ’Ohya, a leader of the gibborim, gives a 
description of his defeat in a great battle:151 
 

[… I am a] [mighty warrior],152 and by the mighty strength of my arm and my 
own great strength153 [I went up against a]ll mortals, and I have made war 
against them; but I am not … able to stand against them. 

 
Of special note is a puzzling phrase in some translations of the Book of Giants 
that immediately follows the description of the battle:154 “… the roar of the wild 



beasts has come and they bellowed a feral roar.” Remarkably the book of Moses 
account has a similar phrase following the battle description, recording that “the 
roar of the lions was heard out of the wilderness.” 
 

 
Figure 8. William Blake, 1757-1827: The Primaeval Giants Sunk in the Soil, 
1824-1827. In a scene from Dante, giants are sunk to their waists in a well 

whose massive drop leads to Cocytus, a great frozen lake of the lowest region of 
hell. Their defiant rebellion was the more terrible and destructive because of the 

coupling of their evil will with the brute force of their mighty stature. Now 
reduced to pale mountainous shapes amidst the chaos, they stand, in Blake’s 

depiction, eternally unmoved by the sharp fires of lightning above and the rude 
blasts of icy storm winds swirling upward from below. 

 
Destruction and confinement of the gibborim. Both the book of Moses 
and the Book of Giants contain a “prediction of utter destruction and the 
confining in prison that is to follow”155 for the gibborim. From the book of 
Moses we read:156 
 

But behold, these … shall perish in the floods; and behold, I will shut them up; 
a prison have I prepared for them. 

 
Similarly, in the Book of Giants we read:157 “he imprisoned us and has power 
[ov]er [us].” 
 
Explanations for book of Moses resemblances to the Book of Giants. 
The only attempt of which I am aware to explain how a manuscript discovered in 
1948 could have influenced a work of scripture translated in 1830-31 comes from 
remembrances by two individuals about the well-known Aramaic scholar 
Matthew Black, who collaborated with Jozef Milik in the first translation of the 
fragments of the Book of Giants into English in 1976. Black was approached by 
Gordon C. Thomasson after a guest lecture at Cornell University, during a year 



that Black spent at the Institute of Advanced Studies at Princeton (1977–
1978).158 According to Thomasson’s account:159 
 

I asked Professor Black if he was familiar with Joseph Smith’s Enoch text. He 
said he was not but was interested. He first asked if it was identical or similar 
to 1 Enoch. I told him it was not and then proceeded to recite some of the 
correlations Dr. [Hugh] Nibley had shown with Milik and Black’s own and 
others’ Qumran and Ethiopic Enoch materials. He became quiet. When I got 
to Mahujah,160 he raised his hand in a “please pause” gesture and was silent. 
Finally, he acknowledged that the name Mahujah “could not have come from 1 
Enoch.” He then formulated a hypothesis, consistent with his lecture, that a 
member of one of the esoteric groups he had described previously [i.e., 
clandestine groups who had maintained, sub rosa, a religious tradition based 
in the writings of Enoch that pre-dated Genesis] must have survived into the 
19th century, and hearing of Joseph Smith, must have brought the group’s 
Enoch texts to New York from Italy for the prophet to translate and publish. 
 
At the end of our conversation he expressed an interest in seeing more of 
Hugh’s work. I proposed that Black should meet with Hugh, gave him the 
contact information. He contacted Hugh the same day, as Hugh later 
confirmed to me. Soon Black made a previously unplanned trip to Provo, 
where he met with Hugh for some time. Black also gave a public guest lecture 
but, as I was told, in that public forum would not entertain questions on 
Moses. 

 
Hugh Nibley recorded a conversation with Matthew Black that apparently 
occurred near the end of the latter’s 1977 visit to BYU. Nibley asked Black if he 
had an explanation for the appearance of the name Mahujah in the Book of 
Moses, and reported his answer as follows: “Well, someday we will find out the 
source that Joseph Smith used.”161 
 
Summary. Note that the parallels with the Book of Giants we have cited are not 
drawn at will from a large corpus of Enoch manuscripts but rather are 
concentrated in a scant three pages of Qumran fragments, as published in the 
translation of Martinez. These resemblances range from general themes in the 
story line (secret works, murders, visions, earthly and heavenly books of 
remembrance that evoke fear and trembling, moral corruption, hope held out for 
repentance, and the eventual defeat of Enoch’s adversaries in battle, ending with 
their utter destruction and imprisonment) to specific occurrences of rare 
expressions in corresponding contexts. It would be thought remarkable if any 
nineteenth-century document were to exhibit a similar density of close 
resemblances with this small collection of ancient fragments, but to find such 
similarities in appropriate contexts relating in each case to the story of Enoch is 
astonishing. 
 
According to the eminent Yale professor and Jewish literary scholar Harold 
Bloom, Joseph Smith’s ability to produce writings on Enoch so “strikingly akin to 



ancient suggestions” stemmed from his “charismatic accuracy, his sure sense of 
relevance that governed biblical and Mormon parallels.” Having studied the life 
and revelations of the Prophet, Bloom concludes: “I hardly think that written 
sources were necessary.” While expressing “no judgment, one way or the other, 
upon the authenticity” of LDS scripture, he found “enormous validity” in these 
writings and could “only attribute to [the Prophet’s] genius or daemon” his ability 
to “recapture … crucial elements in the archaic Jewish religion … that had ceased 
to be available either to normative Judaism or to Christianity, and that survived 
only in esoteric traditions unlikely to have touched [Joseph] Smith directly.”162 
 
 

 
Figure 9. Enoch Window at Canterbury Cathedral, ca. 1178-1180. Enoch is 

shown here with upraised hands in the traditional attitude of prayer. The right 
hand of God emerges from the cloud to grasp the wrist of Enoch and lift him to 

heaven 
 

The Why 
 
Harold Bloom has called the book of Moses and the book of Abraham two of the 
“more surprising” and “neglected” works of LDS scripture.163 With the great 
spate of publications over the decades since fragments of Egyptian papyri were 
rediscovered in the Metropolitan Museum of Art,164 we have begun to see a 



remedy for the previous neglect of the book of Abraham.165 Now, gratefully, 
because of wider availability of the original manuscripts and new detailed studies 
of their contents, the book of Moses is also beginning to receive its due.166 
 
Regarding the value of the “greatness of the evidences”167 available to enhance 
our study of modern scripture, Elder Jeffrey R. Holland has said:168 
 

Our testimonies aren’t dependent on evidence — we still need that spiritual 
confirmation in the heart of which we have spoken — but not to seek for and 
not to acknowledge intellectual, documentable support for our belief when it 
is available is to needlessly limit an otherwise incomparably strong theological 
position and deny us a unique, persuasive vocabulary in the latter-day arena 
of religious investigation and sectarian debate. Thus armed with so much 
evidence of the kind we have celebrated here tonight, we ought to be more 
assertive than we sometimes are in defending our testimony of truth. 

 
As part of a broader discussion of Mormon theology, Stephen Webb169 
concluded that Joseph Smith “knew more about theology and philosophy than it 
was reasonable for anyone in his position to know, as if he were dipping into the 
deep, collective unconsciousness of Christianity with a very long pen.” Far more 
significant than the astonishing discovery of ancient echoes in a work of modern 
revelation is that the Prophet recovered a story of Enoch the Seer that manifests a 
deep understanding of what it means to become a “partaker of the divine 
nature”170 and in that process to become a partner with God Himself in the 
salvation and exaltation of His children,171 being raised to a perspective from 
which we see the world through God’s eyes. 
 
Joseph Smith yearned that Enoch’s vision of eternity might be experienced by all 
the Saints. The essential prerequisite is that they be filled with the same “pure 
love of Christ”172 that animated the ancient seer:173 

 
… let every selfish feeling be not only buried, but annihilated; and let love to 
God and man predominate and reign triumphant in every mind, that their 
hearts may become like unto Enoch’s of old, so that they may comprehend all 
things present, past, and future, and “come behind in no gift; waiting for the 
coming of the Lord Jesus Christ.”174 

 
 

Further Study 
As a first video supplement to this lesson with additional details and artwork not 
included in this article, see Jeffrey M. Bradshaw, “Could Joseph Smith Have 
Drawn on Ancient Manuscripts When He Translated the Story of Enoch?” 
available at The Interpreter Foundation 
(http://cdn.interpreterfoundation.org/ifvideo/180122-Could Joseph Smith Have 
Drawn on Ancient.m4v) and FairMormon (https://youtu.be/7zJwuZ_yPyY). 
 



As a second video supplement to this lesson, see Jeffrey M. Bradshaw, “The LDS 
story of Enoch As a Temple Text (http://www.templestudies.org/2013-enoch-
and-the-temple-conference/conference-videos/ ). Several other excellent video 
presentations on Enoch and the temple, including one by David J. Larsen 
discussing ancient parallels with the taking up of Enoch’s city to heaven, are 
available at this same link. 
 
BYU studies published a special issue containing expanded versions of the 
presentations by Nickelsburg, Larsen, and Bradshaw (J. M. Bradshaw, LDS Book 
of Enoch; G. W. E. Nickelsburg, Temple According to 1 Enoch D. J. Larsen, 
Enoch and the City of Zion (2014)). 
 
For a verse-by-verse commentary on the story of Enoch in Moses 6:13-7, see J. M. 
Bradshaw, et al., God's Image 2, pp. 32-196. The book is available for purchase in 
print at Amazon.com and as a free pdf download at www.TempleThemes.net. 
 
For more on the similarities between the pseudepigraphal 2 Enoch 10175 and 
Nephi’s vision of the fountain of filthy water and the mists of darkness, see Book 
of Mormon Central KnoWhy #404, “What Does an Ancient Book About Enoch 
Have to Do With Lehi’s Dream?” (https://knowhy.bookofmormoncentral.org/ot-
gospel-doctrine ). 
 
For a scripture roundtable video from The Interpreter Foundation on the subject 
of Gospel Doctrine lesson 5, see 
https://www.youtube.com/watch?v=sjDP5ULv4Nw. 
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story of Enoch’s exaltation to become a “son of Man” provides a precedent for 
others to be raised and receive a similar title (G. W. E. Nickelsburg et al., 1 Enoch 
2, 71:14, p. 321). 
53 Cf. John 5:27: “And [the Father] hath given him authority to execute judgment 
also, because he is the Son of man.” For a comparison of the claims of Jesus in 
this verse to related ideas in the Old Testament (Moses, Daniel) and the 
pseudepigraphal literature, see C. S. Keener, John, 1:651-652. 
54 E.g., G. W. E. Nickelsburg et al., 1 Enoch 2, 69:27, p. 311: “… and the whole 
judgment was given to the Son of Man.” For a summary of this issue, see ibid., p. 
119. 
55 Moses 7:28; cf. v. 29. 
56 Moses 7:28, 37. 
57 Moses 7:41, 49. 
58 Moses 7:48–49. 
59 D. C. Peterson, Weeping God. 
60 J. J. M. Roberts, Motif of the Weeping God 
61 Moses 7:48. 
62 A. C. Skinner, Vindicated, pp. 373-380. In his discussion, Skinner cites ancient 
texts such as G. W. E. Nickelsburg, 1 Enoch 1, 7:6, 9:2, 87:1, pp. 182, 202, 364; M. 
Wise et al., DSS, 4Q203 Frag. 8:9, p. 294. See also B. Mika'el, Mysteries, p. 29: 
“[e]ven the earth complained and uttered lamentations.” Evaluating the wider 
context of parallels in the linkages between Enoch and Noah in the book of Moses 
and 1 Enoch accounts, S. Cirillo, Joseph Smith., p. 94 writes: 

A human-like earth is not a new idea. An expression of earth as human-like in 
an account related to Enoch and Noah together, however, is beyond parallels. 
This is a substantial similarity that cannot be explained away as mere 
coincidence. In the [book of Moses] and in [1 Enoch]: A) Enoch has a vision of 
the impending flood (1 Enoch 91:5; Moses 7:43); B) Enoch sees Noah and his 
posterity survive (1 Enoch 106:18; Moses 7:43, 52); C) Enoch knows Noah’s 



																																																																																																																																																																					
future through an eschatological vision directed by God (1 Enoch 106:13-18; 
Moses 7:44-45, 51); and, D) an anthropomorphized earth suffers only to be 
healed by Noah (1 Enoch 107:3; Moses 7:48-50). It is not difficult to consider 
that [1 Enoch] and the [book of Moses] might share the idea of Enoch and 
Noah having had a relationship. It is the substantial similarities of the 
expression of this idea that provide overwhelming cause for consideration. 

63 In addition to discussing one of the 1 Enoch passages mentioned by Skinner, 
Peterson follows J. J. M. Roberts in citing examples of Sumerian laments of the 
mother goddess (D. C. Peterson, Weeping God, pp. 298-306). 
64 H. W. Nibley, Enoch, pp. 11-14, 74-75, 205-206. 
65 J. M. Bradshaw et al., Revisiting. 
66 Genesis 5:24. 
67 Moses 7:69. 
68 A. Jellinek, BHM 4, 4, pp. 131–132. Cf. M. M. Noah, Jasher, 3:24–38, pp. 7–8. 
For a new English translation of the account from the Hebrew by David Calabro, 
see J. M. Bradshaw et al., God's Image 2, Endnote M7–23, pp. 193–194. 
69 The account is reminiscent in some respects with 2 Kings 2:1-11, though Elisha 
is left behind when Elijah is taken up to heaven. 
70 J. P. Migne, Livre d'Adam, 21, p. 170. 
71 D. J. Larsen, Enoch and the City of Zion (2014), p. 30. See also J. M. 
Bradshaw, Ezekiel Mural. 
72 However, 1 Enoch and the Book of Giants both touch on some related themes 
as seen below. For a summary of the literary relationship between the 1 Enoch 
Book of Watchers and the Book of Giants, see L. T. Stuckenbruck, Book of 
Giants, pp. 24-28. 
73 E.g., in Talmudic and medieval Jewish literature, in citations by hostile 
heresiologists, in descriptions of the Manichaean canon (Homilies 25:2-5, Psalm-
Book 46:21-47:4, Kephalia, 5:22-26), and in other fragments. For a 
comprehensive study of the manuscript evidence, see J. C. Reeves, Jewish Lore. 
Reeves concludes that this foundational work of Manichaean cosmogony is 
indebted in important respects to Jewish exegetical traditions relating to Genesis 
6:1-4. Enrico Morano has tried to assemble fragments from Mani’s Book of 
Giants and others to reconstruct an overall plot line for the work (E. Morano, 
New Research). Morano’s plot and its details, of course, seem to reflect exotic 
elaborations by Mani that are not present in extant fragments of the earlier 
Aramaic manuscript from Qumran. 
74 M. Wise et al., DSS, p. 290. L. T. Stuckenbruck, Book of Giants, p. 31 dates the 
Book of Giants to “sometime between the late 3rd century and 164 BCE.” 
75 G. W. E. Nickelsburg, 1 Enoch 1, p. 11. 
76 Morano cleared up a long-standing puzzle for students of Mani’s Book of 
Giants, finding that the term pahlaw(an) in a list of Mani’s writings should be 



																																																																																																																																																																					
read as “hero” or “athlete” rather than “Parthian” (E. Morano, New Research, p. 
101). J. C. Reeves, Jewish Lore, pp. 69-70 gives the following explanation of the 
related Hebrew terms: 

The term gbryn is the Aramaic form of Hebrew gibborim (singular gibbor), a 
word whose customary connotation in the latter language is ‘mighty hero, 
warrior,’ but which in some contexts later came to be interpreted in the sense 
of ‘giants.’ (The term is translated seventeen times with the Greek word for 
“giants” in the Septuagint. (ibid., p. 134 n. 60)) … Similarly nplyn is the 
Aramaic form of the Hebrew np(y)lym (i.e., nephilim), an obscure 
designation used only three times in the Hebrew Bible. Genesis 6:4 refers to 
the nephilim who were on the earth as a result of the conjugal union of the 
[‘sons of God’ and the ‘daughters of Adam’] and further qualifies their 
character by terming them gibborim. Both terms are translated in 
[Septuagint] Genesis 6:4 by [‘giants’] and in Targum Onkelos by gbry’. 
Numbers 13:33 reports that gigantic nephilim were encountered by the 
Israelite spies in the land of Canaan, here the nephilim are associated with a 
(different?) tradition concerning a race of giants surviving among the 
indigenous ethnic groups that inhabited Canaan. A further possible reference 
to both the nephilim and gibborim of Genesis 6:4 occurs in Ezekiel 32:27. The 
surrounding pericope presents a description of slain heroes who lie in Sheol, 
among whom are a group termed the gibborim nophelim [sic] me’arelim. The 
final word, me’arelim, ‘from the uncircumcised,’ should probably be corrected 
on the basis of the Septuagint… to me’olam, and the whole phrase translated 
‘those mighty ones who lie there from of old’… 
The conjunction of gbryn wnpylyn in QG1 1:2 may be viewed as an 
appositional construction similar to the expression ‘yr wqdys “Watcher and 
Holy One” (e.g., Daniel 4:10, 14). However, the phrase might also be related to 
certain passages that suggest there were three distinct classes (or even 
generations) of Giants, names for who of which are represented in this line . … 
[C]ompare Jubilees 7:22: ‘And they bore children, the Naphidim [sic] … and 
the Giants killed the Naphil, and the Naphil killed the ‘Elyo, and the ‘Elyo 
[killed] human beings, and humanity [killed] one another.” 

For more in-depth analysis of these terms, see A. T. Wright, Evil Spirits, pp. 79-
95. 
77 For example, Moses 7:14-15 distinguishes between “the enemies of the people 
of God” (gibborim?) and “the giants of the land” (nephilim?). 
78 N. Elliott, John Bright. 
79 See Moses 6:15; 7:7, 16. 
80 Moses 6:15. 
81 J. C. Reeves, Jewish Lore, p. 67. 
82 M. Wise et al., DSS, Book of Giants (1Q23), 9+14+15:2-4, p. 291; F. G. 
Martinez, Book of Giants (1Q23), 9+14+15:2-4. 



																																																																																																																																																																					
83 Moses 6:15. 
84 M. Wise et al., DSS, Book of Giants (1Q23), 9+14+15:2-4, p. 291. 
85 Martinez translates the term as “mysteries” (F. G. Martinez, Book of Giants 
(1Q23), 9+14+15:2, p. 291). Stuckenbruck is more cautious: “Not enough is 
visible on 1Q23 14 to verify this reading” (L. T. Stuckenbruck, Book of Giants, p. 
58). 
86 M. Wise et al., DSS, Tales of the Patriarchs (1QapGen), 1:2, p. 91. Cf. F. G. 
Martinez, Genesis Apocryphon, 1:2, p. 230; J. A. Fitzmyer, Genesis Apocryphon, 
1:2, p. 67: “mystery of evil.” See also 2 Thessalonians 2:7 (ibid., p. 120 n. 1:2). For 
an extended discussion, see S. I. Thomas, Mysteries, pp. 180-182. 
87 Moses 6:38. 
88 Genesis 16:12. 
89 M. Wise et al., DSS, Book of Giants (4Q531), 22:8, p. 293: “the wild man they 
call [me].” Contrast the translations of L. T. Stuckenbruck, Book of Giants, 
4Q531, 17:8, p. 164: “and the hinds of the field are calling” and F. G. Martinez, 
Book of Giants (4Q531), 2:8, p. 262: “and they bellowed a feral roar.” Regarding 
translation difficulties in this passage, see L. T. Stuckenbruck, Book of Giants, p. 
163. 
90 Photograph of Fragment 7, column ii in J. T. Milik et al., Enoch. 
91 In evaluating Nibley’s suggestion, LDS scholar David Calabro observes that 
Nibley, while brilliant, was more of a philologist than a linguist, “and as such he 
did not generally focus on laying out the details of linguistic connections. He was 
also treating connections at a broad literary level, taking for granted that words 
and names sometimes get garbled in transmission” (D. Calabro, January 24 
2018). 
While maintaining the possibility of a correspondence between the ancient 
equivalent of these names, Calabro explains why we cannot posit a direct 
equivalence between all of them (including the related names Mahujael/Mahijael 
in Genesis 4:18) in their current forms (ibid.): 

The -ah in Mahujah and Mahijah is problematic if you are interpreting the 
current forms of these names as equivalents of both Mahaway and also of 
Mehuja-/Mehija- in Mahujael/Mahijael at the same time. In other words, 
Mahujah can = MHWY + Jah or Mehjael can = Mahujael can = Mahujah + El, 
but both equations can’t be applied to the current forms of these names at the 
same time. 

Of course, Calabro observes, the rules were different in earlier times, since 
“dropping of final vowels only happened sometime between 1200 and 600 BC” 
(ibid.): 

But it’s unlikely that the names in Moses are making a point of this. Joseph 
left the rest of the biblical names untouched. And if Lehi, Paul, and Jude all 
had access to the Book of Moses (as I believe they did), the name would have 



																																																																																																																																																																					
dropped any final short vowels before the text was finished being transmitted. 
… 
[I]n the Book of Mormon, the Prophet was very careful about the spelling of 
proper names, especially the first time they occurred. I would assume that this 
was the case with the book of Moses also. 

That said, Calabro goes on to explain why the connections between these names 
are not unlikely, even in the face of these considerations (ibid.): 

Very often in pseudepigraphal traditions, you get names that sound similar 
(or sometimes not even similar), just garbled a bit. It’s frequent in Arabic 
forms of biblical names: Ibrahim for “Abraham” (perhaps influenced by 
Elohim or some other plural Hebrew noun), ‘Isa for Yasu‘ “Jesus,” etc. So 
Mahujah, Mahijah, Mehujael/Mehijael, and MḤWY could all be connected, 
with something getting mixed up in transmission. 

With respect to correspondences between Mahujah and Mahijah, H. W. Nibley, 
Enoch, p. 278 argues that they are variants of the same name, given that 
“Mehuja-el” appears in the Greek Septuagint as “Mai-el” (C. Dogniez et al., 
Pentateuque, Genesis 4:18, p. 145; M. K. H. Peters, Deuteronomy, Genesis 4:18, 
p. 8) and in the Latin Vulgate as Mawiah-el (R. Weber, Vulgata, Genesis 4:18, p. 
9). Since the Greek version had no internal “Ḥ,” Nibley reasons that “Mai-” could 
come only from “Mahi-” (MḤY-). 
J. W. Wevers likewise writes that “the Septuagint spelling of Mai-el [in Genesis 
4:18] follows the Samaritan tradition [Mahi-el], with the only difference being the 
dropped ‘h.’ The [Mahawai] version that we see in the Book of Giants, which is 
probably related to Genesis 4:18, shows up in the Latin Vulgate as Maviahel is 
likely due to the fact that Jerome went to the Hebrew version for his translation. 
He didn’t use the ‘Ḥ’ either and made the ‘W’ a consonant (‘v’) instead of a vowel 
(‘u’) in his transliteration. This is why in the Douay-Rheims Bible (based on the 
Vulgate), we see the name rendered as Maviael” (J. W. Wevers, Notes, p. 62 n. 
4:18). See more on Genesis 4:18 below. 
Note that the grandfather of the prophet Enoch also bore a similar name to 
Mahawai/Mahujah: Mahalaleel (Genesis 5:12-17; 1 Chronicles 1:2; Moses 6:19-
20. See also Nehemiah 11:4). As a witness of how easily such names can be 
confused, observe that the Greek manuscript used for Brenton’s translation of the 
Septuagint reads “Maleleel” for “Maiel” in Genesis 4:18 (L. C. L. Brenton, 
Septuagint, Genesis 4:18, p. 5). 
92 Though the “Ḥ” is difficult to see in the photograph of the manuscript we have 
reproduced here, F. G. Martinez, Book of Giants (4Q203), Fragment 7, column ii, 
lines 5-7, p. 260, reads the end of line 5 as “MḤ” (F. G. Martinez et al., DSS 
Study, p. 410). Milik also sees an “MḤ” on line 5 and interprets it as being the 
first part of the name MḤWY (J. T. Milik et al., Enoch, p. 314). By way of 
contrast, L. T. Stuckenbruck, Book of Giants, p. 84 and J. C. Reeves, Jewish Lore, 
p. 110 see only “M” and not “MḤ” in this particular fragment. Although only the 
first one or two letters of the name MḤWY are extant in Fragment 7 of 4Q203, 



																																																																																																																																																																					
the full name Mahawai/Mahujah appears in other, more complete fragments 
from the Book of Giants (e.g., 4Q530, col. ii, line 21. See F. G. Martinez et al., DSS 
Study, p. 1064). 
93 S. Cirillo, Joseph Smith., p. 97. Cf. L. T. Stuckenbruck, Book of Giants, p. 27. 
94 Moses 6:40. 
95 Moses 6:40. 
96 Moses 7:2: “As I was journeying, and stood upon the place Mahujah, and cried 
unto the Lord, there came a voice out of heaven, saying — Turn ye, and get ye 
upon the mount Simeon.” On the basis of the pronoun “I” that is present in the 
OT1 manuscript (see S. H. Faulring et al., Original Manuscripts, p. 103) and the 
use of the second-person plural “ye” that appears twice later in the verse, Cirillo 
argues for an alternate reading: “As I was journeying and stood in the place, 
Mahujah and I cried unto the Lord. There came a voice out of heaven, saying—
Turn ye, and get ye upon the mount Simeon” (S. Cirillo, Joseph Smith., p. 103, 
punctuation modified). This turns the name Mahujah into a personal name 
instead of a place name, i.e., Enoch is “standing with” Mahujah, “not on 
Mahujah” (ibid., p. 103). An issue that this reading is that afterward, Enoch went 
up to meet God alone (“I turned and went up on the mount; … I stood upon the 
mount” [Moses 7:3]). The only way to reconcile the absence of Mahujah in 
subsequent events would be if he did not follow Enoch to the mount as he had 
been commanded to do in Moses 7:2 (taking the “Turn ye” to be plural). 
As a second option, David Calabro points out that Moses 7:2 “As I was journeying 
… and I cried” “could be an example of the use of ‘and’ to introduce a main clause 
after a circumstantial clause, which is a Hebraism that is frequently found in the 
earliest Book of Mormon text” (D. Calabro, January 24 2018). In this case, the 
“ye” in “Turn ye” would have to be interpreted as singular rather than plural. 
97 The use of two variations of the same name in one statement is not uncommon 
in the Hebrew Bible. In this case, the Masoretic text of Genesis 4:18 includes both 
spellings of the name (Mehuja-el and Mehija-el) one right after the other, and in 
a context that leaves no doubt that the two occurrences refer to the same 
individual (see, e.g., B. L. Bandstra, Genesis 1-11, p. 268). R. S. Hendel, Text, pp. 
47-48 attributes this phenomenon either to a graphic confusion of “Y” and “W” 
(cf. H. W. Nibley, Enoch, p. 278; H. W. Nibley, Churches, p. 157) or to linguistic 
modernization of what seems to be the older form (Mehuja-el). Note that instead 
of featuring two different forms of the name in succession as in the Masoretic 
text, some other texts render the names consistently. For example, the Cairo 
Geniza manuscript gives Mehuja-el twice, while the Samaritan version has Mahi-
el (cf. Mehijael) twice (M. Shoulson, Torah, Genesis 4:18, p. 11). 
Calabro points out that in order to posit an equivalence between Mahujah and 
Mehuja-el, one must “say that MḤWY is the ‘hypocoristic’ form (i.e., the form of 
the name minus the divine name element of Mahujah” (D. Calabro, January 24 
2018). 



																																																																																																																																																																					
98 Because Joseph Smith retained the “-el” suffix in Moses 5:43 (= Genesis 4:18) 
rather than making the name agree with its book of Moses equivalents, it is 
reasonable to assume that he did not himself recognize an equivalence among 
Mahujah, Mahijah, and Mehuja-el. 
99 As an exception to Bible manuscripts that otherwise always add “-el” to the 
end of the name, Wevers (J. W. Wevers, Notes, p. 62 n. 4:18) mentions the 
existence of “Mehuja” as a variant spelling of Mehuja-el in a Greek manuscript of 
Genesis 4:18. Hess (R. S. Hess, Studies, pp. 41-43) gives two possible meanings of 
the name Mehuja-el: 1. god/El enlivens; 2. life of god/El, i.e., divine life. Hess 
sees the former meaning as more probable. Sarna proposes two additional 
alternatives: “from m-ḥ-h, meaning ‘blotted out by God’; and from Akkadian 
maḫḫû, ‘an ecstatic,’ meaning ‘seer of God’” (N. M. Sarna, Genesis, p. 36). 
Matthew L. Bowen comments as follows (M. L. Bowen, January 23 2018): 

I … think it’s interesting that JST has Mahujah instead of Mehujah, which the 
MT also has written as Mehijael (same w/y spelling issue as in Mahujah and 
Mahijah - the LXX-A, Peshitta, and Vulgate all point to Mehijael or 
Mahijael), I’m drawn to the idea that the name derives from ḤYY/ḤYH and 
means “God gives life” (L. Koehler et al., Hebrew and Aramaic Lexicon, 568). 
However, a paronomastic connection with MḤY/MḤH (“wipe out,” 
“annihilate” — i.e., “blot out”) is also intriguing, especially since this name 
occurs in the degenerate line of Cain before the Flood (cf. the use of this verb 
in Genesis 6:7 and 7:4). I’m even more intrigued by a possible connection 
between this root and the name-title “Mahan” in “Master Mahan” which could 
easily be MḤN, which might suggest the idea of “destroyer” or “annihilator.” 

100 H. W. Nibley, Enoch, p. 278. Noting the possibility of wordplay, Nibley 
conjectures that “what the Ma- [in Mahijah] most strongly suggests is certainly 
the all-but-universal ancient interrogative, Ma (“who?” or “what?”), so that the 
names Mahujah and Mahijah both sound to the student of Semitics like 
questions.” 
101 M. Wise et al., DSS, p. 292. Regarding the details of the first dream, see J. C. 
Reeves, Jewish Lore, pp. 84-90, 95-102. On the second dream, see ibid., pp. 92-
93. For more on the interpretation of the dreams, including a discussion of 
resonances between the Book of Giants and 3 Baruch, see A. A. Orlov, Flooded 
Arboretums. 
102 J. C. Reeves, Jewish Lore, p. 84. 
103 F. G. Martinez, Book of Giants (4Q530), 2:20-23, p. 261. 
104 Or “the scribe [who is] set apart” (J. C. Reeves, Jewish Lore, p. 91), taking the 
Aramaic term to describe the separation of Enoch from human society by way of 
analogy to the description of how Joseph was “set apart from his brethren” 
(Genesis 49:26) when he went to Egypt (ibid., p. 77). Rashi understood “set 
apart” in the sense of “separated” or “isolated” (ibid., p. 139 n. 107; Rashi, 
Genesis Commentary, Genesis 49:26, 4:559). 



																																																																																																																																																																					
105 Cf. the word “go” in Enoch’s formal commission (Moses 6:32). For more 
about the use of this form in the commissioning of Mahujah and in similar 
contexts in the Enoch literature, see J. C. Reeves, Jewish Lore, pp. 93-94. 
An additional phrase in Vermes’ translation (G. Vermes, Complete, p. 550) 
implies that Mahujah was chosen because he had been to Enoch for advice 
before: “previously you listened to his [Enoch’s] voice” (cf. M. Wise et al., DSS, 
2:23, p. 294: “you have heard his voice”). This may correspond to Mahujah’s 
assertion that this is the second request he has made of Enoch (F. G. Martinez, 
Book of Giants (4Q530), 3:7, p. 261: “For a second time I beg you for an oracle”). 
“Beyer understands this … passage to signify … that [Mahujah] was the only 
Giant capable of executing this mission due to his personal acquaintance with 
Enoch” (J. C. Reeves, Jewish Lore, p. 94 n. 23). Affirming the idea that Enoch 
and Mahujah had been previously acquainted, Stuckenbruck cites the 
Manichaean Uygur fragment in which Enoch calls out Mahujah’s name “very 
lovingly” (L. T. Stuckenbruck, Book of Giants, p. 127 n. 140. See also Henning, 
cited in J. T. Milik et al., Enoch, p. 307). 
106 S. Cirillo, Joseph Smith., p. 105. Looking for additional ideas besides the 
Book of Giants for what he takes to be a necessary manuscript source for ancient 
parallels to Joseph Smith’s Enoch, Cirillo argues (ibid., pp. 105-106): “This 
journey … is not unique to the [Book of Giants], it is also found (and likely based 
on) the journey of Methuselah in 1 Enoch (The Birth of Noah, G. W. E. 
Nickelsburg, 1 Enoch 1, 106:1-107:3, pp. 536-537). … This format, for one person 
journeying to Enoch to question him, is evident once more in 1 Enoch (The 
Apocalypse of Noah, G. W. E. Nickelsburg et al., 1 Enoch 2, 65:1-68:1, pp. 273-
274).” However, a careful reading of the 1 Enoch accounts will show that evidence 
for a resemblance to the book of Moses is strained. Moreover, unlike the Book of 
Giants, there is no mention in 1 Enoch of Mahijah or Mahujah. 
107 Mahujah identifies himself (M. Wise et al., DSS, 6Q8, 1:4, p. 292) as the “son 
of Baraq’el one of the twenty fallen Watchers listed by name in 1 Enoch” (J. C. 
Reeves, Jewish Lore, p. 93. See G. W. E. Nickelsburg, 1 Enoch 1, 6:7, p. 174, 8:3, 
p. 188; G. W. E. Nickelsburg et al., 1 Enoch 2, 69:2, p. 297, cf. 60:13-15, p. 224. 
See also C. Mopsik, Hénoch, 14:4, p. 109, 17:1, 3, pp. 110, 111). In Moses 5:43, the 
name of Mahuja-el’s father is given as Irad, a prominent member of the secret 
combination who was killed later by his great-grandson Lamech when he 
revealed their secrets in violation of deadly oaths he had taken (Moses 5:49-50). 
In G. W. E. Nickelsburg, 1 Enoch 1, 6:7, p. 174; G. W. E. Nickelsburg et al., 1 
Enoch 2, 69:3, p. 297, Baraq’el is the ninth chief, under the leader Shemihazah, of 
the Watchers who descended on Mount Hermon and “swore together and bound 
one another with a curse” (G. W. E. Nickelsburg, 1 Enoch 1, 6:5, p. 174) as they 
determined to “choose … wives from the daughters of men” (ibid., 6:1, p. 174). In 
ibid., 8:3, p. 188, we learn the secrets that each of the heads of the Watchers 
revealed to mankind. Elsewhere, we read of their responsibilities of each of these 
in the governing of the seven heavens (G. W. E. Nickelsburg et al., 1 Enoch 2, 
60:13-15, p. 224; C. Mopsik, Hénoch, 14:4, p. 109, 17:1, 3, pp. 110, 111). 



																																																																																																																																																																					
Baraq’el appears as Virogdad (= gift of the lightning, a name recognized by 
Henning as having affinities to Baraq’el (J. T. Milik et al., Enoch, pp. 300, 311) in 
the Manichaean fragments of the Book of Giants (J. C. Reeves, Jewish Lore, p. 
147 n. 202, p. 138 n. 98). According to Jubilees 4:15 (O. S. Wintermute, Jubilees, 
Jubilees 4:15, p. 61, see also pp. 61-62 n. g.), Baraq’el is also the father of Dinah, 
the wife of Enoch’s grandfather Mahalaleel. If one assumed the descriptions in 
the relevant accounts were consistent (no doubt a far-fetched assumption), this 
would make the prophet Enoch a first cousin once-removed to Mahujah. 
In the Doctrine and Covenants, the name of Enoch (D&C 78, 82, 92, 96, 104) or 
Baraq’el (= Baurak Ale. D&C 103, 105. Note that Joseph Smith’s approach is 
simply to follow the lead of his Hebrew teacher, J. Seixas, who seems to have 
transliterated both the Hebrew letters kaph and qoph with a “k,” so it is difficult 
to trace what original name he is transliterating) was sometimes used as a code 
name for Joseph Smith (D. J. Whittaker, Substituted Names, p. 6). H. W. Nibley, 
Teachings of the PGP, p. 268 observes: 

That Baraq’el is interesting… because[, in the Book of Giants,] Baraq’el is 
supposed to have been the father of [Mahujah] … A professor in Hebrew at 
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