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PREFACE

It is with great pleasure that we offer this Festschrift to John D. Turner on the
occasion of his seventy-fifth birthday. This volume celebrates an extraordi-
nary lifetime of scholarship. John’s work has been of enormous importance
not only for each of us—the editors—and the many other colleagues, stu-
dents, and friends who have contributed essays, but also for the study of late
antique religions in general. Beginning with his doctoral work in the late
1960s, John was among the first generation of Coptologists to study the Nag
Hammadi codices as a member of the team directed by James M. Robin-
son at the Institute for Antiquity and Christianity at Claremont, and he
has since been responsible for groundbreaking critical editions and trans-
lations of Coptic texts as well as countless articles, books, and commen-
taries on this material. John has developed a comprehensive theory of the
history of Sethian Gnosticism—on the basis of Hans-Martin Schenke’s sem-
inal work in the 1970s and 1980s'—showing that Sethian thought was not a
monolithic entity, but consisted of heterogeneous materials that commin-
gled over the course of along and dynamic history. John also identified what
he termed “Platonizing Sethianism,” that is, a philosophically-inspired sub-
current of the Sethian movement represented in the closely-related tractates
Zostrianos, Allogenes, Marsanes, and the Three Steles of Seth. Furthermore,
John collaborated substantially with the Bibliothéque copte de Nag Hammadi
at Université Laval (Québec), on whose editorial board he also serves. He
has organized several pioneering colloquia—notably the Society of Bibli-
cal Literature seminars “Gnosticism and Later Platonism” (1993-1998) and
“Rethinking Plato’s Parmenides” (2002—2007)—that served to gather a thriv-
ing international community of scholars and establish and disseminate con-
crete advances in the field. And last but not least, with his characteristic
wisdom, erudition, and generosity, he has mentored undergraduates at the
University of Nebraska-Lincoln, supervised several generations of doctoral
students throughout the world (some of whom have contributed to the
present volume), and inspired a wide range of scholars working on Gnos-
ticism and Platonism.

1 Schenke 1974; 1981; 1987.
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Perhaps the most important aspect of John’s work has been its eminent
position at the forefront of an ongoing paradigm shift, so to speak, in the
study of Gnosticism and Platonism. As recently as thirty-five years ago—
before the full effect of the Nag Hammadi corpus’ publication had been
felt—it was still possible for A.H. Armstrong to assert that the influence of
Greek philosophy upon Gnosticism was “not genuine, but extraneous, and,
for the most part superficial.”? Indeed, until recently, the majority of scholars
tended to assume almost reflexively that the Gnostics were fundamentally,
even essentially, irrational and un-philosophical, or, at most, influenced only
trivially by Greek philosophy. Today, however, this attitude is no longer ten-
able; it is now generally recognized that any serious historical investigation
into the history of philosophy in the Roman Empire must take the Gnostic
evidence into account. One indication of this shift is the virtual renaissance
of interest in Gnosticism that is currently taking hold of Plotinian and Neo-
platonic studies on both sides of the Atlantic. To be sure, this recent shift in
scholarly attitudes was foreshadowed by several colloquia devoted specifi-
cally to the topic of Neoplatonism and Gnosticism in the 1980s and 1990s,?
as well as the important collaborative work of Michel Tardieu and Pierre
Hadot,* but it is also due to the cumulative influence of John’s many publi-
cations.

John’s scholarship drew inspiration from the observations of earlier schol-
ars who had already perceived a close relationship between Gnostic thought
and academic Platonism even before the publication of the Nag Hammadi
corpus.® He initially approached the Sethian texts with an acute sensitivity
to philosophical nuance, and devoted much of his subsequent career to their
philosophical aspects. In a series of seminal studies beginning with his 1980
essay “The Gnostic Threefold Path to Enlightenment,” John demonstrated
the substantial contribution from Greek philosophy, especially Platonism,
at the very core of Platonizing Sethian thought. More importantly, how-
ever, he has suggested that the “Platonizing” Sethians themselves may have
been responsible for key philosophical innovations that previous scholars

2 Armstrong 1978, 101.

3 For example, the colloquia published as Runia 1984; and Wallis and Bregman 1992.

4 Tardieu 1996; and Hadot 1996.

5 See, inter alia, Jonas 1954;1963; and 1967; De Vogel 1953; Theiler 1955; Puech 1960; Krdmer
1964. Among early Nag Hammadi scholars who made similar suggestions, see esp. Sieber1973;
Tardieu 1973; Robinson 1977; and Pearson 1978.

6 One might also consider, inter alia, Turner 1986; 2000; 2001; 2006 and 2007. For a full,
up-to-date bibliography of John D. Turner, see Sidnie White Crawford’s Appreciation in this
volume.
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had attributed to the school of Plotinus, Porphyry, and their immediate
successors. These innovations include the various ontogenetic schemata
that employ what John has called “dynamic emanationism” to explain the
derivation of the second, intellectual principle from the hyper-transcendent
first principle. One variety of dynamic emanationism in Sethian thought
involves the emergence of the Barbelo Aeon in three phases corresponding
to the so-called noetic (existence-life-intellect) triad, a triad implicit in the
philosophy of Plotinus but later formalized by post-Plotinian Platonists (as
Pierre Hadot so eloquently demonstrated).” In the conclusion of an impor-
tant 1996 SBL seminar paper, John asks rhetorically:

Could it be that the gnostics themselves were the catalyst that precipitated
the Middle and Neoplatonic focus upon life and vitality as a designation
for the median phase in the movement from an original static unity to the
manifestation of a demiurgic intellect or world soul that administers the
physical world of becoming? Could certain gnostic speculations on Life have
urged Plotinus and his immediate predecessors to concentrate on developing
a prefigurative intelligible biology out of the thought of Plato and Aristotle?®

Whether or not this question can ever be answered with certainty, it has
become increasingly difficult to deny that the thought of the Platonizing
Sethians should be understood in close connection with the academic Pla-
tonism of the second and third centuries. Indeed, it is now largely accepted
that far from the common caricature of Gnostics as mere intellectual para-
sites® and proponents of a vulgar Platonism,” the Platonizing Sethians were
central participants in the dialogue taking place within contemporaneous
academic-philosophical circles at the very cusp of the transition from Mid-
dle to Neoplatonism.

If John'’s conjecture about Sethian influence on Neoplatonism is correct,
we may still wonder why Greek philosophers such as Plotinus might have
been concerned with the putative revelations of the Sethians in the first
place. To answer this question, we suggest that one first recognize the tacit
assumption underlying the question itself. That the possibility of Gnostic

7 Hadot 1960; 1965; 1968. The suggestion that the existence-life-intellect triad was itself
a Sethian innovation (albeit developed out of prior Middle Platonic and Chaldaean specu-
lation) was first made more or less simultaneously in 1973 by Tardieu (1973) and Robinson
(published as Robinson 1977).

8 Turner 2000, 223.

9 For a critical historiography of this view, see Williams 1996, ch. 4, “Parasites? Or Inno-
vators?,” pp. 80-95.

10 One need only recall the evocative term “Proletarianplatonismus,” coined by Theiler
1955, 78 {f.
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influence on academic Platonism itself is a priori so controversial among
historians of philosophy is perhaps a result of the persistent assumption
of an overly rigid demarcation not only between Greek philosophy and
Gnosticism, but between the elusive categories of religion and philosophy
themselves—a demarcation that is especially problematic in the case of
Platonism. As John argues in a recent essay:

[TThe tendency of historians of philosophy to dissociate Gnosticism, with its
metaphysical speculation and ritual and visionary practices, from what they
conceive as genuine Greek, especially Platonic philosophy, owes to a contem-
porary understanding of what constitutes genuine philosophy that imposes
too narrow a delineation not only of ancient Gnosticism and Greek philoso-
phy, but also of the relation between religion and philosophy in general !

John suggests that while Plato had used the imagery of mystery-religions to
illustrate philosophical practice, by the first three centuries CE, Platonism
itselfhad actually acquired the contours of a religion,"” with its own revealed
scripture, such as the mythical sections of the Platonic dialogues, the Chal-
daean Oracles, and later, the Hermetica and Orphica; its own corresponding
veneration of ancient spiritual authorities such as Plato himself, but also
Pythagoras, Hermes Trismegistus, Orpheus, and so on; and its own form of
ritual practice, namely theurgy. In the same essay, John remarks that this
idea was already implied by Pierre Hadot’s insight that late antique philo-
sophical schools were characterized less by formal sets of doctrines than by
specific practices, what Hadot famously referred to as “ways of life,” thus
further blurring the putative distinction between philosophical schools and
religious cults. Yet nothing demonstrates the dissolution of the boundaries
between religious and philosophical practice so clearly as has John’s own
research over the past thirty years, and especially his detailed analysis of the
nearly seamless interpenetration of ritual, metaphysics, and visionary mys-
ticism in Platonizing Sethian thought. Indeed, the totality of John’s oeuvre—
filled with his unique rigor, clarity, and insight—obliges us to undertake no
less than a total re-evaluation of the history of Platonism in late antiquity.
This volume celebrates John's magnificent career with thirty-three essays
which focus upon the fertile intersection of modes of knowledge so seem-
ingly different as revealed scripture and Greek philosophy. It is divided into
two major sections that follow the introductory Appreciation. PartIincludes

1 Turner 2012, 178.
12 Turner 2012, 180-181.
13 See Hadot 2002, ch. 11, cited in Turner 2012, 178-179.
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essays that primarily treat Sethian, Valentinian, other early Christian, Jew-
ish and Manichaean thought. The essays in Part II concern Platonism in
its widest sense, including—in the spirit of John’s work—the interaction of
academic philosophy with Gnostic and biblical thought. We hope that the
broad variety of topics reflects not only John’s own vast range of interests
but also his propensity to think across and beyond conventional disciplinary
boundaries.

The Editors

We wish to thank, first, each of the contributors for their essays; second,
Johannes van Oort and Einar Thomassen, chief editors of the Nag Hammadi
and Manichaean Studies series, for reading the manuscript and making
valuable suggestions (in addition to contributing themselves to the volume);
third, Mattie Kuiper and Louise Schouten at Brill for all their help; fourth,
Laurie Meijers and her colleagues at TAT Zetwerk for copy-editing and
preparing the proofs; fifth, Meredith Kooi for reading through the proofs
with a fresh pair of eyes; and last, but not least, John’s wife Elizabeth, for
providing a photo of John.

BIBLIOGRAPHY

Armstrong, Arthur Hilary. 1978. “Gnosis and Greek Philosophy.” Pages 87-124 in Gno-
sis: Festschrift fiir Hans Jonas. Edited by Barbara Aland. G6ttingen: Vandenhoeck
& Ruprecht.

de Vogel, Cornelia J. 1953. “On the Neoplatonic Character of Platonism and the
Platonic Character of Neoplatonism.” Mind 62:43—64.

Hadot, Pierre. 1960. “Etre, Vie, Pensée chez Plotin et avant Plotin.” Pages 107-141 in
Les sources de Plotin. Edited by Eric R. Dodds. Entretiens sur I’ Antiquité classique
5. Vandoeuvres-Geneva: Hardt.

.1965. “La métaphysique de Porphyre.” Pages 127-157 in Porphyre. Edited by

Heinrich Doérrie. Entretiens sur I’ Antiquité classique 12. Vandoeuvres-Geneva:

Hardt.

.1968. Porphyre et Victorinus. 2 volumes. Paris: Etudes augustiniennes.

.1996. “Porphyre et Victorinus: Questions et hypotheses.” Res Orientales 9:115—

125.

. 2002. What is Ancient Philosophy? Translated by Michael Chase. Cambridge,
Mass.: Harvard University Press [Qu’est-ce que la philosophie antique? Paris:
Gallimard, 1995].

Jonas, Hans. 1954. Gnosis und spdtantiker Geist. 2 volumes. Gottingen: Vandenhoeck
& Ruprecht.

.1963. The Gnostic Religion: The Message of the Alien God and the Beginnings

of Christianity. Second edition. Boston: Beacon.

.1967. “Delimitation of the Gnostic Phenomenon: Typological and Historical”




XVI PREFACE

Pages go—104 in Le origini dello gnosticismo: Colloquio di Messina 1318 aprile 1966.
Edited by Ugo Bianchi. Studies in the History of Religions 12. Leiden: Brill.

Krdmer, Hans-Joachim. 1967. Der Ursprung der Geistmetaphysik: Untersuchungen
zur Geschichte des Platonismus zwischen Platon und Plotin. Amsterdam: Griiner.

Pearson, Birger A.1978. “The Tractate Marsanes (NHC X) and the Platonic Tradition.”
Pages 373-384 in Gnosis: Festschrift fiir Hans Jonas. Edited by Barbara Aland.
Gottingen: Vandenhoeck & Ruprecht.

Puech, Henri-Charles. 1960. “Plotin et les Gnostiques.” Pages 161-190 in Les sources de
Plotin. Edited by Eric R. Dodds. Entretiens sur I’ Antiquité classique 5. Vandoeu-
vres-Geneva: Hardt.

Robinson, James M. 1977. “The Three Steles of Seth and the Gnostics of Ploti-
nus.” Pages 132—142 in Proceedings of the International Colloquium on Gnosticism,
August 20—25, 1973. Edited by Geo Windegren. Stockholm: Almqvist and Wiksell.

Runia, David T., ed. 1984. Plotinus amid Gnostics and Christians: Papers presented at
the Plotinus Symposium held at the Free University, Amsterdam on 25 January 1984.
Amsterdam: VU Uitgeverij/Free University Press.

Schenke, Hans-Martin. 1974. “Das sethianische System nach Nag-Hammadi-Hand-
schriften.” Pages 176-173 in Studia Coptica. Edited by Peter Nagel. Berliner Byzan-
tinistische Arbeiten 45. Berlin: Akademie-Verlag.

.1981. “The Phenomenon and Significance of Gnostic Sethianism.” Pages 588—

616 in The Rediscovery of Gnosticism: Proceedings of the International Confer-

ence on Gnosticism at Yale, New Haven, Connecticut, March 28-31, 1978: Volume 2:

Sethian Gnosticism. Edited by Bentley Layton. Studies in the History of Religions

41 (Supplements to Numen). Leiden: Brill.

.1987. “Gnosis: Zum Forschungsstand unter besonderer Beriicksichtigung der
religionsgeschichtlichen Problematik.” Verkiindigung und Forschung 32:2—21.
Sieber, John H. 1973. “An Introduction to the Tractate Zostrianos from Nag Ham-

madi.” Novum Testamentum 15:233—240.

Tardieu, Michel. 1973. “Les trois steles de Seth.” Revue des Sciences Philosophiques et
Théologiques 57:545-575.

.1996. “Recherches sur la formation de I’ Apocalypse de Zostrien et les sources
de Marius Victorinus.” Res Orientales 9:7-114.

Theiler, Willy. 1955. “Gott und Seele im kaiserzeitlichen Denken.” Pages 66-8o in
Recherches sur la tradition platonicienne. Edited by William K.C. Guthrie. Entre-
tiens sur I'antiquité classique 3. Vandoeuvres-Geneva: Hardt.

Turner, John D. 1980. “The Gnostic Threefold Path to Enlightenment.” Novum Testa-
mentum 22: 324—351.

.1986. “Sethian Gnosticism: a Literary History.” Pages 55-86 in Nag Hammad,

Gnosticism, and Early Christianity. Edited by Charles W. Hedrick and Robert

Hodgson, Jr. Peabody, Mass.: Hendrickson.

. 2000. “The Setting of the Platonizing Sethian Treatises in Middle Platonism.”

Pages 179—224 in Gnosticism and Later Platonism: Themes, Figures, Texts. Edited

by John D. Turner and Ruth Majercik. Society of Biblical Literature Symposium

Series 12. Atlanta, Ga.: Society of Biblical Literature.

. 2001. Sethian Gnosticism and the Platonic Tradition. Bibliotheque copte de

Nag Hammadi, section: “Etudes” 6. Québec: Les presses de I'Université Laval;

Louvain: Peeters.




PREFACE XVII

. 2006. “The Gnostic Sethians and Middle Platonism: Interpretations of the

Timaeus and the Parmenides.” Vigiliae Christianae 60:9-64.

. 2007. “Victorinus, Parmenides Commentaries, and the Platonizing Sethian

Treatises.” Pages 55-96 in Platonisms: Ancient, Modern, and Postmodern. Edited

by Kevin Corrigan and John D. Turner. Studies in Platonism, Neoplatonism, and

the Platonic Tradition 4. Leiden: Brill.

. 2012. “The Curious Philosophical World of Later Religious Gnosticism: the
Symbiosis of Late Antique Philosophy and Religion.” Pages 151-182 in Religion and
Philosophy in the Platonic and Neoplatonic Traditions: From Antiquity to the Early
Medieval Period. Edited by Kevin Corrigan, John D. Turner, and Peter Wakefield.
Academia Philosophical Studies 47. Sankt Augustin: Academia.

Wallis, Richard T., and Jay Bregman, eds. 1992. Neoplatonism and Gnosticism. Studies
in Neoplatonism: Ancient and Modern 6. Albany: State University of New York
Press.

Williams, Michael A. 1996. Rethinking “Gnosticism”: An Argument for Dismantling a
Dubious Category. Princeton, N.J.: Princeton University Press.







Abr.

Abst.
Acad. post.
Acad. pr.
Acts Andpr.
Acts Thom.
Ad Cand.
Ad mart.
Adv. Apol.
Adv. Ar.
Adv. Col.
Adv. haer.
Aet.

AJ.
Allogenes T
An.

ANF

An. post.
An. procr.

Anth. Plan.

Antr. nymph.

Ap. John
Apoc. Ab.
Apoc. Adam
1Apoc. Jas.
2Apoc. Jas.
Apoc. Paul
1 Apol.
Arg. Orph.
Ascen. Isa.
Autol.

Aut. Teach.
Bapt.
Bapt. hom.
2Bar.
Barn.
BCNH

ABBREVIATIONS

De Abrahamo (On the Life of Abraham)

De abstinentia (On Abstinence)

Academica posteriora (The Posterior Academics)
Academica priora (The Prior Academics)

Acts of Andrew

Acts of Thomas

Ad Candidum (To Candidus)

Ad martyras (To the Martyrs)

Antirrheticus adversus Apollinarium (Against Apollinarius)
Adversus Arium (Against Arius)

Adversus Colotem (Against Colotes)

Adversus omnes haereses (Against all heresies)

De aeternitate mundi (On the Eternity of the World)
Antiquitates judaicae ( Jewish Antiquities)

Book of Allogenes (CT 4)

De anima (The Soul)

The Ante-Nicene Fathers. Edited by Alexander Robertson and
James Donaldson, 1885-1887. 10 volumes. Repr. Peabody, Mass.:
Hendrickson, 1994.

Analytica posteriora (Posterior Analytics)

De animae procreatione in Timaeo (On the Generation of Soul in
the Timaeus)

Anthologia Planudea (Planudean Anthology)

De antro nympharum (On the Cave of the Nymphs)
Apocryphon of John

Apocalypse of Abraham

Apocalypse of Adam

(First) Apocalypse of James

(Second) Apocalypse of James

Apocalypse of Paul

Apologia I (First Apology)

Argonautica Orphica (The Orphic Argonautica)

Ascension of Isaiah

Ad Autolycum (To Autolycus)

Authoritative Teaching

De baptismo (Baptism)

Homiliae de baptismo (Baptismal Homilies)

2Baruch

Barnabas

Bibliotheque copte de Nag Hammadi (Les Presses de I' Univer-
sité Laval; Peeters)



XX

BG
CAG
C. Ap.
Cat.
CCSL
Cels.
CGL
Chald. Or.
Char.
Cher.
Civ.
CMC

Cod. Bruc. Untitled

Coh. ad gr.
Comm. Eph.

Comm. jo.

Conf.

Conf- ling.
Congr.
Contempl.
Contra Gal.
Corp. Herm.
CSCo
CSEL

CT

Decal.

De decem dub.

Deipn.

Dem.

De mysteriis
De regr. an.
Descr.

Det.

Deus
Dial.
Dial. Sav.
Did.

Disc. 8—9
Ebr.
Ecl.
Elenchos
EL Theol.

ABBREVIATIONS

Berlinus Gnosticus (= Berlin Codex 8502)

Commentaria in Aristotelem Graeca

Contra Apionem (Against Apion)

Categoriae (Categories)

Corpus Christianorum, Series Latina

Contra Celsum (Against Celsus)

The Coptic Gnostic Library (Brill)

Chaldaean Oracles

Charmides

De cherubim (On the Cherubim)

De civitate Dei (The City of God)

The Cologne Mani Codex

The Untitled Text in the Bruce Codex

Cohortatio ad graecos (Exhortation to the Greeks)
Commentarius in Epistulam ad Ephesios (Commentary on Eph-
esians)

Commentarii in evangelium Joannis (Commentary on the Gospel
of John)

Confessionum libri XIII (Confessions)

De confusione linguarum (On the Confusion of Tongues)

De congressu eruditionis gratia (On the Preliminary Studies)

De vita contemplativa (On the Contemplative Life)

Contra Galilaeos (Against the Galileans)

Corpus Hermeticum

Corpus scriptorum christianorum orientalium

Corpus scriptorum ecclesiasticorum latinorum

Codex Tchacos

De decalogo (On the Decalogue)

De decem dubitationibus circa providentiam (Ten Questions On
Providence)

Deipnosophistae (Philosophers at Dinner)

Demonstrationes (Demonstrations)

De mysteriis Aegyptiorum (On the Mysteries)

De regressu animae (On the Return of the Soul)

Graeciae description (Description of Greece)

Quod deterius potiori insidari soleat (That the Worse Attacks the
Better)

Quod Deus sit immutabilis (That God Is Unchangeable)
Dialogus cum Tryphone (Dialogue with Trypho)

Dialogue of the Savior
Didaskalikos = Epitome doctrinae platonicae (= Handbook of
Platonism)

Discourse on the Eighth and Ninth

De ebrietate (On Drunkenness)

Eclogae propheticae (Extracts from the Prophets)

= Refutatio omnium haeresium (Refutation of All Heresies)
Elements of Theology (= Institutio theologica)



1 En.

2 En.
Enarrat. Ps.
Ench.
Encomium
Enn.

Ep.

Ep. Her.
Epid.

Epit.

Ep. Pet. Phil.
Ep. Pyth.
Eth. nic.
Exc.

Exeg. Soul
Fat.

Fin.

Fug.

Fund.

GCS

Gen. an.
GNO

Gos. Mary
Gos. Phil.
Gos. Thom.
Gos. Truth
Hab.

Haer.

Haer. fab. comp.

h. Cer.
HEpi

Her.

Herb.
Herm.
Herm. Mand.
Hist. eccl.
HNativ.
Holy Book
Hom.

Hom. Ep.
Hom. Luc.
Hom. Matt.

ABBREVIATIONS XXI

1Enoch

2Enoch

Enarrationes in Psalmos (Enarrations on the Psalms)
Encheiridion (Manual)

Encomium on the Four Bodiless Living Creatures

Ennead

Epistulae morales (Moral Epistles)

Epistula ad Herodotum (Letter to Herodotus)

Epideixis tou apostolikou kérygmatos (Demonstration of the
Apostolic Preaching)

Epitome doctrinae platonicae (Handbook of Platonism)

Letter of Peter to Philip

Epistula ad Pythoclem (Letter to Pythocles)

Ethica nichomachea (Nichomachean Ethics)

Excerpta ex Theodoto (Excerpts from Theodotus)

Exegesis on the Soul

De fato (On Fate)

De finibus (On Ends)

De fuga et inventione (On Flight and Finding)

Contra epistulam Manichaei quamvocant Fundamenti (Against
the Letter of Manichaeans That They Call “The Basics”)

Die griechischen christlichen Schriftsteller der ersten Jahrhun-
derte

De generatione animalium (Generation of Animals)

Gregorii Nysseni opera. Edited by Werner W. Jaeger et al. 10
volumes. Leiden: Brill, 1921—2009.

Gospel of Mary

Gospel of Philip

Gospel of Thomas

Gospel of Truth

Discourse against Habib

Adversus haereses (Against Heresies)

Haereticarum fabularum compendium (Compendium of Hereti-
cal Fables)

Hymnus in Cererem (Hymn to Demeter)

Hymni de epiphania (Hymns on the Epiphany)

Quis rerum divinarum heres sit (Who Is the Heir?)

De virtutibus herbarum (On the Virtues of Plants)

Adversus Hermogenem (Against Hermogenes)

Shepherd of Hermas, Mandate

Historia ecclesiastica (Ecclesiastical History)

Hymni de nativitate (Hymns on the Nativity)

Holy Book of the Great Invisible Spirit (Gospel of the Egyptians)
Homiliae (Homilies)

Homily on the Epiphany

Homiliae in Lucam (Homilies on Luke)

Homiliae in Matthaeum (Homilies on Matthew)



XXII

Hom. Nat.
Hyp. Arch.
Eugnostos
Il

InAlc.

In Cael.
In Categ.
In Crat.
Indean.
In de int.
In Eucl.

In Hipp. Nat.

In Isag.
In Met.
In Parm.
In Phys.
In Remp.
Interp. Know.
In Tim.
Intr. ar.
James T
LCL
Leg.
Legatio
Lib.

Lit. Frag.
LSJ

Mart.
Math.
Metam.
Metaph.
Mete.
Migr.
Mos.

M. Perp.
Nat.

Nat. d.
Nat. h.
Nat. hom.
NHC
NIV
Noct. att.
Norea

ABBREVIATIONS

Homilia in Nativitatem (Homily on Nativity)

Hypostasis of the Archons

Eugnostos the Blessed

Ilias (Iliad)

In Alcibiadem (Commentary on [Plato’s] Alcibiades I)

In de Caelo (Commentary on Aristotle’s Heavens)

In Categorias (Commentary on Aristotle’s Categories)

In Cratylum (Commentary on Plato’s Cratylus)

In de anima (Commentary on Aristotle’s Soul)

In de Interpretatione (Commentary on Aristotle’s Interpretation)
In Euclidem (Commentary on the First Book of Euclid’s Elements)
In Hippocratis de Natura Hominis (On Hippocrates’ On the
Nature of Man)

In Porphyrii Isagogen (Commentary on Porphyry’s Isagoge)

In Metaphysica (Commentary on Aristotle’s Metaphysics)

In Parmenidem (Commentary on Plato’s Parmenides)

In de Physica (Commentary on Aristotle’s Physics)

In rem publicam (Commentary on Plato’s Republic)
Interpretation of Knowledge

In Timaeum (Commentary on Plato’s Timaeus)

Introductio arithmetica (Introduction to Arithmetic)

(First) Apocalypse of James (CT,2)

Loeb Classical Library

Legum allegoriae (Allegorial Interpretation)

Legatio pro Christianis (Embassy for the Christians)

De Libero Arbitrio (Free Will)

Liturgical Fragments

A Greek-English Lexicon. Edited by Henry George Liddell and
Robert Scott. Revised and Augmented throughout by Sir Henry
Stuart Jones. With a Revised Supplement. Oxford: Clarendon
Press, 1996.

Exhortatio ad martyrium (Exhortation to Martyrdom)
Adversus mathematicos (Against the Mathematicians)
Metamorphoses

Metaphysica (Metaphysics)

Meteorologica (Meteorology)

De migratione Abrahami (On the Migration of Abraham)

De vita Mosis (On the Life of Moses)

Martyrdom of Perpetua and Felicitas

De rerum natura (On the Nature of Things)

De natura deorum (On the Nature of the Gods)

Naturalis historia (Natural History)

De natura hominis (On the Nature of Man)

Nag Hammadi Codex

The New International Version

Noctes atticae (Attic Nights)

Thought of Norea



Od.

Odes Sol.
On Anoint.
On Bap. A
On Bap. B
On Euch. A
On Euch. B
Opif:

Or.

Orat.

Orig. World
OTP

Paed.

Pan.

Paraph. Shem
Parm.

PG

PGL
PGM

Phaed.
Phaedr.
Phileb.
Philoc.
PHP

Phys.
PL

Plant.
Pol.
Praem.
Praep. ev.
Prax.
Princ.
Prob.
Procl.

Prol. Plat.
Prot. jas.

Prov.
PTS

ABBREVIATIONS XXIII

Odyssea (Odyssey)

Odles of Solomon

On the Anointing

On Baptism A

On Baptism B

On the Eucharist A

On the Eucharist B

De opificio mundi (On the Creation of the World)

Orationes (Orations)

Oratio ad Graecos (Address to the Greeks)

On the Origin of the World

Old Testament Pseudepigrapha. Edited by James H. Charles-
worth. 2 vols. New York, 1983.

Paedagogus (Christ the Educator)

Panarion (Medicine Chest)

Paraphrase of Shem

Parmenides

Patrologia graeca [= Patrologiae cursus completus: Series grae-
ca]. Edited by Jacques-Paul Migne. 162 vols. Paris: Garnieri
Fratres, 1857-1886.

A Patristic Greek Lexicon. Edited by Geoffrey WH. Lampe. Ox-
ford: Clarendon Press, 1961.

Papyri Graecae Magicae: die griechischen Zauberpapyri. Edited
by Karl Preisendanz. 2 vols. Leipzig: Teubner, 1928-1931.
Phaedo

Phaedrus

Philebus

Philocalia

De Placitis Hippocratis et Platonis (On the Doctrines of Hippocra-
tes and Plato)

Physica (Physics)

Patrologia latina [= Patrologiae cursus completus: Series la-
tina]. Edited by Jacques-Paul Migne. 217 vols. Paris, 1844-1864.
De plantatione (On Planting)

Politicus (Statesman)

De praemiis et poenis (On Rewards and Punishments)
Praeparatio evangelica (Preparation for the Gospel)

Adversus Praxean (Against Praxeas)

De principiis (First Principles)

Quod omnis probus liber sit (That Every Good Person Is Free)
Vita Procli sive de felicitate (The Life of Proclus, or, Concerning
Happiness)

Prolegomena in Platonis philosophiam (Prolegomena to Platonic
Philosophy)

Protevangelium of James

De providentia (On Providence)

Patristische Texte und Studien



XXIV

Pud.
QE

QG
Ref

Res.

Resp.

Rust.

Sacr.

SC

Schol. in Eisag.

Schol. in Phaedr.

Scorp.
Secret Book
Sel. Gen.
Sent.

Socr.

Somn.
Somn. Scip.
Soph.

Soph. Jes. Chr.
Spec.

SRJ

Steles Seth
Steph.

Strom.
SVF

Symp.
Teach. Silv.
Testim. Truth
Theaet.
Theag.
Theol. arith.
Theol. Plat.
Thom. Cont.
Three Forms
Tim.

T. Levi

Top.

Trad. ap.
Treas.

Treat. Res.
Treat. Seth

ABBREVIATIONS

De pudicitia (Modesty)

Quaestiones et solutiones in Exodum (Questions and Answers on
Exodus)

Quaestiones et solutiones in Genesin (Questions and Answers on
Genesis)

Refutatio omnium haeresium (= Elenchos) (Refutation of All
Heresies)

De resurrectione (The Resurrection of the Dead)

Respublica (Republic)

De re rustica (Agriculture)

De sacrificiis Abelis et Caini (On the Sacrifices of Cain and Abel)
Sources chrétiennes

Scholia in Porphyrii Eisagogen (Scholia on Porphyry’s Isagoge)
In Platonis Phaedrum scholia (Scholia on Plato’s Phaedrus)
Scorpiace (Antidote for the Scorpion’s Sting)

Secret Book of John (= Apocryphon of John)

Selecta in Genesim (Selections on Genesis)

Sententiae ad intelligibilia ducentes (Sentences)

De deo Socratico (The God of Socrates)

De somniis (Dreams)

In somnium Scipionis (Commentary on the Dream of Scipio)
Sophista (Sophist)

Sophia of Jesus Christ

De specialibus legibus (On the Special Laws)

Secret Revelation of John (= Apocryphon of John)

Three Steles of Seth

Encomium in St. Stephanum protomartyrem (Encomium on Ste-
phen the Protomartyr)

Stromata (Miscellanies)

Stoicorum Veterum Fragmenta. Edited by Johannes von Arnim.
4 vols. Leipzig, 1903-1924.

Symposium

Teachings of Silvanus

Testimony of Truth

Theaetetus

Theogonia (Theogony)

Theologumena arithmeticae (Theology of Arithmetic)
Theologia Platonica (Platonic Theology)

Book of Thomas the Contender

Three Forms of First Thought (= Trimorphic Protennoia)
Timaeus

Testament of Levi

Topica (Topics)

Traditio apostolica (The Apostolic Tradition)

Book of Treasures

Treatise on the Resurrection

Second Treatise of the Great Seth



Trim. Prot.
Tri. Trac.

Tiib. Theos.

Tusc. disp.
Val.

Val. Exp.
Vit. Ant.
Vit. Is.

Vit. phil.
Vit. Plot.
Zost.

ABBREVIATIONS

Trimorphic Protennoia

Tripartite Tractate

Tiibingen Theosophia

Tusculanae disputationes (Tusculan Disputations)
Adbversus Valentinianos (Against the Valentinians)
A Valentinian Exposition

Vita Antonii (Life of Anthony)

Vita Isidori (Life of Isidorus)

Vitae philosophorum (Lives of Eminent Philosophers)
Vita Plotini (Life of Plotinus)

Zostrianos






ILLUSTRATIONS

Figure 1: The Pythagorean Tetractys ...............ccooiiiunnnnn 178, 381
Figure 2: The Ontogenesis of the Supreme Triad in the Chaldaean

OFACLES. .o e e e e e e e 387
Figure 3: The Valentinian Pleroma......................oool 417

Figure 4: The homology between the universal in sensible matter and

the universal in intelligible matter, on the one hand, and the

“physical” circle and the dianoetic circle, on the other ............. 600
Plate 1: Top of Page 33 of Zostrianos NHC VIIL1. Based on photos from

The Facsimile Edition of the Nag Hammadi Codices: Codex VIII

(James M. Robinson, ed. Leiden: Brill, 1976). Published with

050 0100 3] 1) o 87
Plate 2: Top of Page 34 of Zostrianos NHC VIIL1. Based on photos from

The Facsimile Edition of the Nag Hammadi Codices: Codex VIII

(James M. Robinson, ed. Leiden: Brill, 1976). Published with

PEIIMISSION ..ttt e it e e 87






CONTRIBUTORS

GERALD BECHTLE teaches Classics at the University of Bern, Switzerland.
His research interests include the Aristotelian and Platonic traditions, and
he has published widely on a range of topics from the Presocratics to late
ancient thought and beyond. He is author of lamblichus: Aspekte seiner
Philosophie und Wissenschaftskonzeption: Studien zum spditeren Platonismus
(Academia Verlag, 2006), and co-editor of La philosophie des mathématiques
de I'Antiquité tardive (Editions Universitaires Fribourg Suisse, 2000).

ROBERT M. BERCHMAN is Professor of Philosophy and Religious Studies at
Dowling College, Oakdale, New York, and a Senior Fellow at the Institute
for Advanced Theology at Bard College, Annandale-on-Hudson, New York.
He is author of books and shorter studies in the later Platonic and mod-
ern continental traditions on metaphysics, philosophy of mind, and ethics.
These include Porphyry Against the Christians (Brill, 2005) and From Philo to
Origen: Middle Platonism in Transition (Scholars Press, 1985). He is also the
editor of Mediators of the Divine: Horizons of Prophecy, Divination, Dreams,
and Theurgy in Mediterranean Antiquity (Scholars Press, 1998), a co-editor,
with John Finamore, of Conversations Platonic and Neoplatonic: Intellect,
Soul, and Nature (Academia Verlag, 2010); Metaphysical Patterns in Platon-
ism Ancient, Medieval, Renaissance, and Modern (University Press of the
South, 2008); and History of Platonism: Plato Redivivus (University Press of
the South, 2005), as well as a co-editor of Encyclopedia of Religious and Philo-
sophical Writings in Late Antiquity: Pagan, Judaic, Christian (Brill, 2007).

Jay BREGMAN is Professor of History at the University of Maine. A scholar
in the fields of Ancient, Intellectual, and Jazz History, and one of the fore-
most world experts on American Neoplatonism, Bregman has published
widely on the Emperor Julian, Synesius of Cyrene, Transcendental Neopla-
tonism and American aesthetics. His book, Synesius of Cyrene: Philosopher
Bishop (University of California Press, 1982), helped to open up a hitherto
unexplored field of study. Most recently he published an article updating
his ideas on Synesius, “Synesius of Cyrene,” Ch. 29 in The Cambridge His-
tory of Philosophy in Late Antiquity (ed. Gerson, Cambridge University Press,
2010).



XXX CONTRIBUTORS

Luc BrissoN is the director of Research (Emeritus) at the National Center
for Scientific Research, Paris (Villejuif), France. He is known for his works
on both Plato and Plotinus, including bibliographies, translations, and com-
mentaries. He has also published numerous works on the history of philos-
ophy and religions in Antiquity.

DyLAN M. BURNS is a Research Associate at Universitét Leipzig, Germany,
and has held a research fellowship at the University of Copenhagen. He
has published many articles on diverse aspects of Early Christianity, Nag
Hammadi Studies, Gnosticism, and Neoplatonism, and his first monograph,
Apocalypse of the Alien God, awaits publication in 2013. He is co-chair for
the Nag Hammadi and Gnosticism Section of the Society of Biblical Litera-
ture.

ANDREI CORNEA is Professor at the University of Bucharest, Romania. He
has written on Plato, Aristotle and Plotinus. He has published Romanian
translations of Plato’s Republic, Philebus and Theaetetus, Aristotle’s Meta-
physics and On Coming-to-Be and Passing Away, as well as all of Plotinus’
Enneads. He has also written several essays on political and moral philoso-
phy, both modern and ancient, including Lorsque Socrate a tort (Les Presses
de I'Université Laval, 2009) and A History of Nonbeing in Greek Philosophy
(Humanitas, 2010).

KeEvIN CORRIGAN is Samuel Candler Dobbs Professor of Interdisciplinary
Humanities and Director of the Graduate Institute of the Liberal Arts at
Emory University, Atlanta, Georgia. His recent works include Evagrius and
Gregory: Mind, Soul and Body in the 4th Century (Ashgate, 2009); Religion
and Philosophy in the Platonic and Neoplatonic Traditions: from Antiquity
to the Early Medieval Period (Pagan, Jewish, Christian, Islamic, and Compar-
ative Eastern Perspectives) (ed. with John D. Turner and Peter Wakefield,
Academia Verlag, 2012); and Reason, Faith and Otherness in Neoplatonic and
Early Christian Thought (Ashgate, forthcoming 2013).

SIDNIE WHITE CRAWFORD is Willa Cather Professor of Classics and Religious
Studies at the University of Nebraska-Lincoln, where she has been a col-
league of John Turner’s since 1997. She specializes in Dead Sea Scrolls; her
most recent volume is Rewriting Scripture in Second Temple Times (Eerd-
mans, 2008). She also serves as Chair of the Board for the W.F. Albright
Institute for Archaeological Research in Jerusalem.



CONTRIBUTORS XXXI

AprIL D. DECONICK is the Isla Carroll and Percy E. Turner Professor of
Biblical Studies at Rice University, Texas. Her monographs include Holy
Misogyny: Why the Sex and Gender Conflicts in the Early Church Still Matter
(Continuum, 2011); The Thirteenth Apostle: What the Gospel of Judas Really
Says (Continuum, 2007, revised and expanded 2008); Recovering the Original
Gospel of Thomas: A History of the Gospel and Its Growth (T&T Clark, 2005);
The Original Gospel of Thomas in Translation (T&T Clark, 2006); Voices of
the Mystics: Early Christian Discourse in the Gospels of John and Thomas and
Other Ancient Christian Literature (Sheffield, 2001); and Seek to See Him:
Ascent and Vision Mysticism in the Gospel of Thomas (Brill, 1996). She is
co-chair for the Nag Hammadi and Gnosticism Section of the Society of
Biblical Literature, and is on the editorial board for the series Nag Hammadi
and Manichaean Studies.

JoHnN DiLLON graduated in Classics from Oxford in 1963, and gained a Ph.D.
from the University of California at Berkeley in 1969, after which he joined
the faculty of the Department of Classics at Berkeley, where he remained
until 1980, serving as Chairman of the Department from 1977-1980. He then
returned to Ireland, to assume the Regius Professorship of Greek at Trin-
ity College Dublin, where he remained until his retirement in 2006. He is
the author or editor of a series of books in the area of Greek Philosophy,
in particular the history of the Platonic tradition, including The Middle Pla-
tonists (Cornell University Press, 1977, second ed. 1996); Alcinous, The Hand-
book of Platonism (trans., with commentary, Clarendon, 1993); Iamblichus:
De Anima (with John Finamore, Brill, 2002); The Heirs of Plato: A Study of the
Old Academy, 347—274 B.C. (Oxford University Press, 2003); and three collec-
tions of essays, The Golden Chain: Studies in the Development of Platonism
and Christianity (1991), The Great Tradition: Further Studies in the Develop-
ment of Platonism and Christianity (1997), and The Platonic Heritage (2012),
all with Variorum.

VOLKER HENNING DRECOLL is Professor of Early Church History at the Eber-
hard Karls University, Tiibingen, Germany, and Ephorus of the Evangelis-
ches Stift, Tiibingen. His works include Die Entwicklung der Trinitdtslehre
des Basilius von Caesarea (Vandenhoeck & Ruprecht, 1996); Die Entstehung
der Gnadenlehre Augustins (Mohr Siebeck, 1999); Augustin Handbuch (Mohr
Siebeck, 2007); and, with Mirjam Kudella, Augustin und der Manichdismus
(Mohr Siebeck, 2o011).



XXXTII CONTRIBUTORS

JEAN-DANIEL DuBoIS is Directeur d’études for Gnostic and Manichaean
Studies at the Ecole pratique des hautes études (Sciences religieuses), Sor-
bonne, Paris. Having written several articles on Valentinian gnostics, he
recently published jésus apocryphe (Mame, 2011). He is the Director of the
Editorial Board of the international periodical Apocrypha, published by Bre-
pols at Turnhout, Belgium. He is also preparing, with an international group
of scholars, an edition and a commentary of the Acts of Pilate for the Corpus
christianorum, Series apocryphorum.

Mark EDWARDS completed his doctoral thesis, “Plotinus and the Gnostics”
in1987, and has been lecturer in Patristics in the Faculty of Theology, Univer-
sity of Oxford, since 1993. He is the author of Neoplatonic Saints (Liverpool
University Press, 2000); Culture and Philosophy in the Age of Plotinus (Duck-
worth, 2006); Gnostics, Christians and Philosophers in Late Antiquity (Vario-
rum Reprint, 2012); and Image, Word and God in the Early Christian Centuries
(Ashgate, 2012).

LoRENZO FERRONI is a Post Doctoral Fellow at the Federal University of Sdo
Paulo, Brasil (UNIFESP). He has published on Plato’s textual tradition, Ploti-
nus, and archaic Greek lyric poetry. His recent works include Plotin: Euvres
complétes: Tome I: Volume I: Introduction—Traité 1 (I 6): Sur le beau (ed. with
Jean-Marc Narbonne and Martin Achard, Les Belles Lettres, 2012), the edi-
tio princeps of some Platonic compendia prepared by Maximus Planudes
(Patron, forthcoming in 2013), and several philological essays on Plotinus’
treatise 33 (Enn. Il 9).

WOoLF-PETER FUNK is an independent scholar, retired from Université Laval,
Québec, Canada. His publications cover various aspects of Coptic texts
and language. He is co-editor of the Bibliothéque copte de Nag Hammadi
(Les Presses de I'Université Laval; Peeters) and chief editor of the Coptic
Manichaean codices in the papyrus collection of the Berlin museum.

BENJAMIN GLEEDE is Research Fellow of ancient Church history at Ziirich
University. His recent works include The development of the term évvréaratog
from Origen to John of Damascus (Brill, 2012) and Platon und Aristoteles in der
Kosmologie des Proklos: Ein Kommentar zu den 18 Argumenten fiir die Ewigkeit
der Welt bei Johannes Philoponos (Mohr-Siebeck, 2009).

LANCE JENOTT is a Post Doctoral Research Fellow at the University of Oslo,
Norway. His publications include studies of early Egyptian monasticism, the



CONTRIBUTORS XXXIII

Nag Hammadi Codices, and Sethian Christianity, as well as a monograph
and new critical edition of the Gospel of Judas (Mohr Siebeck, 2011).

KAREN L. KING is the Hollis Professor of Divinity, Harvard University’s old-
est endowed professorship (1721). She is the author of numerous books and
articles on the diversity of ancient Christianity, women and gender studies,
and religion and violence, including What is Gnosticism? (Harvard Univer-
sity Press 2003); The Gospel of Mary of Magdala: Jesus and the First Woman
Apostle (Polebridge, 2003); The Secret Revelation of John (Harvard University
Press 2006); and “Christianity and Torture” in The Oxford Handbook of Reli-
gion and Violence (Oxford, forthcoming 2013).

ALAIN LERNOULD is Research Fellow at the National Center of Scientific
Research (CNRS-UMR 8163, “Savoirs, Textes, Langage,” Université de Lille).
He has published Physique et Théologie, Lecture du Timée de Platon par
Proclus (Presses Universitaires du Septentrion, 2001), and, more recently,
Etudes sur le Commentaire de Proclus au premier livre des Eléments d’Euclide
(Presses Universitaires du Septentrion, 2010). He is currently working in col-
laboration with Carlos Steel (KUL-Leuven) on a critical edition and transla-
tion in French of Proclus’ Commentary on Euclid. Also forthcoming: Plutar-
que: Sur le visage qui apparait dans le disque de la lune (De facie): Traduction
avec introduction, notes et trois études de synthése (Presses Universtaires du
Septentrion).

HuGo LUNDHAUG is Associate Professor of Biblical Reception and Early
Christian Literature at the Faculty of Theology, University of Oslo, Norway.
He has published on Early Christianity, Monasticism, and Cognitive The-
ory. His recent works include Images of Rebirth: Cognitive Poetics and Trans-
formational Soteriology in the Gospel of Philip and the Exegesis on the Soul
(Brill, 2010) and various articles on Shenoute of Atripe and the Nag Ham-
madi Codices. He is principal investigator of the ERC-project New Contexts
for Old Texts: Unorthodox Texts and Monastic Manuscript Culture in Fourth-
and Fifth-Century Egypt (NEWCONT).

ANTTI MARJANEN is Professor of Gnostic Studies at the University of Hel-
sinki, Finland. He has published on Gnosticism, New Testament and Early
Christinity. His recent works include A Companion to Second-Century Chris-
tian “Heretics” (ed. with Petri Luomanen, Brill, 2008) and Was There a Gnostic
Religion? (ed., Finnish Exegetical Society, 2005).



XXXIV CONTRIBUTORS

ZEKE MAZUR is a Post Doctoral Fellow in the Department of Philosophy at
Université Laval, Québec, Canada, and a member of the “Projet Plotin” under
the direction of Jean-Marc Narbonne. His Ph.D. dissertation (University of
Chicago, 2010) was entitled “The Platonizing Sethian Gnostic Background of
Plotinus’ Mysticism.” His research and publications have focused on Ploti-
nus and the Gnostics as well as other aspects of the relationship between
religious praxis and academic philosophy in late antiquity.

JEAN-MARC NARBONNE, (Ph.D. in Philosophy, Paris-Sorbonne, 1988) is Pro-
fessor of Philosophy at Université Laval, Québec, Canada. He is reponsible
for the new edition and translation of Plotinus in the Collection des Univer-
sités de France (Budé), of which the first volume has been published (Plotin:
(Euvres complétes, Tome I, vol. 1, Belles Lettres, 2012). He has published exten-
sively on the Neoplatonic tradition, including Plotinus in Dialogue with the
Gnostics (Brill, 2011); Levinas and the Greek Heritage (Peeters, 2006); Hénolo-
gte, ontologie et Ereignis: Plotin—Proclus—Heidegger (Belles Lettres, 2001);
and La métaphysique de Plotin (Vrin, 2001).

Louis PAINCHAUD is Professor of history and literature of early Christianity,
and the director of the program of religious studies at the Faculté de théolo-
gie et de sciences religieuses of Université Laval, Québec, Canada. He is also
director of the Groupe de recherche sur le christianisme et I’ Antiquité tar-
dive (GRECAT) and of the Bibliothéque copte de Nag Hammadi (BCNH).
He has published many critical editions and French translations of the
Nag Hammadi Coptic writings in the BCNH series. His last contribution is
L’ Interprétation de la gnose (with Wolf-Peter Funk and Einar Thomassen, Les
Presses de I Université Laval; Peeters, 2010). He is currently preparing critical
editions and French translations of the Gospe! according to Philip (NHC11,3)
and the Gospel of Judas (CT,3).

ANNE PASQUIER is a member of GRECAT, a research team on Christianity
and late antiquity at Université Laval, Québec, Canada, and Professor in its
Faculty of Theology and Religious Science, as well as its Institut d’études
anciennes. Her recent works include French translations with introduc-
tions of three texts in Ecrits gnostiques (Pléiade, Gallimard, 2007); L’ Evangile
selon Marie (BG, 1) (rev. ed., Les Presses de I' Université Laval; Peeters, 2007);
L’intrigue dans le récit biblique, (ed. with Daniel Marguerat and André
Weénin, Peeters, 2010); Eugnoste (NH III, 3 et V; 1): Lettre sur le Dieu transcen-
dant, vol. 2 (Les Presses de I' Université Laval; Peeters, 2010); and Les mondes
grecs et romains: des lieux de rencontres religieuses (ed. with Marie Chantal



CONTRIBUTORS XXXV

and Steeve Bélanger, Laval Théologique et Philosophique, Numéro Théma-
tique, forthcoming 2013).

BIRGER PEARSON is Emeritus Professor of Religious Studies at the University
of California, Santa Barbara. From 1968 on he was a member of the Cop-
tic Gnostic Library project of the Institute for Antiquity and Christianity
at Claremont Graduate School, and published the critical editions of Nag
Hammadi Codices IX and X (Brill, 1981) and Nag Hammadi Codex VII (Brill,
1996). Among his other books are Gnosticism, Judaism, and Egyptian Chris-
tianity (Fortress, 1990), The Emergence of the Christian Religion (Trinity Press
International, 1997, repr. Wipf & Stock, 2012), Gnosticism and Christianity in
Roman and Coptic Egypt (T&T Clark Intl,, 2004), and Ancient Gnosticism: Tra-
ditions and Literature (Fortress, 2007).

PAUL-HUBERT POIRIER is an Ordinary Professor at Université Laval, Québec,
Canada, a fellow of the Royal Society of Canada, and a corresponding fellow
of the Institut de France. He has published on Gnosticism, Manichaeism
and the Christian Apocrypha (Acts of Thomas). His recent publications
include La Pensée premiére ala triple forme (Les Presses de I’ Université Laval;
Peeters, 2006) and Ecrits gnostiques (ed. with Jean-Pierre Mahé, Gallimard,
2007). He is currently working on an edition and translation of Against the
Manichees of Titus of Bostra (Brepols, forthcoming 2013).

TuoMas Rasmmus is an Academy of Finland Research Fellow at the Uni-
versity of Helsinki, Finland, and an Associate Professor at Université Laval,
Québec, Canada. He has published on Gnosticism, Early Christianity and
Neoplatonism, and his recent works include Paradise Reconsidered in Gnos-
tic Mythmaking: Rethinking Sethianism in Light of the Ophite Evidence (Brill,
2009), The Legacy of John: Second-Century Reception of the Fourth Gospel
(ed., Brill, 2010), and Stoicism in Early Christianity (ed. with Troels Engberg-
Pedersen and Ismo Dunderberg, Baker Academic, 2010).

MADELEINE SCOPELLO is Director of Research at the Centre National de
la Recherche Scientifique (University of Paris IV-Sorbonne) and Correspon-
dant of the Institut de France (Académie des Inscriptions et Belles-Lettres).
She has published on Gnosticism, Manichaeism and apocrypha. Among her
main works are Les Gnostiques (Cerf, 1991; Italian trans. 1993; Korean trans.
1997), L’Allogéne (Nag Hammadi X1, 3) (with Wolf-Peter Funk, Paul-Hubert
Poirier, and John D. Turner, Les Presses de I’ Université Laval; Peeters, 2004),
Femme, Gnose et Manichéisme: De ['espace mythique au territoire du réel



XXXVI CONTRIBUTORS

(Brill, 2005), and Les Evangiles apocryphes (Plon, 2007). She has edited The
Gospel of Judas in Context: Proceedings of the First Conference on the Gospel of
Judas held in Paris Sorbonne, 27th—28th October 2006 (Brill, 2008) and Grosis
and Revelation: Ten Studies on Codex Tchacos (Olschki, 2009), and co-edited
Les textes de Nag Hammadi: Histoire des religions et approches contempo-
raines: Actes du Colloque international tenu a [’ Académie des Inscriptions et
Belles-Lettres, 1-12 décembre 2008 (with Jean-Pierre Mahé and Paul-Hubert
Poirier, AIBL, 2010), and “In Search of Truth”: Augustine, Manichaeism and
Other Gnosticism: Studies for Johannes van Oort at Sixty (with Jacob A. van
den Berg, Annemaré Kotzé and Tobias Nicklas, Brill, 2o11).

SVETLA SLAVEVA-GRIFFIN is Associate Professor of Classics at Florida State
University, Tallahassee, Florida, and Humboldt Research Fellow at the Insti-
tute of Philosophy at Ruhr-Universitidt Bochum, Germany. She has published
on Parmenides, Plato, Neoplatonism, Early Christianity, and Eastern phi-
losophy. Her recent works include Plotinus on Number (Oxford, 2009) and
Handbook of Neoplatonism, edited with Pauliina Remes (Acumen, forthcom-
ing 2013).

MICHEL TARDIEU est professeur honoraire au Collége de France, ou il a
occupé la chaire d’'Histoire des syncrétismes de 1991 a 2008. Principaux
ouvrages: Trois mythes gnostiques (1974), Le Manichéisme (1997%, édition
américaine, University of Illinois Press, 2008), Codex de Berlin (1984), Intro-
duction a la littérature gnostique (1986, avec Jean-Daniel Dubois), Les Pay-
sages reliques (1990), Recherches sur [’Apocalypse de Zostrien et les sources
de Marius Victorinus (1996, avec Pierre Hadot). Sous presse: Noms barbares
1. Formes et contextes d’une pratique magique (2013, avec Anna Van den Ker-
chove et Michela Zago).

EINAR THOMASSEN is Professor of Religious Studies and Research Coordina-
tor at the Department of Archaeology, History, Culture Studies and Religion
at the University of Bergen, Norway. He has published The Spiritual Seed:
The Church of the Valentinians (2006), and edited or co-edited the Tripartite
Tractate and the Interpretation of Knowledge from Nag Hammadi in the Bib-
liothéque copte de Nag Hammadi series (Les Presses de I' Université Laval;
Peeters 1989 and 2010). He has also published articles and books on Gnos-
ticism, Early Christianity, Graeco-Roman religions, Islam, canon, orthodoxy
and heresy, magic, and methodology.



CONTRIBUTORS XXXVII

JOHANNES VAN OORT is Professor of Patristics and Gnosticism at Radboud
University Nijmegen, Netherlands, and extra-ordinary Professor of Patris-
tics at the University of Pretoria, South Africa. He has published some 25
books and many scholarly articles, mainly on Patristics (Augustine) and
Manichaeism. Among his newly published books are Augustine and Mani-
chaeism in the Latin West (ed., paperback edition Brill, 2012); Zugdnge zur
Gnosis (ed., with Christoph Markschies, Peeters, 2012); and Jerusalem and
Babylon: A Study of Augustine’s City of God (paperback edition Brill, 2013).
Recently he was presented with the Festschrift “In Search of Truth”: Augus-
tine, Manichaeism and Other Gnosticism: Studies for Johannes van Oort at
Sixty (Brill, 2o11).

MICHAEL WILLIAMS is Professor of Comparative Religion and Near Eastern
Languages and Civilization at the University of Washington, Seattle. Among
his earlier publications is Rethinking “Gnosticism”: An Argument for Disman-
tling a Dubious Category (Princeton University Press, 1996). He has written
articles in recent years on various topics related to Nag Hammadi studies,
and his current book project is a study of the implications of heterodox cos-
mologies for social behavior in selected traditions and communities from
late antiquity to the modern era.






JOHN D. TURNER:
AN APPRECIATION

Sidnie White Crawford

John Douglas Turner was born on July 15,1938 in Glen Ridge, New Jersey. His
mother, Dorothy Holdsworth Turner, was a concert pianist, and his father,
Warren Osman Turner, worked at AT & T and Bell Labs. John had an older
brother, Rory, and a sister, Marjorie, although Marjorie died before he was
born. John’s mother died prematurely in 1950.

In 1952, John entered boarding school at Trinity Pawling in Pawling,
N.Y. There his scientific curiosity, so prominent in his later scholarship,
became evident. Known to his friends as “The Chemist,” John was famous
for having built a still in his dorm room. He also developed an early remote
control that enabled him to turn on his radio while lying in his bed. In
one example of an experiment gone awry, John and his roommate were
heating fulminated mercury on the radiator in their dorm room. It exploded,
demolishing the window and its surrounding frame.

John was also a successful athlete in high school. He ran track, achieving
a 4 minute and 27 second mile, as well as playing on the football and swim
teams.

In 1956 John entered Dartmouth College in Hanover, N.H., from which his
father had graduated in 1920. Although he intended to major in engineering,
he discovered that he was drawn more to theory and less to practical appli-
cation, and ended up majoring in Mathematics and Philosophy. While at
Dartmouth he also took what he has spoken of as the “most profound” class
ofhis college career, a music appreciation course. This class opened for John
a life-long love of serious classical music.

John also continued his athletic endeavors at Dartmouth on the swim
team, specializing in the butterfly stroke and winning several medals. He
was active in the Episcopal Church on campus, which gave him the oppor-
tunity to meet Paul Tillich when he was a visiting speaker.

John belonged to the Army ROTC at Dartmouth, so following his gradua-
tion in 1960 he joined the Army, serving until 1961. His army experience had
a profound effect on him, because for the first time he experienced “people
who were really struggling.” This experience led him to begin to consider the
ministry as a career.
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Following his army stint, John worked as an actuary at RJ. Reynolds
Tobacco Company, and sold cars for a brief time. During this period he met
and married his first wife, Irene McCain, who was an accomplished organist,
pianist and choral conductor. It was Irene who encouraged him to begin
singing, and nurtured his talent. As a result John became an accomplished
bass-baritone whose love of singing continues to be a vital part of his life
today. Irene and John had one daughter, Angela, born in California in 1969.

In 1962 John entered Union Theological Seminary in Richmond, Va.,
intending to seek ordination in the Presbyterian Church. While at Union, he
participated in the civil rights movement, traveling to Mississippi to register
African-Americans to vote. Perhaps even more importantly, at Union he
discovered a love of ancient languages, beginning his study of Greek and
Hebrew. John earned a B.D. in 1965 and Th.M. in 1966, writing a thesis
on “The Eschatological Discourse of Mark 13.” However, he decided that
his studies had opened up too many doubts for him concerning Christian
doctrine, and he eventually refused ordination.

Wishing now to pursue a Ph.D. in early Christianity, he entered Duke Uni-
versity’s Religion program, where he met the teacher who had the greatest
impact on his development as a scholar, Orval Wintermute. Wintermute
introduced John to the study of Coptic; John would later return the favor by
working with students to digitize Wintermute’s Coptic grammar. When John
was casting around for a dissertation topic, Wintermute suggested that he
contact James Robinson at the Claremont Graduate School and volunteer to
work on the newly discovered Nag Hammadi documents. John moved out to
California and became a member of the original team who edited and trans-
lated the Nag Hammadi texts. He earned his Ph.D. from Duke in 1970 with
a dissertation entitled, “The Book of Thomas the Contender from Codex II
of the Cairo Gnostic Library from Nag Hammadi (CG II, 7): The Coptic Text
with Translation, Introduction and Commentary.” Wintermute would later
say that John's dissertation defense was “the best defense of a dissertation
I've ever seen.”

In 1971 John joined Robert Funk to found a Religious Studies department
at the University of Montana at Missoula. While at Missoula, John took voice
lessons and began a solo career, enjoying solo roles in Mendelssohn'’s Elijah
and Handel's Messiah, among others. He also had the opportunity to sing
with the famous choral conductor Robert Shaw in several summer festivals.

John left Missoula in 1976 to become the first (and only) Cotner Profes-
sor of Religion at the University of Nebraska-Lincoln. Cotner College had
been a Disciples of Christ seminary in Lincoln that had recently closed.
When it closed, the trustees used part of the endowment to establish the
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Cotner College professorship at the land-grant university. John came to Lin-
coln, therefore, to establish Religious Studies at UNL. His initial appoint-
ment and tenure home was in the History department; he later transferred
to the Classics department, where the faculty shared his love of ancient lan-
guages. In 1984, he was promoted to Professor of Classics and History. The
university has recognized his outstanding scholarship by awarding him the
system-wide Outstanding Research and Creative Activity award in 2003, and
appointing him to the Charles J. Mach University Professorship in 2003.

John established an interdisciplinary program in Religious Studies with
a minor in 1978, which he chaired until the Department of Classics and
Religious Studies created a major in 2004. As the Cotner Professor he also
worked with the Cotner Commission to bring distinguished Religious Stud-
ies scholars to Lincoln. The guests he has hosted include Martin Marty,
Elaine Pagels, Amy-Jill Levine, Elisabeth Schiissler Fiorenza, Marcus Borg,
Craig Evans, Karen King, and Renita Weems. He also mentored several
undergraduates from UNL on to outstanding academic careers, including
Dirk Obbink, who received a B.A. in Classics in 1978 and an M.A. in 198o0.
Obbink is now Fellow and Tutor in Greek in Christ Church College, Oxford,
and curator of the Oxyrhynchus Papyri collection in the Ashmolean Mu-
seum in Oxford. John's widely acknowledged expertise in Coptic has led him
to lead for several summers an advanced Coptic seminar, hosting graduate
students from across the country, including Princeton and Yale.

John Turner’s scholarly career is practically synonymous with the deci-
pherment, publication and interpretation of the Nag Hammadi texts. Of the
seventy-three articles and book chapters listed on his curriculum vitae, all
but three have to do directly with Nag Hammadi and/or Gnosticism, from
the earliest, “A New Link in the Syrian Judas Thomas Tradition” (1972), to
the latest, “Coptic Renditions of Greek Metaphysics: The Platonizing Sethian
Treatises Zostrianos and Allogenes” (2012). His first full-length monograph
was a revision of his dissertation on the Book of Thomas the Contender, pub-
lished by the SBL Dissertation Series in 1975. His latest, an edited volume
with Christian H. Bull and Liv Ingeborg Lied, is titled Mystery and Secrecy
in the Nag Hammadi Collection and Other Ancient Literature: Ideas and Prac-
tices: Studies for Einar Thomassen at Sixty (Brill, 2012). John is a central figure
representing Gnostic studies in the United States and abroad. Since the year
2000, he has given twenty-nine public lectures on the Nag Hammadi codices
and/or Gnosticism. He serves on the editorial boards of Bibliothéque copte
de Nag Hammadi and the Nag Hammadi and Manichaean Studies series.
He has organized or participated in thirteen colloquia or other academic
events concerning Gnostic texts in the United States, Québec, Paris, Cairo,
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Brazil and Italy. He is a member of the International Society for Neoplatonic
Studies, the International Association for Coptic Studies, the Institute for
Antiquity and Christianity, and the Society for Coptic Archaeology (as well
as the Society of Biblical Literature and Studiorum Novi Testamentum Soci-
etas). What explains this career-long fascination with Nag Hammadi and
Gnosticism? In John’s own words:

[1] left for Claremont, California to write my dissertation and join a team
of 20-odd young American scholars recently assembled by James Robinson,
at the time America’s most prominent and entrepreneurial scholar of Early
Christianity. The aim was to break the European scholarly monopoly on
the Nag Hammadi Codices by publishing Coptic transcriptions and English
translations of all 54 treatises contained in these 13 codices as soon as pos-
sible. Within five years we were able to send throughout the Western world
mimeographed transcriptions and translations of all 54 treatises to scholars
who had until now been unable to access them. I thrived in this new environ-
ment of original research and collaboration with colleagues from across the
country and still others from France, Germany, and Switzerland whom I came
to know in the course of several trips to Cairo to reconstruct and conserve
the often heavily damaged papyrus leaves; I even managed a term of study
at Hebrew University with Hans Jacob Polotsky, the world’s foremost Coptol-
ogist. In only eight years we released to the public at large a complete, one-
volume English translation of all thirteen codices, The Nag Hammadi Library
in English. Thus, I became a scholar of Coptic literature and the Nag Hammadi
Codices, eventually developing a specialization in a hitherto unknown reli-
gious movement known as Gnostic Sethianism and even more particularly in
its fascinating relationship to the development of Platonic philosophy in the
first four centuries of our era.

[In 1991] I began a lasting association with the Nag Hammadi project at Uni-
versité Laval in Québec City as visiting research professor and eventually
member of the editorial board of the Bibliothéque copte de Nag Hammadi,
the French language project to produce critical editions, concordances, and
monographs on the entire Nag Hammadi Library. It was during seven sum-
mers there that I produced major introductions and commentaries to three
more Nag Hammadi treatises from Codices VIII, X, and XI, as well as a com-
pendious 2001 monograph on these materials, Sethian Gnosticism and the Pla-
tonic Tradition.

In that work, I was able to demonstrate that the principle of dynamic emana-
tion—by which Plotinus attempted to derive the intelligible realm of Platonic
Forms in the divine Intellect from a supreme and unique One—is to be found
already in the four Platonizing Sethian treatises from Nag Hammadi (Zos-
trianos, Allogenes, the Three Steles of Seth, and Marsanes) at the beginning
of the period of Plotinus’ philosophical maturity, suggesting that these trea-
tises were an important source for his philosophical thinking. It was also
during the early third century that the principal Platonic dialogue of refer-
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ence for metaphysical issues shifted from the Timaeus to the Parmenides.
Under the influence of a powerfully emergent interest in Neopythagorean
cosmologies that endeavored to derive the world of multiplicity from a sin-
gle first principle during the second century, the eight “hypotheses” of the
second half of the Parmenides became regarded as a virtual “revelation” of
the structure and deployment of transcendent reality. In this metaphysical
environment, Platonist thinkers composed expositions and lemmatic com-
mentaries in an attempt to uncover the metaphysical realities concealed in
these “hypotheses.” But at a Paris colloquium in 2003 I was able to show
that the final fragment of this Anonymous Parmenides Commentary contains
nearly the same doctrine of dynamic emanation as is expounded by the pre-
Plotinian Platonizing Sethian treatises Zostrianos and Allogenes. This meant
that the doctrine of the Commentary is not only pre-Porphyrian but must be
even pre-Plotinian, i.e., Middle Platonic rather than Neoplatonic. All of this
work on the relation of Gnostic and Platonic thought has in effect uninten-
tionally catapulted me into a new field of study, that of the history of later
Greek philosophy. So I finish this lengthy explanation with a question: have
I stayed in the field of Gnosticism and Nag Hammadi, or have I moved away
from it? At this point, I'm not sure what the answer should be.

Those of us who are privileged to know and work with John Turner know
that he wears all of his academic accolades and his scholarly reputation
lightly. A kind and self-effacing man, he gives freely of his time to younger
colleagues, graduate students, and undergraduates, as well as to his home
institution and his community of Lincoln. Married to Elizabeth Sterns in
1992, he helped to raise Elizabeth’s daughter Sarah, and is a happy partici-
pant in the activities of the extended Sterns clan. He is a long-time member
of the Lincoln Civic Choir, sings in the First Presbyterian Church choir, and
for many years was an enthusiastic member of the Secret Seneca Society,
which meets every Friday afternoon at O'Rourkes Bar and Grill. He is the
respected and beloved senior faculty member in the Classics and Religious
Studies department at UNL.

It is a great privilege for me, on behalf of my department colleagues, to
contribute this Appreciation of John D. Turner to the Festschrift in his honor.
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MOVEMENTS OF ANTIQUITY






A DISTINCTIVE INTERTEXTUALITY:
GENESIS AND PLATONIZING PHILOSOPHY
IN THE SECRET REVELATION OF JOHN

Karen L. King

This essay is dedicated to John D. Turner on the celebratory occasion of his
seventy-fifth birthday, in appreciation for his many distinquished contributions
to the field of Gnostic studies, and in personal gratitude for his support as
a teacher and colleague—not least for introducing me to the Nag Hammadi
manuscripts over thirty-five years ago.

It has long been recognized that Sethian' protology and cosmology draw
heavily upon both Platonizing philosophy and Jewish Scripture, in partic-
ular Genesis (LXX). In his groundbreaking study of Sethian Gnosticism and
The Platonic Tradition, John Turner notes “the unmistakable impact of Pla-
tonic cosmology upon the Sethian myth of the primordial creation and
anthropogony, especially from Plato’s Timaeus, whose protological author-
ity stood alongside, and perhaps even above, that of the book of Genesis.”* In
this essay, I would like to take up this point, focusing on one Sethian writing,
The Secret Revelation (Apocryphon) of John (SRJ), which has the distinction
of being the first Christian work known to us to formulate a comprehen-
sive narrative of theology, cosmology, and salvation.® In constructing its own

! The literature here referred to as “Sethian” was initially characterized by scholars as
belonging to a wide range of heretical Christian literature or to a distinctive religion called
“Gnosticism.” Schenke argued persuasively, however, for a more restricted grouping which
included SR/ and which he called “Sethian” (Schenke 1974; 1981). While others have offered
alternative methods for determining what surviving ancient materials might properly be
grouped together and indeed have suggested restricting the term “Gnostic” to this group,
eschewing “Sethian” as an appropriate designation (see Layton 1995; Rasimus 2009; Brakke
2010), SR] now is widely read as part of this distinctive group of literature (for lists of the
textual material included under these rubrics, see Schenke 1981, 588-589; King 2003, 157;
Brakke 2010, 50-51). I prefer the term “Sethian Christianity” (see King 2013, 294—301, review of
Brakke), which is also that used by Turner. All of these terminological usages are represented
in the scholarly literature on SR/ cited in this essay, but this terminological issue does not
impact the analysis of this study, which focuses upon the intertextual reading of Genesis and
Platonizing philosophy in SRJ.

2 Turner 2001, 250.

3 Composed in the second century CE in Greek, quite possibly in Alexandria in Egypt, SR/
survives in four fourth-fifth century cE manuscripts, which represent three Coptic versions
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distinctive narrative, scholars have demonstrated that SR/ draws upon a
variety of materials, prominent among them not only Genesis 1-9 (LXX)
and Platonizing philosophy, but also the Gospel of John, Jewish Wisdom
literature, and ancient astrology. In this brief essay, however, I want to
focus primarily on Genesis and Platonizing philosophy, building upon and
elaborating the excellent studies of Turner and others in order to illumine
new dimensions of SR/’s distinctive intertextual reading of these materials.

The earliest studies of SRJ recognized that it drew characters, images, and
themes from Genesis 1-9 (LXX).* The portrait of the creator God, his actions
in forming the heavens and creating Adam and Eve, along with references to
the trees of the garden, the birth of Seth, and the attempt to destroy human-
ity by flood, among other citations and allusions, show unmistakable knowl-
edge of the primordial history of Genesis. Indeed, George MacRae wrote: “In
a sense we may say that the very intention of the Gnostic myth is to provide
a ‘true, esoteric explanation of the Genesis story itself.”> Pearson nuanced
this incisive point in important and insightful ways by demonstrating per-
suasively that SRJ’s interpretation of Genesis not only demonstrates direct
knowledge of Genesis itself (LXX), but it draws heavily upon later Hellenistic
Jewish traditions of Genesis exegesis, such as are seen in Philo of Alexandria
and 1Enoch.®

Early studies were also concerned with the question of the nature and
origin of “Gnostic dualism,” and in this light scholars explored possible con-

replete with notable variants: Berlin Codex (BG 19.6—77.7), Nag Hammadi Codex (NHC) II
(11-32.10); NHC III (1.1-40.11); and NHC IV (1.1—49.28). For the Berlin Codex, see the edition
of Till and Schenke 1972, 78-193. A critical synoptic edition of the four versions is given
in Waldstein and Wisse 1995. Citations here are from the English translation of King 2006,
26-81. In the references, “SR/ BG” refers to the Berlin Codex version; “SRJ II” refers to the Nag
Hammadi Codex II version; SR/ without reference to a particular version asks the reader to
consult/compare all versions. For a list of cross references between the numbering in King
and the manuscript page and line numbers of the individual Coptic manuscripts, see King
2006, 363—387. For discussion of the tendential interests of the different versions, see Barc
and Painchaud 1999, 244—257.

4 Already in the earliest edition of the version in the Berlin Codex, Till and Schenke noted
a variety of parallels (1972; see especially the textual notes and the list of Bible citations
on p. 366). Similarly in the first edition of the longer version in Nag Hammadi Codex II,
Seren Giversen noted parallels between SR/ and Genesis (see Giversen 1963a). In an article
published the same year, he also offered an expanded list of references to the BG version
given by Till, but only gives references with verbal correspondences to Genesis (LXX), not
to passages that “recount the same events as in Genesis without any actual resemblance in
wording” (Giversen 1963b, 66—67).

5 MacRae 1970, 99.

6 See Pearson 1990, 33—35; 1988, 647—651; see also Stroumsa 1984; Turner 2001, 234—238.
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nections with philosophical dualism.” For example, studies were offered
which discussed a possible connection of SR/’s portrait of the monadic Invis-
ible Spirit with the Platonic description of the transcendent deity (e.g., with
reference to the Parmenides, Republic, or later Middle and Neoplatonism).®
They considered what impact the Platonic demiurge and “the younger gods”
in the Timaeus may (or may not) have had on shaping the figure of Yald-
abaoth and his minions, especially as the Timaeus was being interpreted in
the first centuries CE.°

Both directions of research—Genesis interpretation and Platonizing
philosophy—have continued, becoming increasingly nuanced both in
marking commonalities and geneaological relations (forward as well as
backward in time') and in delineating crucial differences between SR/ and
these varied materials.

While such studies were often initially undertaken as exercises in source
criticism, focusing on discrete materials (biblical or philosophical materi-
als) rather than aimed directly at analyzing their intertextual relations as
such, almost inescapably scholars began to discuss the ways in which bib-
lical and philosophical ideas, terms, and themes were interwoven together.
Exegetes frequently noted the “distortions,” “reversals,” “selectivity,” or “revi-
sionary character” of SR/’s use of these materials for its own ends. And in
examining those ends, they began to think about the intertextual reading of
the Timaeus with Genesis, that is, about how the particular patterns of their
combinations and contrasts not only articulate the SRJ’s views of theology,
cosmology, anthropology, and human salvation, but expose the very “logic”
of such philosophical and narrative thinking.

Three general patterns in this move toward intertextual analysis can
be identified for heuristic purposes here. In the first, Platonizing philoso-
phy is held largely to concern the transcendent sphere, while the Genesis
retelling is considered to begin in earnest only with the story of the cre-
ation of the lower world by the creator god, Yaldabaoth, and his minions,
the archons/authorities. This pattern tends to see the revisionary exegesis

” o«

7 SRJ is often treated in conjunction with other Nag Hammadi (particularly Sethian) trea-
tises, among which especially Allogenes, Zostrianos, and Marsanes receive focused attention
as “Platonizing Gnosticism.” Such studies are important in that early work done on “Gnos-
ticism” generally can be of interest in treating the philosophical positioning of SR/ (see, for
example, Wallis and Bregman 1992; Turner and Majercik 2000; Turner and Corrigan 2010).

8 See, for example, Hancock 1992; Williams 1992; 2000; Kenney 2000; Turner 2000, 181-188.

9 See, for example, Boyancé 1967; Mansfeld 1988; Thomassen 1993.

10 Rasimus, for example, argues that Sethian treatises such as SR/ may have been sources
in the development of later Platonism (see Rasimus 2010).
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of Genesis as the main import of SR/, and gives relatively little attention to
the Platonizing elements or treats them only briefly as philosophical elab-
orations already present in Jewish exegesis of Genesis." In this pattern, the
intertextual relation of the two sets of materials is perceived to be thin, with
philosophy and biblical history occupying different spheres, as well as per-
forming different narrative and ideological/theological functions. The inter-
textual practice of SR/ is frequently described as “syncretism,” and is felt less
as a kind of “logic” than as a more or less successful grafting of pagan philos-
ophy onto the biblical branch.

A second pattern focuses on the analysis of the philosophical contribu-
tions to SR/’s narrative. PleSe made a brilliant contribution here by demon-
strating how Plato’s distinction in the Timaeus between being and becoming
offers the overarching, unifying structure of the whole of SR/’s narrative. At
the beginning of SR/, Christ has promised to instruct John about “what exists
and what has come into being and what must come into being” (SR/ 3.14). As
Plese reads this sentence, Christ is framing his entire revelation as an expli-
cation of the transcendent sphere of being (“what is”), the generation of the
historical, cosmic realm (“what was”), and the ultimate fate of souls (“what
will be”). The Genesis narrative appears within this frame largely to elabo-
rate the story of humanity in the cosmic realm of becoming (“what was and
must be”).2

This second pattern tends to place the Platonizing elements of SR/ in the
most prominent structural positioning, and, as in the first pattern, tends
to limit consideration of the Genesis material primarily to the creation
of the lower world, but in Plese’s hands it is given a greater complexity.
This can be seen in his chart, which displays the intersections not only of
the two usual suspects (SR/ and Genesis), but also adds a third column
of Plato (Timaeus), with the aim of showing “how the first part of Plato’s
account of cosmogony and the opening in chapters of Genesis are com-
bined, and occasionally fused, in the narrative” of SR/ This reading offers

11 See, for example, MacRae 1970; and Pearson 1990.

12 This position was already broadly laid out in PleSe 1996, but see now Plese 2006,
esp. 43—73. He makes a number of insightful observations about the use of Genesis material
in this elaboration, including the mention of waters above and below (127-128) and the
appearance of the cloud in SR/’s retelling of the Noah story (166-171). See also his summary
of correspondences among SR, Plato’s Timaeus, and Genesis (271-272).

13 The intertextual analysis of Plese, however, is much richer, integrating Jewish wisdom
literature, the Gospel of John, and—particularly nuanced and innovative—ancient astrol-
ogy, as well as Genesis and Platonizing material.

14 See Plese 2006, 271.
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a significant advance in the intertextual reading of SR/.® For Plese, the revi-
sionary rewriting strategies of SRJ are seen to apply both to Moses and to
Plato.’

In a less developed form, a third pattern appears as scholars noted the
slippage of Genesis figures and themes from the lower world into the narra-
tive of the transcendent world (especially the figures of Adam and Seth and
the theme of a “fall”). MacRae, for example, noted that figures like Adam and
Seth were “doubled” in SR/’s portrait of the transcendent and cosmic realms.
He accounted for this phenomenon by suggesting that

Gnostic revelations of the higher world are after all projections of human
knowledge and experience onto another plane, and the primary source of this
knowledge in the Gnostic works we have been dealing with is the Genesis
story ... Therefore, if the events of earth are held to be but shadowy copies of
the realities above, we must expect to find at least some of the characters and
actions of Genesis translated to the pleromatic level.”

Notably, he also suggested that the “principal source” of the “Gnostic Sophia
myth,” which tells of the transgression and fall of heavenly Wisdom, was “the
Genesis account of the fall of Eve.”® Thus events and figures from Genesis
were acknowledged to occur occasionally in the transcendent sphere as well
as in the lower cosmological realm. Others discerned in this “doubling” of
Genesis’ characters, something of Platonizing dualism, and some indeed
suggested that “Gnostics” (“Sethians”) were reading the first creation story
in Genesis 1:1—2:3a as the generation of the divine realm, while 2:3bff. was
read with regard to the lower psychic and material world.”

These readings of SRJ emphasize in particular two Platonizing patterns
from the Timaeus employed in SRJ: First, a transcendent realm of ideas is
posited of which the material cosmos is a copy; just so in SR/, we find the
divine Human of whom the psychic Adam is a copy. Second, a distinction is
made between the transcendent Deity and the lower demiurge, who forms

15 Plese, however, reads Jewish Wisdom literature as the “link” that “only occasionally”
makes “the two dissonant voices” of Moses and Plato compatible (2006, 72—73), while I and
others see this literature as more prominent.

16 Plese 2006, 273.

17 MacRae 1970, 99.

18 MacRae 1970, 99-101. Dahl also tied Gen 1:26—27 to the doubling of the figure of Wisdom
in Gnostic myth as “a biblical warrant for a Platonic doctrine of models and copies” (1981,
708n44).

19 See, for example, Turner 2001, 251; King 2006, 221; Plee 2006, 201n56. Ancient Christians,
in contrast, suggested that Plato got this idea from reading Moses’ account in Gen 1:27 and
2:7 (see, for example, Ps.-Justin, Coh. ad gr. 30).
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humanity with the aid of “younger gods”;* just so in SR/, a distinction is
made between the Invisible Spirit and the Chief Archon, Yaldabaoth, who
creates Adam with the aid of his archontic authorities, a group frequently
seen by scholars to be a figuration of Plato’s “younger gods.”

My own recent reading of SR/ built on the insights of this third pattern,
but took it further by arguing that the intertextual reading of Genesis in the
transcendent sphere is much more extensive than had been seen, albeit still
quite selective. Moreover, it is not just the so-called first creation narrative
(Gen 1:1—2:3a) that is rewritten into the transcendent realm, but rather SR/
reads Genesis 1-6 twice, once with regard to the creation of the transcendent
realm and again with regard to the lower world. Several examples where
Christ alludes to Genesis in his discussion of the transcendent realm can be
adduced to demonstrate this point:*

— In Gen 1:2-3, the spirit of God moves over the water and produces
the primal light-human. (This exegetical identification of “light” and
“human” is based on the LXX, in which the uninflected Greek word
phos can be read either as “light” or “man.””2) With regard to the lower
world, Christ describes how the Light-Adam appears on the water
below (SRJ 1I 15.8-13), but he also describes the genesis of Barbelo-
Pronoia in terms of reflection of light and water, and she is described
as both the true light and the first Man (SR/ 5.8-19, 25).

— In Gen 1:26—27, God creates humanity in his image and likeness, male
and female. In SR/, the lower world rulers attempt to create humanity
in the divine image and according to their own likeness (SR/ I115.12; BG
reads “the likeness”; Il reads “his likeness”), while in the upper realm,

20 On this point, Dillon notes that: “We meet, first of all in [ Tim] 28Aff, a sharp distinction
between the realms of Being (to aei on) and Becoming (genesis), and a Demiurge figure
who uses as a model (paradeigma) ‘the eternal’ (to aidion, 29a 3) and unchanging ... As
Plato presents the scenario, the Paradigm is independent of the Demiurge, being an ultimate
reality, external to him, which he contemplates and copies ...” And yet “there is no suggestion
in the Timaeus that the Demiurge is not the supreme god, though some later Platonists,
such as Numenius, tried to solve the metaphysical puzzle by taking the Demiurge as a
secondary god, with the Good of the Republic enthroned above him” (1992, 100). SRJ is
able to use this distinction to develop its portrait of the flawed world creator as a parodic
imitation of the true God by reading the demiurge in terms of Genesis’ portrait of an
incompetent and jealous creator. Such a reading of Plato’s demiurge as a flawed creator who
has only a warped knowledge of the transcendent Pattern above is possible only through the
intertextual reading with Genesis, which tells of a God who intends to bring about a good
creation but in fact produces a dominion of suffering and death.

21 See King 2006, 221-224.

22 See Quispel 1980, 6.
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Barbelo-Pronoia is described as “the likeness of the light, the image of
the Invisible Spirit” (BG 5.18-19); she is also “male-female” (5.24—25).

— In Gen 1, God creates everything through speech. In SRJ, this pas-
sage is read with a strong intertextual reference to the Gospel of John
11-3, which states that everything that exists has come into being
through the Word (logos). In the lower world of SR/, Yaldabaoth also
creates through speech (SRJ 13.7),” but the theme is more predom-
inant in SR/’s description of Autogenes-Christ in the transcendent
world, which explicitly states that “through the Word, Christ, the
divine Autogenes created the All” (SR/ 7.23).

— In Gen 114-16, God places lights in the firmament of heaven. In SRJ,
Autogenes-Christ brings forth the four lights of the upper world (SR/
8.1-2), while in the lower world, Yaldabaoth creates the erring plan-
etary powers and firmaments (11.1-13.16). Here the intertextual res-
onance with Plato goes beyond the notion of model-copy, however,
in that just as Plato’s Timaeus suggested that the stars are the final
dwelling place of human souls, so in SR/ the four lights are presented
as the final resting place of spiritual humanity. One thinks, too, of Jesus’
promise in the Gospel of John 14:2—4 that he will prepare heavenly
dwellings for his followers. To make this intertextual node yet more
complex, Christ identifies the four lights as the heavenly resting place
of Adam, Seth, the seed of Seth, and all those who later repent, a set of
figures and sequencing that offers a heavenly image (or prototype) of
the “history” of spiritual humanity below, from Adam to Seth and his
descendents, up to the present Sethians, the immovable genea of the
perfect Human (SRJ 9.1-14; 22.26-28; cf. Gen 5:1—4).% In this way, the
reading of Genesis into the world above extends far beyond the first
chapter into the entire history of salvation in the lower world.

— Aswe already noted above, George MacRae was the first to notice that
in SR/ Sophia is presented as a kind of Eve figure (Gen 2:18—3:21).% Like
Eve’s expulsion from paradise in Genesis, Sophia’s expulsion from the
divine realm marks the beginning of human suffering and death. This
is not, however, the role of Eve in the lower world, according to SRJ.

23 More emphasis is placed, however, upon the contrast between the virginal “repro-
duction” in the divine realm and the sexualized “begetting” of Yaldabaoth (see King 201,
524-525).

24 Turner notes as well that the heavenly dwellings of the Four Luminaries form “exalted
counterparts of the contemporary ‘historical’ Sethians” (2001, 234).

25 See MacRae 1970, 100-101.
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There she figures as a savior figure who enlightens Adam and brings
forth Seth as a rectification of Sophia’s deficiency (SRJ 21.23—24). In
both the higher and lower realms, Sophia-Eve is the mother of the
living, that is, a fundamental link in the genealogy of the immovable
genea.” We will say more about this below. The point here is that the
story of Eve in Genesis plays a role not only in the “history” of the
Sethians in the lower world, but also in the transcendent sphere.

Other examples could no doubt be offered of the intertextual working of
Plato’s notion of the model-copy with the primordial history of Genesis, but
these are sufficient to show the variety of places in which SR/ gives particular
characters or episodes a dual Platonic and biblical cast.

Even a quick perusal of SR/ in light of the most recent scholarship, how-
ever, shows that this pattern of SR/’s “logic of doubling” is inadequate to
grasp the complexity of SR/’s intertextual reading of Genesis and Platoniz-
ing philosophy. Two reasons present themselves immediately: One reason is
that SR/ presents not just two, but multiple levels in the unfolding of reality,
and its intertextual weaving similarly operates at multiple levels. A second
reason is that Christ’s revelation teaches John not just about the mimetic
and genealogical continuities between the realms above and below, but also
their radical disjuncture. Building upon recent scholarship, notably that of
Turner, these points can be illustrated by further examination of the primal
Human/Adam, Father-Son pairings, and the triad of Father-Mother-Son.

To chart the resulting complexity, let us review Christ’s teaching: When
Christ first appears to John, he tells him that he has come to teach him about
“the perfect Human” (rirexioc npwme) so that he will pass this teaching on
to his “fellow spirits who are from the immovable generation of the perfect
Human” (SRJ 3.16,18). As we have seen, this instruction is tied to knowledge
about “what exists and what has come into being and what must come
into being,” or as Christ elaborates, about “what is invisible and what is
visible” (SR/ 3.14-15)—that is, the realms of being and becoming. The game
is afoot—John and other people in this cosmos somehow belong to a genea
whose eponymous ancestor is “the perfect Human.”

Who is this “perfect Human"? Christ begins by telling John about the
generation of the Mother. She is the image of the Invisible Spirit (the Father),
who appears when It gazes upon Itself in the light-water (SRJ 5.8-11). This

26 For more on the intertextual reading of Genesis and Wisdom literature, see King 2om,
528-530.
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figure has a variety of epithets (Barbelo, Pronoia, Spirit, light, the Mother
or Mother-Father, the androgynous aeon, et al.), but is also identified as the
“primal Human” (noygoyert ipmme or nopn Npwme) at SR/ 5.25.

Later in Christ’s revelation, the primal Human is identified as the light-
image that appears on the waters below, providing the model of the image
of God in which Yaldabaoth and his minions form “a human being” (SR/
15.6-12). The short version of SR/ (BG), identifies this image as belong-
ing to “the holy perfect Father, the first Human of human form,” while the
longer version (II) identifies it as the image of “the holy and perfect Mother-
Father, the perfect Pronoia, the image of the Invisible One who is the Father
of the All” (SRJ 15.6). Thus the Berlin Codex version points to a reading
of Genesis in which the God whose image appears on the water below is
the highest and true Deity above, while the longer version in NHC II is
more consistent with the prior passage (3.25) and states that the image that
appears on the water below is the image of the image of the highest Deity
(that is, the image of the primal Human who is the image of the divine
Father).

Already, then, we see a multiplication oflevels. But before Christ even gets
to this point in the story, he has already introduced another heavenly figure,
Adam (aaaM, aramac or tirepaaatan) who is called the “perfect Human”
(SRJ 9.2). Additionally, the “human being” formed by the lower gods is also
named “Adam” (SRJ 15.19), and he is said to be created in the image of the
perfect Human (SRJ 15.18), suggesting a link with the heavenly Adam, who
was also called the “perfect Human.”

The sequence—from primal Human to perfect Human (Adamas) to
image of the primal Human to the first human being (Adam)—establishes
the genealogy of the immovable race of the perfect Human, about which
Christ promised to tell his disciple John. It proves that his true identity, and
that of his fellow spirits, is the spiritual seed of the perfect Human.

But Christ is not done yet. There is another genealogy for humanity, one
that plays on making a distinction between “the image and likeness” of
Gen 1:26—27. Christ tells John that the Chief Ruler (Yaldabaoth) “said to the
authorities who dwell with him, ‘Come let us create a human according
to the image of God and according to our likeness’ ... And each one of
the authorities supplied for the soul a characteristic corresponding to the
model of the image which he had seen” (SR/ Il 15.12, 16-17). They proceed
to create the psychic body in human form, and finally to cast it into matter.
The upshot of Christ’s revelation here is the multiplication of the figure of
the Human/Adam(as) at multiple levels of (the Platonizing unfolding of)
reality:
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the Invisible Spirit/Father

the primal Human/Barbelo-Pronoia who is the image of the Invisible
Spirit

the perfect Human/Adamas

the image of the perfect Human (Barbelo, heavenly Adam)

the human/Adam made in the image of the perfect Human and
according to the likeness of the lower gods, cast into the fleshly,
material body

Here the logic of SR/ implies not only the two intersections with Plato’s
Timaeus we observed above (transcendent model and cosmic-material copy
or the transcendent Deity and the lower demiurge), but reflects other moves
made by later writers of the first centuries CE. Let us take a closer look.

One of the most frequent sites of comparison with SR/’s use of biblical and
philosophical materials is the first century Jewish writer, Philo of Alexandria.
As we noted above, Pearson in particular has stressed that Philo provides
evidence of the kind of Jewish biblical exegesis, which drew upon current
Platonism, that was employed in SRJ. For example, he helpfully suggests that
in SR/, “The heavenly Adam and Seth are Platonizing projections into the
divine realm of the biblical patriarchs and recall the Platonizing exegesis
of the double creation story in Genesis 1-2 such as is found in Philo of
Alexandria” citing Opif. 66—135.” Or again, he shows that even as Philo
moved in a Platonizing direction by identifying the breath that enlivened
Adam as constituting his higher, noetic self in distinction from the material
body of flesh, so, too, SRJ distinguished the divine breath from the psychic
and material body formed by the world ruler and his minions.?® Both, too,
interpreted the problematic plural of Gen 1:26 in terms of Plato’s discussion
of God creating the higher portion but leaving the lower to the “younger
gods” (Tim. 41—42).%

27 Pearson 1993, 161; see also Pearson 1981, 472—504; 1984, 322—329; 1988, esp. 650. For a
comparison of the use of Platonism and Genesis by Philo of Alexandria and SR/ on the topics
of likeness to God and ethics, see King 1995, 82—97.

28 See Runia 1986, 337, who argues that in Opif- 134135 Philo “uses the word vy to
represent two different things, the lower or irrational soul in §134, the (rational) soul that
receives the divine mvedpa in §135.” See also the discussion in Runia 2001, 321-329.

29 See Philo, Opif. 72—75; SR 15.12-18.18; 19.1-13. See also the discussion of Runia 2001,
236—244; Pearson 1990, 33—35; 1984, 323—324; Turner 2001, 251-252. For an especially illumi-
nating discussion of the intersection of astrological melothesia with Plato’s Timaeus and SR/,
see Plese 2006, 200—210.
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Runia argues, however, that Philo is inconsistent on the question of
whether Gen 1:26 points to the notion of an Idea of Man. In his discussion
of the creation of humanity in Opif. 134-135, Runia writes, “the notion of
a Gnostic or proto-Gnostic Primal Man is of no direct relevance to Philo’s
interpretation.” In this passage, Philo posits no Idea of Man “in the sense of
a paradigmatic exemplar and part of the noetic world™° (although, as Runia
notes, Philo is not entirely consistent on this point in his other writings,
some of which Pearson has drawn upon®).

SR/, however, does consistently present a strong distinction between the
paradigmatic true Human in the noetic realm and the likeness of the lower
god and his minions. The true Human is the one whose image appears on
the light-water below and who provides the model the lower demiurge sees
in forming the first human, in distinction from the lower gods who shape
humanity in their likeness (following the narrative of Gen 2:7). Simultane-
ously, the Savior also identifies the Spirit breathed into Adam through the
lower creator (but not from him) as the higher, immortal nature of human-
ity. And yet, as Pearson notes, what SRJ does rot do (but Philo does) is to
identify the image of God in which humanity is created in Gen 1:26 with the
spirit breath of Gen 2:7. This difference shows that SR/ has different fish to
fry than does Philo.

Runia suggests that Philo’s inconsistency stems from his sometime inter-
est to protect his portrait of God from anthropomorphism. SR/’s interest, I
would argue, is rather to make a much sharper distinction than Philo does
between the spiritual nature of humanity (the genealogical connection with
the perfect Human and possession of the divine Spirit) from the lower psy-
chic and material nature of humanity (the genealogical connection with
the ignorant Yaldabaoth and his minions). This difference in their interests
is apparent above all in their different readings of “image and likeness” in
Gen 1:26. While Philo argues that both the image and the likeness in which
humanity was created belong to the true God (or his Logos), SR/ 1I 15.12
divides them such that the true image of God in which humanity is cre-
ated is that of the heavenly perfect Human, while the likeness refers to the

30 Runia 1986, 334—338. Runia admits that this interpretation of Opif. 134135 is counter to
that of most scholars, but I find his argument persuasive.

31 In Leg. 1.31-32, for example, Philo distinguishes the heavenly man and the earthly
man. Here, arguably, he is addressing a different problem (or drawing upon earlier Jewish
traditions) aimed at opposing anthropomorphizing views of God. Other passages also point
in this direction. See the discussion in Runia 2001, 222—224; Pearson 1984, 322-339.
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flawed nature of the lower demigods.®? This move is not unexpected given
that the dualism of SR/, which requires two creator deities (the higher true
God and the lower creator), makes impossible Philo’s identification of the
divine actors in Gen 1:26 and Gen 2:7 as the same God. Rather, SRJ reads
the dual nature of humanity (immortal spirit/mind/soul and lower psychic,
mortal body) as the product of different sets of actors.

Let me emphasize here one side point in this context. It is this distinction
in the reading of Genesis 1:26, not the imprisonment of the soul in matter
per se, that constitutes the fundamental problem of human salvation for
SRJ. This point is made in two regards: the differential reading of image
and likeness, and the fact that image (Gen 1:26—27) and breath (Gen 2:7)
are not identified.*® Rather the spirit-breath is contrasted with the psychic
body formed by the lower gods—and that is clearly distinguished from the
material Adam, since the psychic Adam is cast into the region of matter only
after he had been illuminated by the spirit-breath (SR/ 18.17-18; 19.1-14).
To emphasize this point further, Christ tells John that a spiritual helper
and guide (Epinoia-Eve) was sent to Adam to correct his deficiencies and
ensure that the lower powers would not have power over his body, psychic
or material (SR/ 18.19—29). It would seem that it was not enough to be formed
in the image of the perfect Human; something of the spiritual substance is
required. So SR/ reads the enlivening breath of Gen 2:7 that was infused into
Adam as the divine pneuma, that is, the very substance of the Invisible Spirit
and the world above.** This substance is the power of the Mother-Sophia
stolen by her son, Yaldabaoth, and conveyed unwittingly through him into
Adam (18.7-11). It is also figured as Epinoia, the spiritual Eve, hidden in
Adam (18.19-29).

To return to our story of the primal Human, John Dillon has complexified
the positioning of SR/ by looking at what he calls “a curious echo” in Plotinus.
He notes that in the Sethian system,

there is the god “Man” (Anthropos), presented as the archetype of which the
earthly man is the copy ... In the Apocryphon of John (NHC 11, 1, 2; 5;14), we find
mention of “the perfect Man” or “first Man,” serving as an epithet of Barbelo,
of whom, again, Adam is an image. In other treatises, such as the Hypostasis

82 Although I1115.12 regards Adam to have been made in the image and likeness of God, BG
is unclear in that it eliminates the possessive pronoun altogether, and even II is inconsistent
since it states at 15.18 that they created Adam as a “real being in accordance with the likeness
of the perfect first Human”; nonetheless in every case, SR/ reads the dual nature of humanity
as the product of different sets of actors.

33 Note Pearson’s comparison of SR/ with Philo on this point in 1984, 337; 1990, 36.

34 For more on this point, see Schenke 1962, 38—43.
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of the Archons (11, 4, o1) and On the Origin of the World (11, 5, 103; 107; 115) we
find also an intermediate figure, the Light-Adam, who enters into the physical
body prepared by the Demiurge and his agents, and thus fulfills the role of an
immanent Form in Platonism. This distinguishing of three levels of man finds,
I think, a curious echo in Plotinus, Enn. VI, 7, 6 where we have a hierarchy of
grades of man, consisting of (1) a noetic of archetypal Man, (2) a Man who is
a copy (mimema) of the first, containing the logoi in copy form (en mimese:),
but which is still distinct from (3) the embodied man, which it illuminates
(ellampei), even as the first illuminates it. This sequence strikes me as being
rather closer in spirit to the Gnostic doctrine than to the traditional Platonist
system of Form and particular.?

This analysis helps us to see where SR/ has gone rather further in distin-
guishing levels of hierarchy, but we will need to ask as well where it posits
ruptures in their unfolding.

Indeed, Turner notes that once one begins to read Genesis in terms
of a Platonic doctrine of models and copies, “the actual situation rapidly
becomes far more complicated.” He points first to Waldstein’s observation
that SRJ posits three father-son pairs: the Invisible Spirit and Autogenes;
the heavenly Adam and Seth; and the terrestrial Adam and Seth.*” Turner
observes that in Sethian literature, each of these pairs also includes a mother
figure: Barbelo (Pronoia), Prophania (not in SR/, but perhaps Epinoia might
fithere?), and Eve.* The resulting three triads fit relatively comfortably with
the hierarchy of grades of humanity offered by Dillon’s comparison to Plot-
inus.*® But to these we can add two further sets: Sophia and her son, Yald-
abaoth, and the lower triad Yaldabaoth, Aponoia, and the material-psychic
Adam. This first set offers a pairing that is demonstrably marred by the lack
of a father figure, while the lower triad offers only a parodic mirroring of
the Invisible Spirit, Pronoia, and Autogenes/Christ. So, in effect, SR/ gives us
three proper triads, unbalanced by a defective duo and a mimetic parody.

35 Dillon 1992, 106.

36 Turner 2001, 231.

87 Turner 2001, 232, citing Waldstein 1997, 176-177.

38 See Turner 2001, 232—233.

39 Turner also suggests that “the Platonic tradition may [be] ... a likely source for the
designation of the Sethian heavenly trinity of Father, Mother, and Child,” pointing to Tim.
50D which “introduces a family triad of Form as father, Receptacle as mother, and the images
constituting the phenomenal world as offspring or child (&xyovos)” (2001, 252). He notes that
the lower Sophia, too, takes on characteristics of Plato’s Receptacle, and concludes: “Such a
division of the Mother figure into two levels has its analogy in the bipartitioning of the cosmic
soul or logos into a higher, stable and intelligible level and a lower level in motion that occurs
in certain Middle Platonic thinkers such as Plutarch and Numenius” (2001, 252; see also the
nuanced discussion of Plese 2006, 59—60).
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One way of reading the logic of this multiplication is that SR/ is doing two
things at once: providing continuity between the transcendent and lower
cosmic realms, on the one hand, and contrasting above and below across a
wide gulf, on the other. Thus the hierarchy of

Invisible Spirit/Barbelo/Autogenes-Christ
Heavenly Adam/(Epinoia?)/heavenly Seth
Terrestrial Adam/Eve/Seth

works to demonstrate the connection of the terrestrial genea of the perfect
Human (the seed of Seth) with the true and perfect realm of the Human
above, while the contrast between the two heavenly triads (Invisible Spirit/
Pronoia/Autogenes-Christ and Adam/(Epinoia?)/heavenly Seth) with the
two lower triads (Sophia/Yaldabaoth and Yaldabaoth/Aponoia/material-
psychic Adam) exposes the parodic mimicry, ignorance, and imperfection
of the realm of the lower world rulers. The heavenly triads form the proper
model of the patriarchal household and imperial rule, over against which
the deficiencies of the two triads with Yaldabaoth become apparent.

In this way, these various triads are doing (at least) two different kinds
of work for SR/ beyond the simple fact of articulating hierarchical levels of
reality with both Platonizing and biblical terms: First, they read the Platoniz-
ing story of continuity between the highest realm and human existence in
terms of biblical salvation history. Second, they read the disruption of that
continuity by insinuating the Genesis story of the “fall” into the processive
unfolding of levels of reality.

The result is to effect a simultaneous critique and rectification of prob-
lems ancient readers found in both Plato and Genesis. Arguably, Plato
bequeathed a set of difficulties concerning the relationship of the demiurge
to the transcendent One, and by insisting that the world was the best pos-
sible, Plato left little room for understanding how to account for evil in the
cosmos. Genesis, on the other hand, was widely felt to be problematic in
its anthropomorphic representation of God, especially in attributing to the
highest God deficiencies like ignorance and jealousy, but it did offer a pow-
erful story of human mortality and suffering. And yet that story itself was
insufficient to account for structural evils that lay beyond human respon-
sibility (individual sins) or to provide justification for God’s providential
rescue of justly suffering sinners. By reading the myths of Plato and Genesis
together, however, SR/ goes far toward rectifying these problems,* as well

40 That SR/ is offering a solution to widely felt problems has long been recognized; see,
for example, the excellent study of Williams 1996, 54—79.
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as toward pursuing its own ends. Drawing upon later Platonizing theology,
such as that of Numenius,* who distinguishes the demiurge from a transcen-
dent First God, SR/ was able to account for the description of the creator God
in Genesis as a lower deity differentiated from the true Deity, the Invisible
Spirit. Yet SR/ did not abandon Plato’s notion of continuity between God
and humanity (the immortality of the soul-mind), but deployed it as one
geneaology for humanity, albeit the one that most truly characterizes the
salvation of “the immovable genea of the perfect Human.” At the same time,
reading the Genesis story of “the fall” onto a Platonizing mapping of the
unfolding of the divine realm above offered a powerful explanation for the
origin of evil and disorder, an explanation that both protected the goodness
of God and could account, not just for human deficiency (passions and sin),
but also for structural evils of injustice, including undeserved suffering.? In
this way, both Genesis and Plato are necessary to articulate the crucial struc-
turing of the order of existence in a way that allows optimally for the portrait
of the world above to serve as the ideal over against which power relations
in the world below may be subjected to thorough-going social critiques.®

In conclusion, an important step in the analysis of SR/ is the identification
of what sources are being deployed, whether by direct literary dependence
and allusion, as with Genesis and Plato’s Timaeus, or as comparands that
illustrate the thought world of SR/, such as Philo or Numenius. The next step
builds on this work, turning to the question of ~ow such sources are being
read together, that is, intertextually, and to what ends. This step is interested
in such matters as the principles of selection, hermeneutic strategies, and
logics, as well as aims and effects.

In examining SR/’s use of Genesis and Platonizing philosophy, we can see
not only that it works to solve certain problems in its source texts and tradi-
tions, but also how its intertextual rewriting furthers those solutions. That
is, SR/’s hermeneutical-philosophical attempts to address the problems of
injustice and salvation are made possible only by reading Genesis and Pla-
tonizing philosophy together intertextually. Its selectivity serves those ends.
And in its hermeneutic operations, we can also discern its attitude toward
its source materials. As we noted above, scholars have discerned critical

41 See Plese 2006, 55-64; King 2006, 197-198.

42 For a fuller discussion of the mutual impact of Genesis and Plato, see King 2006,
240—-241.

43 For more on this point, see King 2006, esp. 156-173, 239—243; for a discussion of the
gendered character and limits of this social critique, see King 2011.
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attitudes toward Genesis (especially in its portrayal of God as an ignorant
and arrogant misfit), while others have also emphasized its critical approach
toward Plato. At the same time, however, these sources are the building
blocks (to use Turner’s term) of SRJ/’s whole project. As Pearson puts it with
regard to Genesis: “What is presented in Ap. John, finally, does not involve
a rejection of Genesis, or a revision of its text, but ‘secret doctrine), i.e., ‘true
knowledge. " The same may be said ofits use of Platonizing philosophy and
other traditions. It uses these materials not merely because they are at hand,
but because of their prestige.

The ultimate effect of such intertextuality was to further universalizing
Christian aims to reread the whole of ancient tradition, pagan and Jewish,
in light of the revelation of Christ. The attitude toward its sources is thus
simultaneously critical and constructive. Within the scope of Christianity,
SRJ develops an ontological and epistemological framework that empha-
sizes the formation of Christian identity as recognition of belonging to the
true children of God above, the people (genea) created in the image of the
perfect Human, the seed of Seth in whom dwells the holy Spirit. And that
identity is formed foundationally by resistance to the injustice, violence, and
deceit of the world’s powers. To that end, we see SR/ reading the primal his-
tory of Genesis 1—9 twice, once with regard to the world above and once with
regard to the world below, within the framework of Platonizing ontology in
which reality unfolds in multiple levels.

This essay has only begun to unravel a very few of the many intertextual
webs in SR/. Both by adding to the nuance and complexity of the studies
drawn upon here, and by continuing to consider other important ancient
resources engaged by SRJ, such as the Gospel of John, Jewish Wisdom liter-
ature, and astrological materials, future studies will have much to offer to
our understanding of the distinctive intertextuality of the Secret Revelation

of John.
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THE THREE FORMS OF FIRST THOUGHT (NHC XIIIL,1),
AND THE SECRET BOOK OF JOHN (NHC II,1 AND PAR.)

Paul-Hubert Poirier

Found in only a single manuscript (NHC XIII), the treatise entitled mpawTen-
NOw TPIMOPYOC (TpwTEWWOLX TPiNopQos), Trimorphic Protennoia or the Three
Forms of First Thought (hereafter Three Forms),' is an anonymous writing
that makes no reference to the real world or to known events and person-
alities that might allow us to situate it in some particular time or place.
The only material evidence is that which can be gleaned from the Coptic
manuscript itself, since its script has been dated to the first half or middle of
the fourth century and its production to approximately the same period.
The Three Forms evokes mythic events, ideas, and themes that are well-
known from the literature of the first three centuries CE and uses a vocabu-
lary typical of the period. Therefore, comparing this treatise with texts and
contexts to which it appears to be related can enable us to situate it in its
literary and historical context. The aim of this essay in honour of one of the
foremost editors of the Three Forms is to examine the relationship between
this treatise and another Nag Hammadi text, namely, the Secret Book of John
(hereafter Secret Book), which has come down to us in two versions—one
long and one short—each of which are found in two manuscripts (NHC II,1
and IV for the long version, and NHC III,1 and the BG,2 for the short ver-
sion).?

Since 1973, the obvious relationship between the Three Forms and the
Secret Book, the so-called “gnostic Bible,” has been noted. The members of
the “Berliner Arbeitskreis” began their presentation of the Three Forms by
affirming that this complex and imperfectly conserved writing can be better
understood as an elaboration, with added material, of Pronoia’s revelation
of her triple parousia found at the end of the long version of Secret Book,

! Editions and translations of this treatise: Janssens 1974 (editio princeps); Schenke 1984;
Turner 1990; Poirier 2006.

2 Cf,, for the date of the writing, Giversen 1963, 40; for the date of the binding and
cartonnage, see Barns, Browne, and Shelton 1981, 4-5 and 53-58.

3 See the synoptic edition and English translation by Waldstein and Wisse 1995.

4 The expression is from Tardieu 1984, 26.
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the so-called final hymn.> The next year, in her introduction to the text’s
editio princeps, Y. Janssens noted the numerous parallels between the Secret
Book and the Three Forms.® A simple reading of both texts confirms these
first impressions. In the course of my commentary, I have highlighted all
the similarities that I have observed between the Three Forms and the Secret
Book. In this essay, I will revisit only those cases which prove that the two
texts are related to such a degree that one likely depends upon the other.

But before we enter into the comparison of these treatises, it must be
remembered that we are faced with two works that have come down to us
in Coptic versions and only after a long period of transmission. This means
that certain similarities between the two texts might only concern the
Coptic translations and might not necessarily be traced back to the originals.
Therefore, we must not assume too hastily that similar formulations in
Coptic imply an analogous relationship between the lost Greek versions. In
the case of the Coptic versions of Three Forms and Secret Book, particularly in
itslong version, the interpreter is nevertheless faced with a special situation
in that the manuscripts preserving the two writings (NHC II and XIIT) were
copied by the same scribe. Moreover, the language used in both translations
is the same.” This permits the hypothesis that the same translator could
have rendered both treatises from Greek into Coptic, meaning that the same
Greek expressions and turns of phrase have likely been rendered in the same
way in both texts.

1. THE FINAL HYMN OF THE LONG VERSION OF THE SECRET
BOOK OF JOHN AND THE THREE FORMS OF FIRST THOUGHT

According to its plan and structure, this hymn,® put into the mouth of the
“perfect Pronoia of the All” (II 30.12), and which Michael Waldstein has
called the “Providence Monologue,” is strikingly similar to the Three Forms.

5 Berliner Arbeitskreis fiir Koptisch-Gnostische Schriften 1973, 74: “Man kann dies kom-
plizierte und nicht ganz vollstindig erhaltene Werk am besten verstehen als eine weiter
ausgestaltete und mit Material aufgefiillte Version der Offenbarungsrede der Pronoia iiber
ihre dreifache Parusie in der Welt, wie wir sie am Ende der Langversion des AJ ... finden.”

6 Janssens 1974, 341, 348—352.

7 Cf,, on the script of the two codices, Layton 1976, 84; Layton reaffirmed later that the
scribe of Codex II “is identical with the copyist of Codex XIII” (in Layton 1989, 4). On the
language, cf. Funk 1995, 133-136.

8 Secret Book 11 30.11-31.27; IV 46.23-49.8 (pp. 169-175 Waldstein and Wisse); on the final
hymn, see Waldstein 1995; Barc and Painchaud 1999.

9 In my opinion, this is incorrect, since the term mpévola carries the etymological sense of
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It contains three parts, which describe the descents of the Pronoia according
to a tripartite pattern: the Pronoia first describes her wanderings among
humanity (“I have walked [Moowe = mepimateiv]” [II 30.14, 23, 33]), then
describes herself, and finally, she evokes her entry into the lower world, the
outcome of her mission and her return. While the first two manifestations
(IT 30.13—21; 30.21—32) are described in a relatively concise manner, the third
(30.32—31.25) is the subject of considerable elaboration. What we find here
is essentially a wake-up call, followed by a response, a rousing, and the
imposition of the five seals.

When compared to the relatively simple structure and perfect symmetry
of the hymn, the Three Forms might seem like a particularly complex work,
especially in the way that it combines the formal tri-partition of the text
with the triple descent of Protennoia and the triads Father-Mother-Son, and
sound (masculine)-voice (feminine)-word (masculine).

However, if we consider how the Three Forms presents the triple manifes-
tation of the First Thought of the Invisible Father, there can be no doubt that
the author has taken up and elaborated the final hymn of the long version
of the Secret Book, both in terms of thematic structure (triple descent of the
Pronoia - triple descent of the Protennoia) and vocabulary. To demonstrate
this, let us put in parallel, following the order of the long version of the Secret
Book’s final hymn, the elements common to both texts:

Secret Book (NHC II) Three Forms (NHC XIII)
1308121, then, the perfect Pronoia of 8171t is [I], the Pro[tennoia, the
the All Th]ought that exists in [the light]. It is

[1], the movement that exists in [every
thing, in which] all things subsist.

[The first] begotten among those who
[come to be. The one who exists]
before every thing. That which is called
by three names, and which exists
alone, perfect.

2 %8 changed myself into my seed. 316 A seed exists in [them].
5016-18 1, therefore, cannot be grasped, as
well as my seed. And my seed ...

“first thought” rather than “providence.” Moreover, as A. Orbe has emphasized, the Gnostics
were surely sensitive to etymology in how they ordered the sequence mpé-vota, &v-vola,
éni-vola, “forethought, thought, reflection.” (Orbe 1955, 13).

10 We are following here the analysis of Waldstein 1995, esp. 374—388.



26 PAUL-HUBERT POIRIER

Secret Book (NHC II)

Three Forms (NHC XIII)

3 30B-4 ] existed at the beginning,

4 %14 walking down every path.
301617 T walked in great darkness.
30.23 T walked.

3033 T walked again.

5 301819 continued until I entered the
prison.

6 3019-20 And the foundations of Chaos
shook.

7 %2 They did not know me.

830221 returned a second time.

9 3025-26 [ entered the darkness and into
Amente.

10 302728 The foundations of Chaos
shook.

11 303081 Again, I fled back to my
luminous root.

12 3032-33 For a third time, I walked.
13 303334 T who am the light.

14 303534 (1), existing in the light.
15 30358l g0 that I might enter the

darkness and into Amente.

16 32 The completion of the aeon.

333-34 Existing [from the beginning].

321 Walking in uprightness.

36451 [went down] into Amente.
4029-30 T descended and came to Chaos.

439-10 The foundations of Amente as
well as the vaults of Chaos were
shaken.

5015 They did not know me.
418-19 [They] did not know the one who
gave me power.

#2178 ] came a second time appearing
as a woman.

#7112 The second time, I came as the
[voice] of my sound.

364-5] [came down] into Amente.

439-10 The foundations of Amente as
well as the vaults of Chaos were
shaken.

453182 [ went back up, I entered into my
light.
4625 The root of the entire Aeon.

4713-14 The third time, I revealed myself.

472829 | am the light.
4729-30 | am the light.

32-8 (T am ... the Thought) that exists in
[the light].

364-5] [went down] into Amente.

4433-3¢ The completion of this aeon.
4219 The end of the aeon.
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Secret Book (NHC II)

Three Forms (NHC XIII)

17 834 ] entered into their prison.

18 3156 “May the one who hears awake
from deep slumber!”

19 321t is I, the Pronoia of the pure

light.
20 36 ] am your root.

21316 T am compassionate.

22 311819 (Beware ...) of the demons of
Chaos.

23 31 (Beware ...) of those who entrap
you.

24 3120-2' Wake from heavy sleep.

25 31224 T will seal it in the light of the
water, by the five seals.

%6451 [went down] into Amente.
40.29-30 [ went down and arrived at
Chaos.

3521-23 Those who sleep, I woke them
and I am the vision of those who are
sleeping.

4429-30 Now listen to me.

81-2 1] am the Pro[tennoia, the]
Thought that exists in the light.

4625 The root of the entire aeon.

443031 (Hear) the voice of the [your]
merciful mother.

45-6 The bonds of the demons of
Amente, I broke them.

47 (1 broke) those that were tied to my
limbs.
412 The one who entraps you.

%2128 Those who sleep, I awoke them,
and I am the vision of those who are
sleeping.

48.29-32 They brought him to the place of
the light of his fatherhood and [he
received] the five seals from [the light]
of the Mother, the Protennoia.

49.21-29 [ The] five seals made perfect by
an intellect. The one who possesses
these five seals ...

These parallels can be divided into two groups, those relating to the struc-
ture of the hymn and those concerning particular elements, terms, expres-
sions, or images. Among the first group can be mentioned no. 1 (the develop-
ment by the Three Forms of the hymn'’s initial statement), 5, 9, 15 and 17 (the
entry or descent “into” the prison, Amente, or Chaos), 11 (the return at the
end of the second descent), 8 and 12 (the references to the second and third
descents)." The more specific parallels are no. 2 (the seed), 3 (the existence

11 The fact that the Three Forms makes no mention of the first descent is probably due to

the lacuna at the beginning of p. 47.
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“from the beginning”), 4 (the “walking” theme), 6 and 10 (the shaking of the
foundations of Chaos), 7 (the failure to recognize Pronoia/Protennoia), 13,
14 and 19 (the light), 16 (the completion of the aeon), 18 and 24 (the wak-
ing), 20 (the root), 21 (the compassionate Pronoia/Protennoia), 22 and 23
(the demons and those who bind and entrap), and 25 (the five seals).

A parallel reading of the hymn and the Three Forms demonstrates that we
are faced with two texts in which all of the essential elements of the first are
found dispersed throughout the second, along with other material borrowed
from the long version of the Secret Book. This is what we turn to now.

2. THE USE OF THE GLOSS ETEPAI PE

The author of the Three Forms has peppered the text with 21 occurrences of a
particular stylistic formula, namely, the explanatory relative clause etepai pe
(eTenai ne).” This relative usually corresponds to the Greek ¢ éottv or tod7’
oty (toutéatt).” In our text, however, it functions to introduce a gloss or
equivalent to the relative antecedent ete (eTe).

Occurrences of the explanatory relative clause using etepai’pe prome must
be distinguished from those using the formula etepai’pe.* This latter usage is
employed in an absolute sense or without a subject, and so cannot introduce
a commentary or a gloss. Rather, it seeks to reinforce the demonstrative
affecting the antecedent of ete. For instance, at p. 42.28, “this very aeon.”
The etepai pe formula has the value of the Greek demonstrative adjective
obtog (in this case 6 aiwv 00tog). Therefore, it has an anaphoric rather than a
cataphoric value, as is the case for etepai pe prome.

Here are the occurrences of the explanatory relative clause in our treatise,
followed, in parentheses and translation, by the immediate context which
the gloss addresses:

(1) p. 3618-19 €Tenal ne ncooyn NneTemiTey 2at (‘I am the thought of the Father,
and it is from me that the sound has emerged, that is, the knowl-
edge of those who have no end”).

(2) p. 37.4-5 eterai ne moroc (“Therefore, the Son (who is) perfect in every
thing, that is, the Logos”).

12 On this type of relative, see Layton 2011, 331-332, § 410.

13 See the examples taken from the Sahidic New Testament given by Layton, loc. cit.; a
nice example of this sort of gloss (which is not necessarily secondary) can be found in the
Kerygma Petri, frg. 2a: (6 6g6g) 8¢ ta mdvta emotjoey Adyw Suvduews adtod ... Toutéott Tod viod
(ed. Cambe 2003, 151).

14 Three Forms 42.28; 42.33; 44.34; 49.30.



(3) p-37:31

(4) p- 37-35-36
(5) p-38.5-6
(6) p. 38.9-10
(7) p- 392728
(8) p- 39-30-31

(9) p- 411

(10) p. 41.16

(1) p. 41.21-24

(12) p. 41.30-32

(13) p. 42.16-17

(14) p- 45.9-10

(15) p. 46.19—20

(16) p. 46.22—24

(17) p. 481011

(18) p. 48.13—14
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etenael [nie nexc| (“He alone came into existence, that [is Christ]”).
eterai [re + lacuna (“These [three], I established them [alone
....... ] eternally, on [...........] who is living, that [is], .............]").
€Ternal re MBaX M[oy]oem eTPoYOEIN €poel 2pai 2ioyeoo[Y] (“And

[he] will robe himself in his own light, which surrounds him, that
is, the eye of the light that illuminates me in glory”).

€Teral Ne BAPBHAM ME00Y ETX[HK] EBOX AY(M MATNAY €POY €YRHIT
tat@[1tq’] (“The Father of all the aeons, who is [me], the Thought
of the Father, the Protennoia, that is, Barbelo, the perfect, invisible,
hidden, incommensurable glory”).

eTenal ne CamaHn iaxtaBawe (“The Great Demon ... Therefore, this
is the one called Saklas, that is, Samael Yaltabaoth”).

€TeTal Te TemNoL- Mroyoeme NTacel an[1Th] (“This innocent one
who overpowered before, that is, the Epinoia of the light that came
[down]”).

eTenael Ne RW[uple H[n]oyoem (“In (?) those who [are] mine
[ ], those who have heard [......... ], that is, the Sons of the
Light”).

eTenael Ne NpHpe Mnoyoe (“I instructed those who are mine, that
is, the Sons of the Light”).

€Tenal e MMNa €TWOOM 2NTYYXH NTAYM)MTIE EBOX HIMMO0Y MITWNG
AY® €BOX MnxX kM nHMycTHpon (“I am the one who descended
first because of my abandoned portion, that is, the Spirit that is
found in the soul, who comes to be by the water of life and by the bath
of mysteries”).

€Tenal ne nueeye Mal®| N] RaT@ise ay® rani Mino| ye|wT (“I gave
them fruit, that is, the thought of the unchangeable [Aeon)and my
dwelling as well as their [ father]”).

eTeNa€l Ne Nupe mroyoeme (‘I am the one who produces the
voice of the sound for the ears of those who have known me, that
is, the Sons of the Light”).

eTeTal Te Me[1Poo]€a neooy TMaxy (“I [am] the fulfillment of all,
that is, Me[iroth]ea, the glory of the Mother”).

€Ternai ne MPpooY HMneooy NTHaY NaToyagmey (“It is a hidden light,
that gives a fruit of life, that springs forth a water of life from the
invisible, incorruptible, and incommensurable source, that is, the
sound of the glory of the Mother, which cannot be explained”).
€TeTal T€ TMNTKAPWC ECPHIT- ATITHPY €O NaToyagmec (“A virgin
male (from) a hidden intellect, that is, the hidden silence of the All,
which cannot be explained”).

eTenal me mMeeye N[TooM RMIMa|TIkH AnTYyxiku (“[He] is
[stripped] of Chaos, he who [finds himself in the] final [darkness]
that is beside [.....] the complete [darkness], that is, the thought of
[the spiritual power] and the psychic”).

eTerai ne rcooyne mnmeeye NTaNTel [ T] (“[I] clothed him in radi-
ant light, that is, the knowledge of the thought of the Fatherhood”).
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(19) p. 49.14-15  eTeTa[iT]e TMNTaTCOOYN Hnxa0c (“I clothed myself [as] son of the
Great Parent and I was similar to him up to the fulfillment of his
judgement, that is, the ignorance of Chaos”).

(20) p. 49.26 etenail Ne NTww MmoT (“These are the (things) unspeakable to
every principality and archontic power, unless to the Sons of the
Light alone, that is, the decrees of the Father”).

(21) p. 49.27—28  eTenal ne [T]te Nepparic eTxHK eBox prTioynoyc (“These are the
glories superior to all glory, that is, [the] five seals made perfect by
the intellect”).

If such a frequent use of the explanatory relative clause etepai pe seems
surprising on a stylistic level, in a hymnic or poetic text such as the Three
Forms it serves to highlight the most significant elements of the message
that the text is trying to present. In this way, glosses or relatives nos. 3
(Logos-Christ), 5 (the eye of light), 6 (Barbelo), 7 (the three names of the
demiurge), 8 (the Epinoia of light), 14 (Meirothea) and 21 (the five seals)
introduce material characteristic of Sethian mythology, a perspective in
which our treatise ought to be situated. Other relatives recall or announce
elements that appear elsewhere in the treatise. This is the case for nos. 1
(the knowledge of the dmépavtol or the dnépavta), 2 (the Son-Logos), 9, 10
and 13 (the sons of light), 11 (the “abandoned” Spirit), 12 (the thought of the
unchangeable aeon), 15 (the sound and the glory of the mother), 16 (silence,
a recurring theme in the treatise), 18 (thought and paternity), and 20 (the
decrees of the Father).

As such, the function of these explanatory relative clauses is clear: their
goal is to enable the reader to recognize familiar elements from the gnostic
myth, or to suggest connections between internal elements of the text. But
are they part of the “original” redaction of the Three Forms, since, such
relatives, introducing glosses or terminological equivalents, are generally
thought to be additions or secondary developments? In this case, we cannot
answer the question without once again examining the relations between
our text and the long version of the Secret Book.

In this version (NHC II and IV), we can count 30 occurrences of the
explanatory relative clause, as opposed to the nine found in each example
of the shorter version (BG and NHC III).® Therefore, we can argue that

15 Here are the references, from Codex II, with their occurrence (in parentheses) in the
short version (III and BG; references are indicated only when III and BG have a gloss not
found in II): Secret Book 11 1.6—7 (BG); 2.12; 4.18; 4.21; (BG 27.8-9); 4.31-32 (BG); 4.34; 6.3; 6.5;
6.9; 6.9-10; 6.16-17; 6.22 (III); 7.31; 8.5-6; (111 12.7; BG 33.16); (111 12.14-15; BG 34.6); (II116.19—20);
10.31; 14.21-22; 18.34; 19.26—27; 21.7-8 (III; BG); 21.9-10; 2119 (III; BG); (III 27.8; BG 56.2-3);
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this constitutes a characteristic stylistic and hermeneutical device common
both to the long version of the Secret Book and to the Three Forms. Moreover,
four of the explanatory relatives from the Three Forms have exact parallels
in the long version. These are:

(3) erenael [re nexc, “that is, the Christ,” XIII 37.31 = Secret Book 11 7.31; IV 12.3;

(6) ervemal me BapBuAW, “that is, Barbelo,” XIII 38.9 = II 6.5; IV 9.5, and II 6.22;
IV 9.28-10.3;

(8) eTeTai Te TemnOw MOYOEINE NTaCE! a1 TH], “that is, the Epinoia of the light
that descends,” XIII 39.30—31 = II 22.5; IV 34.7-8 (without the relative ftacel
anfrrii]);

(19) eteta[iT]e TMRTATCOOYN RIX20¢, “that is, the ignorance of Chaos,” XIII 49.14—
15 = II 21.7-8; IV 32.19—20 (with the variant nnkake instead of tiixaoc).

The sheer number of explanatory relatives in both texts as well as the fact
that four of them are identical suggests that a link must exist between the
two treatises: either one copied the other, or both depend on a common
source. A third hypothesis is possible, namely, that the presence of these
relatives in both texts is due to the activity of the same editor, assuming
that they both circulated in the same milieu during the same time. Without
ruling out this third possibility, which in any case is difficult to demonstrate,
we lean towards a dependence of one upon the other, more specifically the
Three Forms’ dependence on the Secret Book. In support of this conclusion,
in addition to the use and development of the Secret Book’s final hymn (see
above) and the presence of mythological themes characteristic of the Secret
Book, we can cite the fact, already mentioned, that the explanatory relatives
are better suited to a didactic text such as the Secret Book than a hymnic
composition such as the Three Forms. Furthermore, we must consider the
function in both texts of the four common glosses. While the first two (nos. 3
and 6 from our inventory) qualify the same element, namely, Autogenes
and Protennoia/Pronoia, the last two (nos. 8 and 19), seem better suited
to the Secret Book than to the Three Forms. In the case of no. 8, the Three
Forms’ gloss, by adding a reference to “descent” (p. 39.31), identifies the
Epinoia oflight with the “Wisdom without malice, that descended” and “was
conquered” (p. 40.14-16), going against the long version of the Secret Book,
which distinguishes the Epinoia of the light, identified with the celestial Eve
and teacher of Adam, from Mother-Sophia.® The author of the Three Forms
takes a short-cut in recounting the myth of the Secret Book by associating

21.27-28; 21.29 (III); 22.5; (III 28.11-12; BG 57.14-15); 23.23—24; 23.28—29; 28.1-2; 28.15; 29.4; 31.4.
16 Cf. Tardieu 1984, 319—320; Onuki 1991.
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Epinoia with fallen Wisdom. In the case of no. 19, the gloss “ignorance of
Chaos” is attached in the Three Forms to the fulfillment of the Great Parent’s
judgement, an element which it does not necessarily clarify, since in the
Secret Book matter (UAy) is more appropriately qualified by the “ignorance
of darkness.”

Therefore, we may conclude that, if the explanatory relatives had to
be considered as secondary, they would be not secondary in the Three
Forms but in the long version of the Secret Book, since everything indicates
that the author or final redactor of our treatise did not resort to such a
procedure on his or her own initiative, but simply transposed it from the
Secret Book, the principal source for the structure and content of the text.
This means that the transfer had to have taken place during the early Greek
phase of transmission. In other words, the long version of the Secret Book
made use of an expression such as § éatw or todt" €oTv (Toutéott), which
would have passed into the Greek Three Forms, an expression which the
Coptic translators—or translator according to the hypothesis that both were
translated by the same person—rendered by etepai pe. As for the Secret
Book, since a limited number of explanatory relatives are found in both
versions, we might suppose that the redactor of the long version amplified
an expression already present in his model—be it the actual short version
or some other text. Even if it serves to introduce glosses, this expression
should not be hastily interpreted as evidence for an addition or a secondary
development, or worst, deleted for the sake of a smoother translation.” It
could also be understood as forming part of the scholastic genre of the
treatise, as is the case for the Tripartite Tractate from Codex I, in which 47
occurrences of the explanatory relative are found.*®

3. MYTHOLOGOUMENA AND COMMON ELEMENTS

In the course of a comparative reading of Three Forms and Secret Book,”
numerous points of contact are revealed. Aside from those relating to the
final hymn of the long version of the Secret Book and the recurrence of
the etepai pe formula, there are a certain number of common mythological
themes or particular expressions. We will examine here only those which are
most important and which imply a close relationship between the two texts.

17" As is the case in Meyer 2007.
18 For the references, see Cherix 1995, s. v. nai, 529-542.
19 See my commentary in Poirier 2006.
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First of all, let us consider the mythological episodes common to both
treatises, but which the Three Forms evokes more allusively, as if the readers
are expected to know:

— At p. 37.3—7, the generation of the only-begotten Son is mentioned in
a single phrase (“Therefore, the Son perfect in every thing, that is the
Logos, who came to be by this sound, who came from on high, and
who is the light ...”), while the same motif is more fully developed in
the Secret Book.”

— The anointing of Christ by the Protennoia (p. 37.30—33) evokes an
episode explicitly described in the Secret Book.”

— The reference to the establishment of four illuminating aeons in Three
Forms (p. 38.30—39.7) is so abbreviated that it is only intelligible if one
has in mind the account from the Secret Book. That the Three Forms
depends on the Secret Book here rather than on another account of
the illuminators theme (such as the Holy Book) is suggested by the
reference in both texts to the “establishment” of luminaries in their
respective aeons.

— The Three Forms provides only a glimpse of the cosmogony of the
demiurge (p. 39.13—40.29), which the Secret Book describes over several
pages.” In this way, the reference to the creation of the aeons on the
model of the true Aeons (p. 40.4-8) relies on a passage from the long
version of the Secret Book (11 12.34—13.5) describing this activity.

— A few lines suffice, at 40.24—29, to describe the creation of man by the
demiurge, while the Secret Book presents a fuller account.”

— The “five seals” theme appears four times in the Three Forms (p. 48.31—
32; 49.26—28 and 28—32; 50.10-12). These seals are administered “by the
means of the [light] of the Mother, Protennoia” (p. 48.31—32), just as in
the final hymn of the long version of the Secret Book, where the Pronoia
herself seals the one she has awoken from the sleep of ignorance.*

20 Secret Book 11 6.10-18; IV 9.1—23; III 9.10-19; BG 29.18-30.9 (pp. 40—41 Waldstein and
Wisse).

21 Secret Book 11 6.18—33; IV 9.23-10.12; I 9.19-10.9; BG 30.9-31.5 (pp. 40—43 Waldstein and
Wisse).

22 Secret Book 11 9.25-25.16 (pp. 58-145 Waldstein and Wisse).

2 In Secret Book 11 15.1-13; IV 23.14—24.2; III 22.3-18; BG 48.10—49.9 (pp. 86-89 Waldstein
and Wisse); then in I119.15-33; IV 29.24—30.8; III 23.19-24.14; BG 511-52.1 (pp. 112—115 Wald-
stein and Wisse).

24 Secret Book 11 31.22—24; IV 49.2—4 (p. 173 Waldstein and Wisse).
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The Three Forms also shares with Secret Book several expressions or char-
acteristic formulas, which are presented here in their order of appearance
in the text:

— The triad formed by the Father, Mother, and Son (p. 37.22), although
attested elsewhere, is found twice in the Secret Book, first in the triple
self-proclamation by which the revealer presents himself to John at
the beginning of the treatise,” then in the passage where the Perfect
Man blesses the Invisible Spirit along with “Autogenes and the three
aeons, Father, Mother, and Son, the perfect power.”” The “three aeons”
of the Secret Book must be compared to the “three dwellings” (p. 37.21)
in which the Father, Mother, and Son are found.

— The assertion that the sound which comes into existence after the
thought of Protennoia possesses a Logos that “has three masculini-
ties and three powers and three names” (p. 37.25—27) is paralleled very
closely in the Secret Book, when Barbelo is said to be “the Mother-
Father, the First Man, the Holy Spirit, the Thrice-Male, the Triple-
Powered, the Triple-Named.””

— The self-proclamation by which the Protennoia calls herself the “image
of the Invisible Spirit” (p. 38.11) has its counterpart in the long version
of the Secret Book, at II 4.34—35: “(the Pronoia of the All is the perfect
power), that is, the image of the Invisible Spirit.”

— The same expression found on p. 38.11, “the image of the Invisible
Spirit,” occurs twice in the long version of the Secret Book applied to
Barbelo.?

— The Three Forms attributes three names to the demiurge: Saklas, Sa-
mael, and Yaltabaoth (p. 39.26—28). Even though these names are
attested elsewhere, only the long version of the Secret Book speci-
fies that “the archon who is weak has three names: the first name
is Yaltabaoth, the second Saklas, and the third Samael”* It is also
worth noting that our treatise, along with the Secret Book of Codex II,

25 Secret Book 11 2.13-15; IV 3.7-8; BG 21.19—21 (pp. 18-19 Waldstein and Wisse).

26 Secret Book 11 9.9—11; 111 13.14-17; BG 35.17—20 (pp. 54—55 Waldstein and Wisse).

27 Secret Book 11 5.6—9; IV 7.21-23 (p. 35 Waldstein and Wisse); the short version (Il 7.23—
8.3; BG 27.19—28.2) contains slight variants (p. 34 Waldstein and Wisse).

28 Cf. Secret Book 11 6.4: “(the pentad of the aeons of the Father, which is the First Man),
the image of the Invisible Spirit.”

29 Particularly in Secret Book I1 4.34—35 (p. 33 Waldstein and Wisse), then in I16.4; IV 9.3—4
(p. 39 Waldstein and Wisse); cf. II 14.21—22; IV 23.28—29 (p. 85 Waldstein and Wisse), where
one finds “the image of the Invisible, who is the Father of the All”

80" Secret Book 11 11.15-18; IV 17.23-18.2 (pp. 69—71 Waldstein and Wisse).
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attests to the spelling Yaltabaoth as opposed to the more common
Yaldabaoth.®

In the Three Forms, Epinoia-Wisdom is described twice as being “with-
out malice” or innocent (p. 39.29 and 40.15), which also resembles the
long version of the Secret Book, in which we read that “our sister Wis-
dom (is) the one who descended (completely) innocent.”

The statement on p. 40.2, “a blessing was brought upon her,” which
marks the beginning of the description of Epinoia in the long version of
the Secret Book, concerning the repentance of Sophia, who is likewise
blessed by the entire Pleroma.*

The stereotypical formula from p. 43.9-10: “The foundations of
Amente as well as the vaults of Chaos were shaken,” which is found in
the final hymn of the long version of the Secret Book (cf. supra, no. 10),
appears elsewhere in this version in a form almost identical to that
used in our treatise: “The foundations of the Abyss were shaken.”
The androgyny of Protennoia, affirmed at p. 45.2—3: “l am androgynous,
[I am mother, I] am father,” echoes the long version of the Secret
Book, which also calls the Pronoia of All “the mother-father” and the
“androgyne.”®

At p. 45.6—7, Protennoia presents herself as “the womb [.....] . of (?)
the All,” which, despite a lacuna, is very close to the long version of
the Secret Book, which states that Barbelo “has become the womb of
the all.”*® In both texts, the qualifier “womb” is related to the status of
Protennoia or Pronoia as mother and father (XIII 45.3) or Metropator
(11 5.6-7).

Finally, at p. 46.12, the light is said to “proceed,” or “was the first to
emerge” (agpyopn Neg[1] €BoX), an expression which can be found in
the description of the Power in the long version of the Secret Book
and which ends with the following title: nwopr fer eBox, “the first to
emerge” or “the one who has proceeded.””

This variant could certainly be explained by the common shift between the voiced and

non-voiced dental, even during the translation process, but given the similarities of language
and script of Codices II and XIII, this may not be coincidental. The same variation in the
name of the archon (Yaltabaoth/ Yaldabaoth) occurs in Hyp. Arch. (I 95.11 and 96.4) and in
Orig. World (Il 100.19 and 100.24).

32
33
34
35
36
37

Secret Book 11 23.20—22 (p. 135 Waldstein and Wisse).

Secret Book 1114.2—4; IV 22.2—4 (p. 83 Waldstein and Wisse).

Secret Book 1114.26; IV 23.4—5 (p. 87 Waldstein and Wisse).

Secret Book 11 5.6—7, 9; IV 8.21, 23—24 (p. 35 Waldstein and Wisse).

Secret Book 11 5.5 (p. 33 Waldstein and Wisse); Codex IV is lacunous at this spot.
Secret Book 11 5.11; IV 7.26 (p. 35 Waldstein and Wisse).
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Nevertheless, it should be remembered that unlike the Secret Book and
especially the Holy Book of the Great Invisible Spirit (NH I11,2; IV,2), the Three
Forms makes no mention of the character of Seth, although perhaps he has
been replaced by the seed (p. 36.16; 50.18).

We could discuss additional similarities between the Three Forms and the
long version of the Secret Book, but those highlighted here and the resulting
observations—namely, the reworking of the Secret Book’s final hymn by
our treatise, incorporation of the exegetical glosses introduced by etepai pe
characteristic of the long version, borrowing of mythological material and
expressions typical of the long version—are sufficient to establish a literary
relationship between the Three Forms and the Secret Book to the extent that
the former seems to be dependent on the latter. The author of the Three
Forms appropriated the final hymn from the long version of the Secret Book
and rewrote it integrating various cosmogonic and anthropogonic episodes
from the Secret Book, although in a more allusive manner that presupposes
the readers’ familiarity with the myth.®

The comparison of the structure of the Three Forms with that of the
final hymn of the long version of the Secret Book demonstrates that the
structure of our treatise is both simple and complex; simple in terms of
the organization of the text into three parts relating to the manifestations
of Protennoia, but complex in terms of the numerous reformulations and
developments that disrupt the balance of the whole, such as passages in the
first-person plural (p. 36.33b—37.3a and 42.22—23) and the fact that the three
descents do not strictly correspond to the treatise’s three discourses.

This explanation speaks to the way in which the treatise was composed,
that is, on the basis of the long version of the Secret Book’s final hymn,
in combination with references to the myth and other material borrowed
from other gnostic or contemporary sources.® Still, another explanation is
possible, an explanation that perceives a more or less complex redactional
history. This is the direction taken by John D. Turner in his literary history of
the Sethian movement, in his edition of the text, as well as in his monograph

38 My conclusion, then, contradicts that of Waldstein, who suggested that “Trim. Prot.
(NHC XIII) appears to know the Providence Monologue without knowing The Apocryphon
of John as a whole” (Waldstein 1995, 388n48); closer to my position is Williams 2005, in
relation to the reference to Jesus at 50.12, though his remark is valid for the Three Forms as
a whole: “Once again we have an underlying mythic narrative that is assumed rather than
fully recounted, and it is clear that this assumed narrative is something similar to elements
of what we find also in the Apocryphon of John” (46).

39 Especially the negative theological vocabulary, the speculations on the voice and the
sound, the descensus ad inferos, and the theory of the aeons.
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dedicated to Sethian Gnosticism and its relation to the Platonic tradition.*
According to Turner, to make a complex hypothesis simple, the treatise is
originally based on a three-part, first-person singular aretalogy, with the
addition of three successive layers: the doctrinal passages, the “explicitly”
baptismal passages, and the Christological passages.

In support of Turner’s reconstruction would be the fact that the different
strata distinguished by him correspond more or less with the identifiable
parts of the text, which have their own thematic unity or which constitute
the breaks. But, if we except the two places mentioned above where there
is an abrupt switch to the first-person plural, then none of the passages that
Turner attributes to the various layers of redaction necessitates a long redac-
tional history. The presence of each of them can be explained very well by
the general economy of the text and the fact that, while based specifically
on the final hymn of the long version of the Secret Book along with other
elements from this text, the Three Forms integrates traditional material bor-
rowed from various sources. While it is clear that the blocks distinguished
by Turner display different doctrinal, baptismal, or Christological concerns,
this does not mean that they represent different layers of redaction. The fact
that from start to finish the text displays both the thematic and stylistic influ-
ence of the Secret Book suggests a short and relatively uniform redactional
history. As such, the rough-edges of the text—remembering of course that
several passages are missing or illegible—can be attributed to the author
and his redactional method. This means that the redactional history of the
treatise begins where that of the long version of the Secret Book ends.

In my view, the Three Forms reveals itself to be a reworking, in the form of
a revelation discourse, of the final hymn and myth from the long version
of the Secret Book, with other traditions such as the descensus ad inferos
mixed in." As for the structure of the final hymn, the author of the treatise
has developed this in two ways, first, by combining its three-part structure
with the triad of Father, Mother, and Son borrowed from the Secret Book
itself,? and second, by using the triad of sound, voice, and word, borrowed
from speculations among contemporary logicians and grammarians. This
enabled the author, by identifying the Son with the word, to engage in a
polemical interpretation of the Johannine prologue not found in the final

hymn.

40 Turner 1986, 63—71, 74; 1990, 375—384; 2001, 142—151; 2005, 405—412.

41 Cf. Poirier 1983 and 2010.

42 Secret Book 11 213-15; BG 21.19—21 (pp. 18-19 Waldstein and Wisse); and II g.10-13;
BG 35.18-19; 111 13.15-16 (pp. 54—55 Waldstein and Wisse).
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If the Three Forms is basically a text that integrates material from various
sources, it does so in a way that constantly makes use of the reader’s memory
and competence. This is particularly the case for several of the mythological
themes from the Secret Book which our treatise alludes to in a way so
succinct that they could only be understood if the reader already knew
the more elaborate version, be it the anointing of Christ by Protennoia
(p. 37.30b—38.10), the founding of the four illuminators (p. 38.30b—39.7a) or
the creation of man by the demiurge (p. 40.24—29). From this point of view,
without being too strict about the meaning of this term we could say that
the way in which the Three Forms reveals a deliberate intertextuality, is by
effecting a composite elaboration of the Pronoia-Barbelo figure from the
Secret Book as father, mother, and son, and sound, voice, and word.

The Three Forms is a work whose composition and redaction are later
than those of the long version of the Secret Book, on which it obviously
depends. The date attributed to it, therefore, depends on that of the long
version. This issue has been variously treated* and I will not enter into this
debate. Theoretically, the Three Forms could have been composed at any
time between the production of the long version in its Greek form and the
translation of our treatise from Greek into Coptic. If this terminus ante quem
is relatively easy to fix, let us say in the middle of the first half of the fourth
century, the terminus post quem is more difficult to evaluate. Nevertheless, it
is reasonable to suggest that the Greek redaction of the Three Forms was no
later than the first half of the third century, if we consider the sources used
by the text, such as the long version of the Secret Book and other traditional
material, to come from the end of the second century or later.

At any rate, the treatise had to have been composed in an environment
where the Secret Book and related works were being read and commented
on, an environment open to various religious and philosophical influences,
apparently Christian, but of a “gnostic” character. This could be somewhere
in the eastern Mediterranean, Egypt, or Syria, but a Western location such as
Rome could not be excluded, since both Irenaeus (in Lyons) and Porphyry
(in Rome) attest to the circulation of Sethian books in the West, while there
is no firm attestation of them in the East before the production of the Nag
Hammadi Codices themselves.* As for the manuscript that has preserved

43 Cf,, for instance, Tardieu 1984, 45 (ca. 250 CE); Logan 1996, 55 (ca. 240 CE); and Turner
2001, 220 (ca. 180 CE).

4 We can apply to the Three Forms what D. Dimant said of certain apocryphal and
pseudepigraphical texts, “conceived as written compositions, and ... produced in a literate
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the Coptic version of the treatise, it can be situated more precisely. Its
script, language, and even codicology indicate the same environment that
transmitted the long version of the Secret Book from Nag Hammadi Codex II
In addition, the presence of so many identical formulations in both texts
suggests that both passed from Greek into Coptic in the same environment.
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EMISSARIES OF TRUTH AND JUSTICE:
THE SEED OF SETH AS AGENTS OF DIVINE PROVIDENCE

Lance Jenott

Scholars usually describe Sethian Christians as people who sought to sever
ties with society because of their world-rejecting ethos.! Giovanni Filoramo,
for example, concludes that “to define oneself as the ‘seed of Seth) ‘the
unwavering race, ‘the race that knows no sovereign, earthly or heavenly,
implied, at least, theoretically, a group that was more rigid and compact
internally, in total retreat from the surrounding world.” For Filoramo, the
Sethians not only demonstrated their retreat from the world doctrinally, in
their denigration of the creator and allegedly pessimistic attitude toward
the cosmos, but also enacted it socially in their community organization
and relationships with outsiders; he contrasts “the more ambiguous, flexible
encounter of the Valentinians with the world” with the Sethians’ “rigid,
intolerant, exclusive conception of salvation typical of the average Gnostic
conventicle, which was closed to the world.”

Such generic formulations about Gnostics maintain that their anti-
cosmic attitude was rooted in the belief that the world was created by divine
beings (angels, demons, heavenly rulers, etc.) other than the true God, and

! T will speak of Sethian Christians (or simply Sethians) since I think the term Gnostic
is too ambiguous to be used as a helpful label for only one group of Christians. Although
some scholars have attempted to define the Gnostics as a single ancient “school of thought”
(e.g., Bentley Layton, Alastair Logan, David Brakke), I believe that it is still better to avoid
the term if for no other reason than the fact that its conventional modern usage refers
to a much larger variety of religious movements and therefore too easily obscures which
groups and texts are meant. And since a variety of ancient Christians other than those
more narrowly defined as “the Gnostic school of thought” by Layton et al. used the term
Gnostic as a self-descriptor, it remains problematic for modern scholars to retain the term
in reference to only one group. Besides, so many misleading clichés have been associated
with the term Gnostic for so long that it is productive to use other labels. The potential
hermeneutical benefits of replacing old labels with new ones should be clear to readers
familiar with recent trends in New Testament studies, where many researchers now prefer to
speak of Jesus’ early followers as members of “the Jesus movement” rather than as Christians.
The new term helps free the people and texts under view from misleading and anachronistic
conceptions.

2 Filoramo 1990, 174.
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that these malicious creators ensnare people into their illusory creation and
afflict them with anguish throughout a meaningless life that leads nowhere
but death. Although the souls of the Gnostics fell into this cesspool of a life
through a cosmic tragedy, they have come, by divine revelation, to know the
truth about themselves and the world; they take comfort in the fact that
they alone among humanity are saved by their unique nature. Thus they
feel alienated from the world and seek to remove themselves from it, looking
forward to the day when their escape will be complete.?

Yet this picture of an exclusive cult “in total retreat from the surround-
ing world” does not fit with the evidence we have for some of the Sethi-
ans’ this-worldly activities and social concerns in third-century Rome. As
Rudolph correctly observes, Sethians practiced a kind of “city religion” by
living, teaching, and proselytizing in major urban centers of the Roman
empire.* In fact some Sethians appear to have sought out relationships with
the uninitiated from both ends of the social spectrum; they made friends
with esteemed philosophers such as Plotinus on the one hand, and preached
to the very poorest of people (todg pavAdtartovs) on the other> As a num-
ber of scholars have observed, Plotinus’ Sethian friends even carried on a
sort of healing ministry among the sick in Rome which, far from teach-
ing them to hate their bodies, sought to cure them from diseases. That
is, physical, bodily health was something valued by these Sethian evange-
lists.5

The same Sethians appear very concerned—in fact too concerned in
Plotinus’ opinion—about real issues of social justice as well, including eco-
nomic disparity, power relations between haves and have-nots, and the
unfair treatment of criminals. Plotinus insinuates that they object “to wealth
and poverty, and the fact that everyone does not have an equal share in
such things,” that “those who have acquired more have an advantage” and
that “those in power have an advantage over private persons.”” Furthermore,

3 Jonas 1963, 42—47.

4 Rudolph 1984, 291.

5 Plotinus, Enn. 2.9 [33] 10.3—4; 18.17; 5.9. I follow the Greek text in Henry and Schwyzer
1964, vol. 1. Thanks to Porphyry’s detailed explanation of when Plotinus wrote his various
treatises (Vit. Plot. 4-6), we can securely date Enn. 2.9 to around 263—268 CE. As far as we
know, Plotinus wrote it in the city of Rome where he lectured regularly. For a chronological
arrangement of Plotinus’ compositions, see the helpful table in Armstrong 1966, xxxvii. For a
brief overview of Plotinus’ life and works, see Wallis 1995, 37—47.

6 Enn. 2.9 [33] 14. See the contribution by Williams in this volume and idem 1996, 133-134;
King 2006, 152-153.

7 Enn. 2.9 [33] 9.1-5.
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Plotinus goes on to chastise them for complaining about the treatment
of criminals: “It is agreed that there are judgments and punishments here
(Sixag elvou £vOade xal xohdaeig). How, then, is it right to blame a city for giving
each one what he deserves?”

Plotinus’ picture of the Sethians’ healing the sick and talking about social
ills is a far cry from typical formulations about their total disinterest in
society. Kurt Rudolph, for example, concludes that,

Gnosis, at least according to the present state of our knowledge, took no inter-
est of any kind in a reform of earthly conditions but only in their complete
and final destruction. It possessed no other “revolutionary” programme for
altering conditions, as they appeared to it, than the elimination of earthly
structures in general and the restoration of the ideal world of the spirit that
existed in the very beginning.®

To the contrary, taking the evidence from Plotinus as a starting point, I
argue that Sethians saw themselves as a holy people with a mission in the
world—a people sent by divine providence™ to work toward the improve-
ment of worldly conditions and the rectification of injustice, disorder, and
deficiency. If the Sethians had no organized “programme for altering con-
ditions,” as Rudolph maintains, they nevertheless were troubled enough by
some of those conditions to perform healings among the masses and debate
questions about injustice with leading intellectuals like Plotinus. Indeed,
the apocalypse of Zostrianos—one of the Sethian apocalypses known to
Plotinus and his students—depicts its eponymous prophet returning to

8 Enn. 2.9 [33] 9.17-19. The Sethians’ criticism of unjust practices in the criminal-justice
system could be seen as a response to the growing use of judicial violence (saevitia) for pun-
ishments in the third century, including an increase of crimes “on the books” for which one
could receive capital punishment. See MacMullen 1990; Bauman 1996, 3-8, 35-49, 141-160.
Fresh memories of persecution may also have prompted the Sethians’ complaints; as
Dylan M. Burns has recently suggested, some Sethians may have suffered martyrdom dur-
ing the persecutions under emperors Decius (r. 249—251) and Valerian (r. 253-260) just a few
years before Plotinus wrote his critical treatise. See Burns 2011, Appendix B, “Sethian Crowns,
Sethian Martyrs?”

9 Rudolph 1984, 264—265. Rudolph’s reading of Gnostic myth as a political criticism
of Roman authority popularizes the thesis already set forth by Kippenberg (1970), who
finds that “Der antike Gnostizismus kennt keine legitime Ordnung und Macht ... Dass das
Verhiltnis des Demiurgen zum Menschen ein Herrschaftsverhiltnis ist, hinter dem die
Struktur des Imperium Romanum durchschimmert, sei an ein paar Systemen verifiziert ...
Der Mensch, der unter dieser Macht lebt, ist zur Rebellion aufgerufen” (219—220). Karen King
also elaborates upon Kippenberg's thesis (King 2006, 157-173).

10 Tuse the term “providence” in lower case to refer to the general idea of divine guidance
acting in history, and not to the more specific personification of mpévota (“Providence”) who
sometimes appears in Sethian writings.
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the world after a life-saving revelation in order to openly proclaim a mes-
sage of salvation. Zostrianos’ sermon even includes a hopeful promise for
people experiencing suffering, that the kind Father will not abandon them
“even when you are ill-treated.” Despite the fact that the prophet Zostri-
anos is a purely fictional character, the missionary outlook that his apoca-
lypse assumes hardly suggests that its author and readers would have seen
themselves as closed-off to the surrounding world or not troubled by social
problems related to human suffering.

In this essay, I survey a further group of Sethian writings—the Apo-
cryphon of John, the Apocalypse of Adam, and the Holy Book of the Great
Invisible Spirit—that depict the “seed of Seth” as a divinely appointed peo-
ple, bearers of the holy spirit, who were sent into the world to rectify cor-
ruption by promoting truth and justice. I suggest that the kind of social
work performed by the Sethian evangelists whom Plotinus knew may have
been inspired, at least in part, by their mythological self-understanding as
agents of providence.”? But before turning to the texts, I begin with a dis-
cussion about how mythical writings like these contributed to the forma-
tion of new identities for those who joined Seth’s holy race by “resocial-
izing” them into a new vision of the world and their special purpose in
it.

1. BECOMING “THE SEED OF SETH”:
RESOCIALIZATION INTO A NEW SELF-IMAGE

In his studies of moral transformation among early Christians, Wayne Meeks
highlights the process of “resocialization” and “relearning” that ritual initi-
ates underwent as they appropriated new symbols, metaphors, and myths
from the groups they joined. As the initiate learned about the community’s
authoritative narratives (e.g., biblical stories about the God of Israel, how he
cares for his chosen people, and the salvation brought by Jesus) he or she
was re-educated into a different explanation of the world and its history.
Converts learned to understand themselves through new metaphors such

11 Zost. 130-132, trans. John D. Turner, in Meyer 2007, 582—583.

12 There is of course no evidence that the Sethian Christians whom Plotinus knew were
reading Ap. John, Holy Book, or Apoc. Adam, though Porphyry does mention that they had
in their possession “many treatises” (cuyypdupata mAglota [Vit. Plot. 16]). Nevertheless, this
Sethian self-understanding can be found in anumber of their writings, and fits well with what
Plotinus says about the activities and social concerns of his Sethian friends.
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as “slaves of God” and “the holy ones,” and often through kinship metaphors
that strengthened their sense of belonging to a unique family or people,
as for example the “children of God,” “children of Abraham,” “brothers and
sisters,” even a “third race” in contrast to gentiles and Jews. Furthermore, as
myths provided moral examples that formed the basis for ethical reflection
and action, they inculcated “communities of character” in which people
began to see themselves as actors in God’s drama and strove to live out the
values embedded in the story.

Meeks’ emphasis on the transformation of one’s self-image through learn-
ing the stories of a religious community applies to the formation of a unique
Sethian self-understanding as well. Among Sethians, as for many other
Christians, ritual baptism played a central role in the transformative pro-
cess. In his detailed study of Sethian baptismal rites, John Turner describes
how the initiate was led through various symbolic acts and invocations,
including the renunciation of worldly life, the evocation of spiritual pow-
ers, multiple immersions in water, anointing, investiture, and enthrone-
ment. Using Arnold van Gennep’s tripartite schema for delineating rites
of passage—separation, liminality, and reincorporation—Turner describes
the final phase of Sethian initiation as “a ritual incorporation into an elect
group, the ‘seed of Seth,’ and into a new state of awareness, the advent of a
new cosmic situation such as the defeat of hostile cosmic powers and the
dissolution of chaos.™

Sethian mythology resocialized initiates into a new identity as the chil-
dren of Seth by teaching them the community’s unique stories about the
race’s divine origins, its ongoing struggle with evil, and special role in world
history. Baptismal initiates were presumably educated about such stories
orally by teachers and other members, as well as textually by reading or
hearing the community’s writings. As scholars have observed, some of our
extant Sethian literature evinces such ritual settings where the community’s
stories would have been taught: the Holy Book of the Great Invisible Spirit
has been described as “the mythological justification of a well-defined rit-
ual of baptism.”® The book first sets forth a lengthy Sethian catechism that
includes a theogony, cosmogony, anthropogony, and a sweeping account of

13 Meeks 1986, 11-17; 1993, 8-13. Meeks adopts the phrase “communities of character” from
the contemporary Christian theologian Hauerwas (1981), whose work emphasizes the role
that story (myth), particularly the biblical story, plays in the formation of Christian ethics.

14 Turner 2006, 944; cf. van Gennep 1909.

15 Schenke 1981, 600.
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salvation history, then concludes with ritual doxologies and gestures per-
formed during a complex baptismal rite.® Another Sethian writing, the
Three Steles of Seth, involves a communal liturgy, spoken in the first per-
son plural, which praises various divine figures in the Sethian pantheon.
The process of resocialization for new initiates most likely started in cat-
echetical lessons, was confirmed in baptism, and was then strengthened
afterward by repeated communal prayers and the recitation of the commu-
nity’s myths.

Scholars have already discussed some of the unique metaphors for self-
understanding encouraged by Sethian texts; for example, the way the Sethi-
ans characterized themselves as the “kingless” and “immoveable” race sig-
nifies their ethical ideal of apatheia—freedom from passions—through
which they sought health, psychological stability, and spiritual liberation
from the capricious movements of demons potentially at work in their bod-
ies.”” The stories in Sethian literature I am most interested in here, how-
ever, are those which encouraged members to see themselves as a people
with a divinely appointed mission, sent by providence to help others in
the world, to promote truth and justice, and to work toward the correc-
tion of deficiency. The figure of Seth himself, the primordial patriarch of
their race, is telling in this regard, as already in the narrative of Genesis
he represents a new beginning for humanity after the tragedy of Cain and
Abel (Gen 4:25). In what follows, I survey three Sethian stories, the Apoc-
ryphon of John, the Apocalypse of Adam, and the Holy Book of the Great
Invisible Spirit, to see how they inculcate such a self-image in their read-
ers by the way they portray the origins and purpose of Seth’s race in the
world.

2. THE APOCRYPHON OF JOHN

The Apocryphon of John describes the birth of Seth, and the subsequent
activity of his seed, as a moment of salvation for humanity orchestrated by
heavenly providence. In this story, Jesus tells his disciple John the son of
Zebedee about an ongoing battle waged between the benevolent heavenly
powers (the Invisible Spirit working through his Providence [mpévola]) and

16 Turner 2006, 955-956. The stories told in the Apocalypse of Adam and Trimorphic
Protennoia may have been used in baptismal settings as well, as Turner’s study suggests.
17 See Williams 1985, 127-129; King 2006, 138-141.
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the malicious world-ruler Yaldabaoth who, along with his gang of demons,
created the psychic and material bodies of Adam. The narrative follows a
series of moves and counter-moves in which Providence attempts to supply
Adam and his descendants with apotropaic knowledge, power, and intellect
that will make them superior to the demons, while in response, the demons
continue to devise machinations that lead humanity astray and keep it in
subordination. As one of his many schemes for domination, the world-ruler
rapes Eve and plants within her the passion of sexual desire (émiQupia);®
he thereby ensures that through the process of sexual reproduction future
generations of humanity will be made to serve him: “he produced through
intercourse the copies of the bodies and he inspired them with his counter-
feit spirit” (NHC II 24.15—31).

However, as Karen King observes, Yaldabaoth’s implantation of sexual
lust in Eve results in yet another instance of his failure to dominate human-
ity. His plan to pollute humanity with sexual desire and his counterfeit
spirit fails when Adam and Eve’s first carnal union leads to the birth of
their son Seth in the “likeness of the Son of Man,” that is, in the likeness
of the heavenly Seth.?° Although the two versions of the Apocryphon give
somewhat different and obscure accounts of Seth’s birth, both relate that
Seth and the subsequent reception of the spirit by his seed were acts of
Providence intended as part of a broader plan to correct deficiency in the
world:

The Birth of Seth in the Apocryphon of John

BG 63.12—-64.13 NHC II 24.34—25.16

He (Adam)? knew his essence (odcla Now when Adam knew the likeness of

—i.e., Eve) which resembled him. And  his own foreknowledge, he begat Seth

Adam begot Seth, indeed in the way of  in the likeness of the Son of Man?? and

the heavenly race in the aeons. named him Seth after the way of the
race in the aeons.

18 In the short version of Ap. John, Yaldabaoth implants sexual desire into Adam, not Eve.

19 1 follow the text in Waldstein and Wisse 1995.

20 King 2006, 128-129.

21 Here and below, the parenthetical glosses on the pronouns are my own and reflect the
way I interpret the texts.

22 T.e., the heavenly Seth; cf. Ap. John 1l 8.32—9.13 and 14.13-15.
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BG 63.12—64.13

NHC II 24.34—25.16

In this way the mother (i.e., Sophia) sent
the one (m.—the spirit) who belongs
to her. The spirit came to it (f—the
essence/Eve)? so that he might awaken
the essence which is like him in the form
of perfection, to awaken them (Adam
and Eve)* from forgetfulness and the
wickedness of the tomb.

And in this way he (the spirit) remained
for a while and assisted the seed* so
that when the spirit comes from the
holy aeons he might establish them (i.e.,
members of the seed) outside the defi-
ciency for the correction of the aeon, so

Similarly, the mother (i.e., Sophia) also
sent down her spirit in her likeness and
as a copy of the one which is in the
pleroma. For she will prepare a dwelling
for the aeons which will descend. And
(they were made)® to drink water of for-
getfulness by the chief ruler so that they
might not know whence they came.

It is in this way that the seed dwelt for a
while, assisting, so that when the spirit
comes from the holy aeons he will cor-
rectitand heal it from deficiency, so that
the entire pleroma shall become holy
and without deficiency.

that it might become a holy perfection,
(and) so that it shall come to have no
deficiency in it.

Seth’s birth and the arrival of the spirit through him and his seed is a sig-
nificant moment in the Apocryphon’s narrative since, as Michael Williams
observes, it is the fifth and final instance in which Providence acts to “set
straight” deficiency in the world.” In both versions of the story, Sophia, a
manifestation of heavenly Providence, uses the opportunity of Seth’s birth
to send her corrective spirit into the world through the person of Seth. The
spirit strives to awaken people’s essence from the “tomb” in which it has

2 T understand nac as an indirect object anticipating ovaia by prolepsis (following
Williams 198s5, 125).

24 The plural “them” has no clear antecedent in the narrative but probably refers to Adam
and Eve since they are the only two human actors at this point in the story. It may also refer to
the offspring of Adam and Eve whose bodies—referred to here as “the tomb”—were begotten
through the desire for sexual intercourse implanted in humanity and inspired by Yaldabaoth’s
counterfeit spirit.

%5 Although the text of both NHC II and IV reads “And /e made them drink water of
forgetfulness by the chiefruler” (aqrcooy fioymooy fiBwe €BoA piTit mpawTapxwn), I emend it to
the passive construction a{y)Tcooy. As Waldstein and Wisse (1995, 5) note that the recensions
in ITand IV derive from the same Coptic translation, the error (a misreading of q in place of y)
may have been first introduced into a common ancestor from which both IT and IV ultimately
derive.

26 ‘Waldstein and Wisse incorrectly translate necniepma, “the seed,” as “her seed,” though
the reference is clearly to the seed of Seth “in the manner of the heavenly race in the aeons.”

27 Williams 1985, 125-126.
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been buried, that is, from the bodies produced by sexual intercourse and
infused with Yaldabaoth’s counterfeit spirit (BG 63.5-12; II 24.26—32). Thus
Seth, and apparently his “seed” after him, serve as couriers and agents of
the holy spirit working toward the gradual perfection of the world. Sophia’s
spirit works through the seed of Seth in order to correct deficiency in this
realm (the aeon), ultimately leading to the time when it will be perfected
and “shall come to have no deficiency in it.”

The version in Codex IT actually enhances the agency of Seth’s seed in this
process of the aeon’s healing and perfection by explicitly stating that “the
seed dwelt for a while, assisting” (eqpeymoypret [Omovpyeiv]), presumably
aiding the spirit in its work to “correct deficiency,” and helping other people
awake from their “tomb.” The Apocryphon’s narrative therefore encourages
the children of Seth to see themselves as intimately linked with Providence’s
healing and perfecting work by depicting them as bearers of the spirit who
“assist” in the gradual improvement of the world.

3. THE APOCALYPSE OF ADAM

Although most of this “apocalypse” relates a vision that Adam received from
three heavenly visitors, the genre of its frame narrative can be viewed as
a final testament: Adam, nearing death at the ripe old age of 930 years,*
communicates to Seth the revelation he received as a much younger man
regarding the future history of Seth’s race. He tells Seth about the persecu-
tions his race will suffer at the hands of the malicious world-ruler (including
a flood and conflagration, both based on the stories in Genesis), as well
as their relationship with the other human races that shall descend from
Noah'’s three sons—Shem, Ham, and Japheth.

Adam’s Apocalypse has often been read as yet another product of the
typical Gnostic attitude of world-hatred and alienation. According to Guy
Stroumsa, the Sethians in this story are “in a word, strangers to the demiurge
and to his powers; they belong to the holy angels in the aeons ... This
alienation from the world and its rules, a major theme in Gnostic symbolic
language, has been thoroughly analyzed by Jonas and Puech. The Gnostics
kept themselves apart.®

28 As the incipit states: “The revelation which Adam taught his son Seth in the seven
hundredth year.” This places Adam in his nine hundred and thirtieth year, the age at which he
died (Gen 5:5), based on the LXX version of Gen 5:3 (“Adam lived 230 years and begat Seth”;
where the Hebrew text reads 130 years). I follow the edition of MacRae in Parrott 1979, 151-195.

29 Stroumsa 1984, 87 (original emphasis).
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Yet Stroumsa’s evaluation only captures a very narrow part of the way
that the Apocalypse of Adam portrays the Sethians’ experience in the world.
They are certainly no friends of the hostile creator-god Sakla; they are por-
trayed as a holy people protected by angels, and even come to inhabit their
own share of land in the post-diluvian era. But that alone hardly consti-
tutes an experience of “alienation” from the world or an attempt to be
“kept apart.” Rather, as we shall see, Sethian readers of this book would
likely have been encouraged to see themselves as a special people sent into
the world to illuminate, protect, and save other races from the forces of
evil.

In the brief history of the Sethian people foreseen in the Apocalypse of
Adam, the inhabitants of the world are descendants of Adam and Eve’s
two sons, Seth and Cain (Abel is not mentioned, probably because he had
no descendants to speak of). Although Cain is not explicitly mentioned
by name, he likely appeared—or was at least alluded to—in a section of
the manuscript, now damaged, which describes how Sakla sired a son with
Eve (66.25—27). While Adam says that Seth’s race will preserve “the life of
knowledge” which came from him and Eve, the rest of the human race,
presumably the descendents of Cain, will lead lives of sin and ignorance.
Adam warns Seth that his race will be persecuted by Sakla since “they were
strangers to him”: first by the flood, then by a great conflagration (adapting
the story of God’s rain of fire on Sodom and Gomorrah in Genesis 19). In
the persecution by flood, Sakla attempts to destroy all humanity, perhaps
implying that Cain and his descendents had not yet started to worship
him at that time. In order to ensure that all of humanity serves him, Sakla
preserves for himselfa small contingent of people on the ark—namely Noah
and his family—to whom he grants rule of the world, “like kings,” provided
that they worship only him.

After the flood, Sakla believes he has killed everyone else on earth, includ-
ing the race of Seth, and so commands Noah that “no seed shall come from
you of the people who will not stand in my presence in another glory”
What Sakla does not know, however, and what the reader here learns, is that
the race of Seth—those people “from another glory” who will not stand in
Sakla’s presence—actually survived the flood. For before the waters come
upon the earth, guardian angels descend “on high clouds” to save Seth’s race
by evacuating them, temporarily, into the heavens “where the spirit of life
dwells” (69.2—71.8).

Now according to the traditional view of world-hating, alienated Gnos-
tics, one might expect the history of the Sethians to end here. After all, they
have been “rescued” from the world of the evil creator, and rest with the spirit
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oflife in the heavenly realms. But this is not the end of their story, for Seth’s
race is sent back to the world after the flood:

Then they will become like the cloud of the great light; those people shall
come, namely those who have been sent forth (aynoxoy esor)® from the
knowledge of the great realms and the angels. They shall stand before Noah
and the realms; and god (i.e., Sakla) will say to Noah, “Why have you disobeyed
what I told you? You created another race so that you might scorn my power.”
Then Noah will say, “I shall witness before your might that it was not from me
that this generation of people came, nor [from my sons!]” (71.10—26)

Adam foresees that after Seth’s race returns to the world after the flood, they
shall enter their “own land, a holy dwelling place” where they will dwell
peacefully under the protection of holy angels, and live ethically “with no
foul deed in their heart.” Meanwhile, Noah divides the rest of the world
among his three sons, and exhorts them to obey Sakla “in fear and slavery
all the days of your life” (72.1-25). Hence in the post-diluvian era, the world
becomes divided into four parts, three for each of the sons of Noah who
worship Sakla, and one for the descendents of Seth, who remain pure.

Although Adam does not clarify why Seth’s race returns to the world,
his narrative suggests that it is to continue the providential work of under-
mining Sakla’s dominion, not only by refusing to serve him like the sons of
Noah, but also by granting shelter to emigrants from among the gentiles.
For as Adam goes on to explain, 400,000 people “from the seed of Ham and
Japheth will come ... and enter into another land and sojourn with those
men (i.e., the race of Seth) who came forth (¢wrne esox) from the great eter-
nal knowledge. For the shadow of their power will protect those who have
sojourned with them from every evil thing” (73.13—20). The Sethians who
were once saved from the flood now become saviors themselves by receiv-
ing and protecting others from among the sons of Ham and Japheth (the
implicit criticism of Jews, the descendents of Shem, is obvious). Together
with the Sethians, these gentile emigrants “overturn” all the glory, power,
and dominion of Sakla, and “change (his) entire crowd” (74.13—26). That is,
the gentiles who defect from Ham and Japheth’s lands to the territory of the
Sethians upset the geopolitical and racial boundaries established between
the four races.”

30 QOther translators render the phrase “cast forth” and even “expelled” (MacRae in Parrott
1979; Meyer 2007, 349). Although the verb noyxe eBox sometimes translates the Greek fdMw
etc., it may also translate verbs such as d¢tévon and é&amootéMew (Crum 1939, 248A). “Send
forth” fits the narrative context nicely, since here Seth’s seed are returning to the world in
order to challenge Sakla’s power and make converts from among the gentiles (see below).

81 See Stroumsa 1984, 85-86 for a very different interpretation. In his view, the 400,000
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Now Sakla, angered by the defectors and their Sethian protectors, decides
to punish them by raining down fire, asphalt, and sulphur. Yet once again,
holy angels descend to rescue the Sethians and the gentile sojourners by
lifting them on clouds into the heavens where they themselves “will be like
those angels” (75.9-76.5).

Again, one might expect the story to end here since all the holy people
have been saved. However, providence continues to work against Sakla by
attempting to draw even more people away from his crowd. Adam relates to
Seth that a messianic “illuminator” shall eventually arrive (probably a refer-
ence to Jesus)* who will scorn the demonic rulers by “signs and wonders.”
Sethian readers of the text would then learn that they too have a role to
play in this latter-day drama of salvation, just as their ancestors had done
in the era after the flood. For Adam sees that the illuminator comes “so that
he might leave for himself fruit-bearing trees” whose souls “he shall redeem
from the day of death” (75.8-17).

The metaphor of the “fruit-bearing tree” has obvious ethical implica-
tions,® and also suggests a sense of purpose and mission in the world.
Indeed, as readers learn at the end of the revelation, the illuminator enlight-
ens such people “in order that they might illuminate the whole realm”
(82.28-83.4). Thus Sethian readers of the Apocalypse of Adam would be
encouraged to see themselves as the messiah’s “fruit-bearing trees” who, in
turn, have been appointed to bring light into the world. It is hard

emigrants from Ham and Japheth must be the seed of Seth themselves, who “remained
pure” after the flood by not serving Sakla. He then identifies their hosts, “those men who
came forth from the great eternal knowledge,” with angels. Although Stroumsa considers the
alternative interpretation that I advocate here, he ultimately rejects it because, in his view,
“the 400,000 would have to be seen as converts to Gnosticism. Such a possibility is excluded
by the rigidly racial theology of Apoc. Adam.” However, a number of studies on ethnicity
language among early Christians (including Sethians) have convincingly shown that racial
identity was a much more flexible concept than has often been assumed, so that people
could in fact become members of different races. See Williams 1985, 158-185; Buell 2005.
Although strictly speaking the Apoc. Adam does not say that the 400,000 literally “became”
the seed of Seth, the idea of conversion is nevertheless not inappropriate here to describe
their emigration, sojourn, and ultimate salvation with the Sethians.

32 This identification is of course not made by those scholars who regard the Apocalypse
of Adam as a product of a hypothetical pre-Christian, Jewish Gnosticism. I however follow
the hypothesis that all of our Sethian writings were produced by Christian sectarians, and
that the lack of explicit references to Jesus in Apoc. Adam is due to its pseudepigraphic
frame-narrative (Adam’s vision of future events). Adam goes on to describe how the demonic
forces will act wrathfully against the illuminator and “punish the flesh of that man upon
whom the holy spirit came” (77.7-18).

33 Cf. Prov 11:30; 12:212; Mark 4:13—20; Matt 7:15-20; Luke 3:9; 6:43—44; John 15:2.
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to imagine that such a self-image would be cherished by people who took
no interest in improving the society they lived in.

4. THE HOLY BOOK OF THE GREAT INVISIBLE SPIRIT

If the Holy Book was read as a catechism before a baptismal ritual, new
initiates into the seed of Seth would learn there too about their important
role in the rectification of a corrupt world. Already in its narrative of how
the heavens and their denizens were created, the Holy Book describes the
pre-incarnate seed of Seth as a people with a preordained purpose: they are
destined to enter the world, which is “the image of the night” (cf. John 1:5,
9), not as alienated sojourners, but as a providential light, “the holy people
of the great light coming into the world” (III 51.1-5). So when the heavenly
Adam asks for a son, the heavenly Seth, he does so with an explicit view to
rehabilitate and dissolve the corrupt world that he foresees shall come about
in the future:

Adamas asked them (i.e., the other heavenly beings) for a son from himself, in
order that he (the son) might become father of the immovable, incorruptible
race, so that through it (f.—the race of Seth) silence and sound may appear,
and so that through it (f—the race) the dead aeon might arise and dissolve.3*

(11T 51.6—14)

Heavenly Adam’s primordial plan, then, is that through the agency of Seth’s
race, the “dead aeon”—that is, the future world which will fall under the
governance of an apostate angel—shall “arise” and be “dissolved.” I take this
to mean not that the world itself shall be destroyed, but rather its present
state of death and corruption; hence later in the Holy Book’s narrative, one
reads of “the reconciliation (ewtn) of the world” effected by the savior,
heavenly Seth, who arrives in the person of the living Jesus (III 62.24-64.3).%
The original purpose of the heavenly race of Seth, to serve as a light to the
world, is then fulfilled later in the book’s narrative when, as we shall see,
Seth sends his race into the world with the approval of the divine Father to
help perfect the deficiency created there by the apostasy of its angelic ruler.

34 1 follow the Coptic text in Bohlig and Wisse 1975.

35 The “reconciliation (ewtn) of the world” is in fact referred to twice in this passage
(III 63.9; 63.16-17; IV 74.24; 75.3). At III 63.16-17 one reads of “the reconciliation of the world
with the world,” presumably meaning that the present, corrupted world shall eventually be
reunited with the heavenly world. The spelling ewTs, “killing,” in the parallel text at 75.3
appears to be a scribal error or more likely a variant pronunciation by the interchange of
bilabials p and b.
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Unlike the Apocryphon of John's story about the transgression of Sophia,
the Holy Book attributes the origins of worldly corruption to the rebellion
of the angel Saklas. It explains that the material world was created when
beneficent heavenly powers (the angelic ministers of the god Autogenes)
called forth an angel to rule over the “realm of chaos”—apparently an act of
providence to subject disorder to order. Through the mediation of Sophia,
the angel Saklas appears to carry out the task. It is important to note that
at this point in the story there is no schism in the heavens; in fact, Saklas
faithfully performs his mandate by creating the world “according to the will
of Autogenes” (IlI 56.22—-57.26).

In the Holy Book’s story, trouble begins only “after the creation of the
cosmos” when Saklas becomes arrogant and rebels against his superiors; his
apostasy is marked by his proclamation, in the words of the God of Israel,
that “I, I am a [jealous] God, and apart from me nothing has [come into
being].”® After Saklas’ boast, a mysterious voice, probably from heavenly
Sophia, speaks out of heaven to correct him by revealing that “Man exists
and the Son of Man"—that is, the heavenly Adam and his son Seth existed
long before Saklas. Yet since the arrogant angel caught a glimpse of the
voice’s image, he was able to “fashion” (macca) the first humans after it
(II 58.23—-59.9; cf. Gen 2:7). Thus the Holy Book does not provide a long
rewriting of the Genesis story about Adam and Eve and their children, but
simply implies that earthly humanity was created by Saklas and now lives
under his domination.

Yet like the Apocryphon ofJohn and the Apocalypse of Adam, the Holy Book
tells a story about God’s providential care for humanity and the eventual
correction of the defects initiated by Saklas. In its typically prolix style—
perhaps a deliberate way of endowing the book with a mystical aura appro-
priate for a ritual setting—the Holy Book explains that the heavenly Father
thwarts Saklas and saves humanity by sending into the world the power of
“Repentance (uetdvola),” apparently as a personified being, along with the
race of Seth:

36 The first part of Saklas’ boast alludes to Exod 20:5 (“I am a jealous God”); the second
part, however, appears to be an allusion to John 1:3 (“all things came into being through him,
and apart from him not one thing came into being”), which is unique among the forms of
the archon’s boast preserved in related texts (Ap. John II 13.8 par,; Irenaeus, Haer. 1.29.4).
The allusion to John 1:3 is further evidence that the Holy Book was originally composed in a
Christian milieu, contrary to the hypothesis of scholars who maintain that it was secondarily
“Christianized”; see Bohlig 1969, 1-18; Hedrick 1981, neither of whom note the allusion to
John.
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Repentance came on account of this one (m.—the human being fashioned by
Saklas). She (Repentance) received her perfection and power by the will of the
Father and his approval with which he approved of the great, incorruptible,
immovable race of the great, mighty men of the great Seth, so that he (the
Father or Seth) might sow it (f.—the race of Seth) into the realms which were
created, (and) so that through her (Repentance)¥ the deficiency might be
perfected. For she had come forth from above to below, to the world which
is the image of the night. When she came, she prayed for the seed of the ruler
of this realm and the authorities that came from him—that polluted (seed)
which shall be destroyed, (the seed) from the demon-begetting god—and
(she prayed) for the seed of Adam, which is like the sun, and the great Seth.
(11 59.9—-60.2)

Despite the difficult syntax of the passage, the sense seems to be that the
Father dispatched Repentance “from above to below” around the same time
that Seth’s race was “sown” into the world. The Father sends Repentance “so
that deficiency might be perfected,” and so that she might pray for humanity
(“the seed of Adam”), including the “polluted seed” of Saklas, as well as for
the great Seth himself. In the narrative sequence of the Holy Book, the prayer
of Repentance appears to be preparatory for the arrival (“sowing”) of the race
of Seth, which was already “approved” by the Father; for as we have seen,
Seth’s heavenly race was predestined to enter the world as “the holy people
of the great light.”

After narrating Repentance’s preparatory prayer, the Holy Book goes on
to describe how heavenly Seth sowed his seed into the world with the help
of two other heavenly powers, namely, the angel Hormos and the female
character Edokla:*

Then the great angel Hormos came to prepare, through virgins of the polluted
sowing of this realm, in a rationally-begotten, holy vessel, through the holy
spirit, the seed of the great Seth. Then the great Seth came. He brought his
seed and sowed it in the created realms, the number of which is the amount
of Sodom. Some say that Sodom is the pasture of the great Seth, which is
Gomorrah; but others say that the great Seth took his plant from Gomorrah

37 One could also read the feminine pronoun here and afterward as a reference to the
race of Seth instead of Repentance so that “through it (f—Seth'’s race) the deficiency might
be perfected,” etc. However, this reading would become difficult at the end of the passage,
where she/it prays for the seed of Adam and the great Seth. The meaning, then, seems to be
that Repentance first came into the world to pray for Adam’s seed and the great Seth, after
which time Seth sows his seed into the world.

38 AsJohn Turner explains in his excellent introduction to this text in Meyer 2007, 248, the
Holy Book typically narrates the birth or creation of new beings through the parental pairing
of a male and female figure. In this episode, the seed of Seth are sown into the world through
the union of Edokla with either the angel Hormos or the great Seth himself.
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and planted it in the second place, which he named Sodom. This is the race
which came through Edokla. For she gave birth through the word to truth
and justice, the origin of the seed of eternal life which dwells with those who
shall persevere because of the knowledge of their emanation. This is the great,
incorruptible race ... (11T 60.2—61.1)

This passage has important implications for how members of Seth’s race
may have imagined themselves as divine emissaries who live by and pro-
mote a conduct of holiness, including sexual continence and ethical prin-
ciples such as “truth and justice.” The “virgins of the polluted sowing of
this realm,” in which the angel Hormos prepared a dwelling place for Seth’s
race, likely refers to people who abstained from sexual intercourse, or at
least certain forms of sexuality that they regarded as “polluted,” and thus
were deemed worthy of receiving the holy seed when Seth sowed it into the
world.*®

Most significant is that the Holy Book marks the beginning of Seth’s race
(“the seed of eternal life”) in world history by the birth of two ethical con-
cepts, “truth and justice” (axneela M eemicea ). Bohlig and Wisse speculate,
though with little elaboration, that Truth and Justice here are “two god-
desses ... personifications of ethical concepts, who form the beginning (dp-
x7) of the seed of eternal life.” Ancient Greeks were, of course, familiar with
Themis as the goddess of Justice; she personified social order and divine law,
and as the consort of Zeus, gave birth to Eunomia (good order), Dike (jus-
tice), and Eirene (peace).” By identifying Truth and Justice as the beginning,
or even source, of Seth’s race, the Holy Book intimately associates the holy
race with the foundations of ethical principles that lie at the heart of soci-
ety’s well-being. Thus the appearance of Seth’s race in the world initiates
“the time and season of truth and justice” which coexist with and oppose the
dominion of the wicked world-ruler “until the consummation of the realm
and its rulers” (IlI 62.15—24).

These narratives about how Seth’s holy race was originally sent into the
world by the approval of the Father, together with the powers of Repentance,
Truth, and Justice, do not sound like the kind of stories people would repeat

39 Williams 1985, 145. Sexual abstinence may also be advocated by the Apocryphon of John
which, as we have seen, ascribes the origins of lust and sexual intercourse to the world-ruler.
However, King (2006, 129) suggests that the Apocryphon may approve of sexual intercourse
without lust conducted for the purposes of procreation, a view similar to that of other early
Christian moralists like Clement of Alexandria.

40 Bohlig and Wisse 1975, 188. Cf. Williams 1985, 144-145.

41 See, for example, Hesiod, Theog. 901-906; Burkert 1985, 185.
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about themselves if they had no interest in reforming unjust conditions in
society. As myths help shape one’s identity, new initiates into the race would
internalize such stories about the origins of their ancestral people and learn
to see themselves as a positive force in their society, appointed by God to
promote truth and justice so that “deficiency might be perfected.” Indeed,
such a mythological self-understanding may have inspired the kind of heal-
ing activities, evangelizing, and concern over social issues of power, wealth,
and judicial impropriety that Plotinus attributes to his Sethian friends in
Rome.

5. CONCLUSION

Contrary to usual descriptions of Sethian Christians as alienated “Gnostics,’
the pattern that I have elucidated here suggests that they had a rather pos-
itive outlook about their purpose in the cosmos. Their myths inculcated
within them the self-image of persons intimately linked with the establish-
ment of truth and justice; they were couriers of the providential spirit that
worked toward the rectification of deficiency; they were “fruit-bearing trees,”
“the holy people of the great light coming into the world” to illuminate the
whole realm. This portrait, found throughout their own literature, should
invite us to reconsider typical descriptions of Sethians as pessimistic social
drop-outs who sought only to escape the bonds of the world into which they
had fallen by some cosmic tragedy.

As a “city religion,” to use Rudolph’s apt phrase, the ancient people who
considered themselves the seed of Seth were, in fact, much more involved in
Roman society than some of their Christian contemporaries. The contrast
between the Christian-anchorite mode of “world renunciation” and that
of the Sethians cannot be starker: anchorites like Antony of Egypt literally
fled from civilization; Sethians stayed in it, renounced its immorality and
injustice, but worked to improve it. In fact Antony’s view of “the world,”
at least as bishop Athanasius presents it, appears rather devaluing: “As we
look at the world, let us not think that we have renounced anything great;
for indeed, the entire earth itself is so insignificant compared to the whole
of heaven.”> While the Sethians regarded the present world as a corrupt
place that needed improvement, Antony regarded it as a mere trifle to be
transcended in exchange for the heavenly life. Of course, Antony was also

42 Vit. Ant.17 (PG 26:868C).
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known for helping others, adjudicating legal disputes, and healing the sick;
yet he did his social work at a real distance from society, and sometimes
only reluctantly; people had to seek him out, even traveling for many days
to reach him; he too received the company of disciples, but only after twenty
years of a self-imposed solitude, and even then eventually left them for the
isolation of the outer desert.*

While Sethians apparently shared many ethical values with anchorites,
such as apatheia and the renunciation of sexual desire,* they remained
in cities where they lived, proselytized, baptized, healed, and preached
morality. They idealized the person who received the holy spirit and was
thereby “purified there from all wickedness and associations with evil ...
without anger, envy, fear, desire, and greed.” This portrait of the Sethian
sage from the Apocryphon of John reflects the ideal, virtually impossible eth-
ical lifestyle one might expect to find promoted by a religious movement
whose members saw themselves as a “holy race” with a mission to improve
the world. And in Plotinus’ criticism of the Sethians’ concern over economic
injustice, unbalanced power relations, and the mistreatment of criminals,
we may have a glimpse of some of the ways that Sethians actually mobi-
lized their mythological self-understanding amid the social realities of third-
century Rome.
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SETHIAN NAMES IN MAGICAL TEXTS:
PROTOPHANES AND MEIROTHEOS"

Einar Thomassen

Sethian texts display a number of mythological characters whose names
and origins have so far defied efforts to give them historical and philolog-
ical explanations. We are still in the dark, for example, about the prove-
nance of such central figures as Barbelo and Yaldabaoth, despite several
ingenious attempts in the past to solve the riddles of their names. This article
will focus on two somewhat less prominent members of the Sethian pan-
theon, by exploring the possibility that their historical backgrounds may be
illuminated by a small group of magical texts where their names seem to
appear. It is a pleasure to dedicate this study to my friend John D. Turner,
whose ground-breaking work on Sethianism has taught us so much over the
years.

1. PROTOPHANES

Protophanes, it will be recalled, appears in the four “Platonising Sethian
treatises” (Zostrianos, Allogenes, the Three Steles of Seth, Marsanes), in which
the aeon Barbelo is divided into three levels, or sub-aeons: Kalyptos, Pro-
tophanes and Autogenes. The names given to the levels suggest that this
peculiar architecture of the Barbelo aeon has its origins in a more dynamic
theory according to which Barbelo emerged from the Invisible Spirit and
was consolidated as a distinct being through a process of three successive
phases: after an initial pre-existence within the ultimate first principle as
Kalyptos, Barbelo was then manifested as Protophanes, where what was hid-
den in Kalyptos unfolded as a unified multiplicity, before the emanation
process eventually came to rest in Autogenes, who embodied independent
and individual existence, turning towards his source and thereby acquiring
unity while being at the same time composed of discrete spiritual forms that

" I wish to thank the members of the Antiquity seminar at the University of Bergen for
valuable comments on an earlier draft of this essay, and in particular Hege Bakke-Alisay,
Christian H. Bull, Pal Steiner and Ingvild S. Gilhus.
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would be capable of interacting with the lower and corporeal levels of being
in the subsequent demiurgical process.!

The scheme has clear affinities with the Neoplatonic model of emana-
tion through proodos and epistrophé, and is doubtlessly designed to answer
the same kind of ontological problem, viz. how oneness may give rise to
multiplicity and how multiplicity may remain dependent on oneness. These
philosophical issues and the intricate historical relationship between
Sethian and Neoplatonic schemes of ontogenesis will not be pursued here,
however. Instead, I propose to take a look at Protophanes himself and the
intriguing possibility that his name may appear in two magical texts that
will be discussed presently.

Before that, it needs to be noted that a relationship has already been
assumed to exist between the Sethian Protophanes and Phanes, the mytho-
logical figure that the ancient Orphic theogonies portrayed as the first being
to be born from the primordial cosmic egg. Thus, John Turner states that the
name Protophanes “seems to be inspired by the Orphic doctrine of Phanes
(also called Eros, Metis and Erekepaios) who was ‘first to appear’ from the
cosmic egg.”? Turner here refers to the Argonautica Orphica, lines 14-16, and
further notes that not only Phanes’ role as the first being to appear, but also
his characterization as “always two-formed” and “looking this way and that”
are reflected in the mediating function of the Sethian Protophanes. Admit-
tedly, the name Protophanes as such does not appear in the preserved frag-
ments of ancient Orphica; even though Protogonos is used as another name
for Phanes in the Rhapsodies, the combination Protophanes is not attested.
On the other hand Phanes is described as ITpwtéyovos @aédwv, “shining Pro-
togonos,” and the fact that he carries both names is given an explanation
by the statement that “he was the first who appeared in the ether” (wp&-
Tog v Aibépt pavtog €yevto),* a phrase that is echoed in Arg. Orph. 16 mpéitog
yap €pdvly. From this to the use of Protophanes as a name for the Orphic
primeval figure is a small step, and one which may plausibly have been taken
within the Orphic literary tradition itself before the name came to be appro-
priated by the Platonising Sethians.’ The passage in Synesius, Hymn 2.87-89,
to which Turner also refers (Opvéd 3¢ yévov Tov mpwTdyovov xal mpwTopad),
points in the same direction.

! See the summary in Turner 2001, 531-547; 2012, 180-181.
2 Turner 2001, 540-541n37; see already Turner 1980, 340.
3 Frg.125 Bernabé = 73 Kern.

4 Frg.126 Bernabé = 75 Kern.

5 Abramowski 1983, 119.
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Now, it is a remarkable fact that the name, or at least the term, Proto-
phanes occurs in two separate sections of the Great Magical Papyrus of Paris
(PGM 1V). The first occurrence is in a hymn invoking the assistance of a
solar deity, and which is to be recited as part of a lychnomantic, or lamp div-
ination, ritual,® during which the practitioner directs his gaze on the flame
rising from the lamp (lines 939—948):

Hail, serpent, and stout lion, natural sources of fire,

and hail, clear water and lofty-leafed tree,

and you who gather up clover from golden fields of beans,

and who cause gentle foam to gush forth from pure mouths,

scarab, who drive the orb of gentle fire, self-engendered one,

being two-syllabled, AE, and the first-appearing one,

nod me assent, I pray, because your mystic symbols I declare:

EO AI OU AMERR OOUOTH IUIOE MARMARAUOTH LAILAM SOUMARTA.

Be gracious unto me, first-father, and may you yourself send strength as my
companion.’

The hymn is a nice piece of syncretism: it starts out by alluding, in the first
two lines, to the shape-shifting, primordial deity Proteus, whom Menelaos
captures and forces to help him in Book IV of the Odyssey,® then the scene
changes to an invocation of the Horus child, who emerges from the lotus
flower and causes the Nile to flood.® Finally we arrive at the Egyptian solar
theological theme in the fifth and sixth lines (943—944) which commands
special interest in our context:

xdvOape, xOxAov dywv amopipov Tupds, adtoyévelie,
8ote SiovMafos €l, AH, xal mpwropowng el

The scarab is of course Khepri, the Egyptian god of the rising sun, symbol-
ised by the dung beetle rolling his ball. Khepri also personifies, through the
etymology of his name, the very idea of coming into being; the dung beetle
was believed to spontaneously generate itself in the sand. Hence the epithet
adtoyéveblog, “self-generated”: it echoes the concept of hipr ds.f, often used
of primal deities in Egyptian texts, but especially of Khepri.®* The Egyptian

6 On such rituals, see, most recently, Zografou 2010.

7 Translation (slightly modified) by O'Neil in Betz 1992, 56—57. For a commentary, see
Merkelbach and Totti 1990, 2—-8. The hymn was also commented on by Dieterich (1891, 51-56,
96-101). Dieterich missed most of the Egyptian background for the ideas in the hymn.

8 The text alludes directly to Od. 4.456—458; Eitrem 1926, 43—45.

9 RK. Ritner explains in a note that the beans refer to “the Egyptian bean from the
Nymphean lotus mentioned in PGM IViuo” (in Betz 1992, 57m33). Merkelbach and Totti
translate line 3: “Lotosbliite, die aufsprosst aus dem goldenen Bliitenfeld” (1990, 5-6).

10 See Assmann 1975.
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context for the epithet is thus evident, though it is also very relevant to note
that the language of divine self-generation is common in late antique Greco-
Roman religious discourse generally, and in oracular texts particularly." In
the pragmatic setting of the present divinatory charm, a deity possessing the
ultimate power of being able to bring forth himself is presumably especially
attractive as an ally whose power may be harnessed by a magical invocation.

Besides being self-generated, the god is also described as mpwrtogavng.
How are we to understand this term in the present context? The Orphic
Phanes is hardly involved here. Rather, Egyptian mythology provides the
background for this term as well. Khepri is the rising sun, and since the daily
sunrise is also a chief paradigm in Egyptian religion for thinking about the
cosmogony and first beginnings, his description as “first-appearing” must be
intended to designate him as the Urgott who first came into being, radiantly
emerging from, or as, the primeval mound. In this role, Khepri merges with
Atum, who is the most frequent personification of the primordial sun-god
in Egyptian mythology.? A passage from the Coffin Texts, later reused in the
Book of the Dead, helps to illuminate the present text. In Coffin Text 335
(Book of the Dead 17), the deceased identifies himself with Atum, exclaiming:

I was Re- at his first appearings, I am the Great One, the self-created.”®

The sun god “at his first appearings” corresponds nicely with the Tpwtopavng
of our magical hymn." In addition, the epithet “self-created” (hpr ds.f) coin-
cides with adtoyévedie in that text. And finally, the expression “Great One”
provides an explanation, which until now has been lacking, for the myste-
rious expression SiovMafog l, AH: the Egyptian for “Great One” is 3, which
must be what the two Greek vowels AH are representing.”® This accumula-
tion of agreements between the two texts makes it quite likely, in fact, that

11 On this topic, see especially three articles by J. Whittaker (1970, esp. pp. 246—251; 1975;
1980).

12 Assmann (1975, 934) sees a contrast between the two gods in that Khepri stands for
cyclic renewal, whereas Atum is the Urgott par excellence. He also notes, however: “Wo C.
dennoch Beiworte des Urgottes erhilt, sind sie komplementér zu verstehen, als Bezeichnung
der komplexen, Urbeginn und Gegenwart umfassenden Gottesgestalt oder als Gleichsetzung
von Kosmogonie und Sonnenaufgang, Schépfung und zyklischer Erneuerung, Urzeit und
Gegenwart, oder 4g. gesprochen, ‘Erstem Mal’ und ‘Tag fiir Tag"’

13 Trans. Faulkner1973, 260. 1 am deeply grateful to P&l Steiner for directing me to this text.
For a commentary, see Rossler-Kohler 1979; Allen 1988, 31-35.

14 The Egyptian of the Coffin Text is jnk R m hsj=ftpyw; the Book of the Dead has jnk Re m
hew=fm §3=f.

15 For this observation I record, again, my debt to Pal Steiner.
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the author of the magical hymn had the seventeenth spell of the Book of
the Dead, a widespread and well-known text, in mind when he made his
composition.

What, then, are we to make of this in relation to the terminology of the
Platonising Sethians, who let the Barbelo aeon unfold from its hidden state
in Kalyptos first as Protophanes and then as Autogenes? Is the similarity
coincidental? Most probably it is. Nevertheless, it is not without interest to
observe that the Sethians adopted a vocabulary in their description of pri-
mal ontogenesis that would make good sense for an Egyptian familiar with
traditional creation mythology and solar religion. It is not unlikely that the
Sethians who introduced this vocabulary had an Egyptian background, and
those Egyptians who translated and read the Sethian texts as well can eas-
ily be assumed to have seen a connection with traditional themes in their
native religion. Finally, the diviner who gazed into the lamp in order to
attain contact with the “first-appearing” and “self-engendered” primal being
is not to be considered as engaging in a religious practice which was essen-
tially distinct from that of the Sethians who hoped to ascend with the help
of certain ritual techniques to the highest levels of divine presence. The
commonality of vocabulary, even if “coincidental,” is therefore indicative of
a common worldview and shared aspirations between the “magic” practi-
tioner and the more philosophically inclined Sethian Gnostics.!

The second text is also found in PGM IV. It belongs to a rite of love magic that
will cause a woman to be irresistibly erotically attracted to the performer.
The rite is entitled “The Sword of Dardanos,” and comprises several proce-
dures and spells all designed to conjure the power of Eros (lines 1716-1870
in the papyrus). The rite itself has attracted a certain amount of attention
in previous scholarship,” as have the allusions to the myth of Eros and Psy-
che contained in it.* What interests us here, however, is the accompanying
hymn-like spell, in which Eros is invoked as a primordial, all-powerful deity:

16 For the affinity of such magic rituals with theurgic practices, see the remarks of Zogra-
fou 2010, 282.

17" A “magnetic stone,” on which are engraved the figures of Aphrodite, Psyche and Eros as
well as magical formulae, is to be placed under the tongue when the spell is recited. Magical
gems that correspond to the description have been found; see Mouterde 1930, esp. 3-14;
Sfameni Gasparro 2003, 31; and the note by Mariangela Monaca in Mastrocinque 2003,
340—341 (with further bibliography).

18 Reitzenstein 1912, 80-83 (reprinted in Binder and Merkelbach 1968, 150-154); Merkel-
bach 1968, 433—434; Edwards 1992.
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(1748) I call upon you, author of all creation, who spread your own wings
over the whole (1750) world, you, the unapproachable and unmeasurable
who breathe into every soul life-giving (1755) reasoning, who fitted all things
together by your power, firstborn, founder of the universe, golden-winged,
whose light is darkness, who shroud reasonable (1760) thoughts and breath
forth dark frenzy, clandestine one who secretly inhabit every soul. You engen-
der an unseen fire (1765) as you carry off every living thing without growing
weary of torturing it ...

(1786) I call upon you, unmoved by prayer, by your great name: [magical
words] (1794) first-shining, night-shining, night rejoicing, night-engendering,
witness [magical words] (1799) you in the depth [magical words] (1800) you
in the sea MERMERGOU clandestine and wisest!” [magical words]. (1806) Turn
the soul of NN to me NN, so that she may love me ...2°

The primordial, cosmic Eros called upon here has salient features in com-
mon with the Orphic Phanes. He is “firstborn,” mpwtéyovos (1757), the cre-
ator of all, endowed with golden, all-embracing wings, the bringer of light,
though being himself hidden as well as manifested, combining within him-
self the opposites. One is reminded not only of the fragments of the Rhap-
sodies describing Phanes-Protogonos, but even more so of the sixth Orphic
hymn to Protogonos® and the cosmic Phanes of the famous Modena relief.
There can hardly be any doubt that the Orphic figure of Phanes-Protogonos-
Eros provides the model for the Eros figure invoked in this magic spell.
Among the names used to call upon him are the following (1794-1802):
TPWTOQAVT], VUXTIQOVT], VUXTIXOPT], VOXTLYEVETWP, EMYxoe [magical words] Budie
[magical words] meldryte pueppepyov xphoLe xail mpeofitate

The appellation mpwtopawyg can easily be seen in the context of the preced-
ing description as an allusion to the first-appearing Phanes Protogonos of
the Orphic theogony. The reference to “night,” furthermore, also fits in here:
the luminous birth of Phanes takes place (via the egg) on the background of
the primeval darkness; Night is in fact his mother.”® The epithet vuxtiQavi,
“shining in the night,” thus refers to the event of his generation as narrated in
the Orphic myth. The following two epithets, voxtiyapi, “night-delighting,”

19 “Oldest” is probably the correct translation of mpesfitarte here; see below.

20 Translation by ENN. O'Neil in Betz 1992, 70. I have added line numbers to facilitate
reference.

21 Hymn 6, rather than Hymn 58 to Eros to which the reader is referred in note 222 of Betz
1992. (Excellent commentaries on these hymns are found in Ricciardelli 2000.)

22 Cf. Fauth 1995, 20—21. On the Modena relief, see Brisson 1985a, 45-46.

23 Frgs. 106, 107, 12 Bernabé = 67, 65, 106 Kern.
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and vuxtiyevétwp, “night-engendering,” are both hapax legomena, but it may
not be too far-fetched to suppose that they allude to Phanes’ further involve-
ment with Night according to the theogony of the Rhapsodies; there, Night
is not only the mother of Phanes, but also his sexual partner and his daugh-
ter. Naturally, the association of Eros with the night is part of his general
nature, too, and makes him immediately relevant in a piece of love magic.
This text thus shows that Protophanes may be used as a name for the
Orphic Phanes-Protogonos-Eros, or at least for a figure inspired by the
Orphic one. What light, then, can this text throw upon the Sethian Proto-
phanes?® The Sethian treatises themselves are not very forthcoming about
the mythological background which may have inspired this figure. He has
already become a fixed component of a scholastic nomenclature when we
encounter him in Zostrianos and Allogenes, stereotypically referred to as
“the great male invisible perfect mind."””® Details about the process of his
“first appearance” from Kalyptos are not offered.”” Most promising in this
regard is the single reference to Protophanes found in the Three Steles of
Seth, in a passage describing the unfolding of the Barbelo aeon from hidden
oneness at the level of Kalyptos to manifested plurality as Protophanes:

You are divided among them (i.e., the plurality of intelligible beings)
and have become

Protophanes, a great first-appearing male mind.

Fatherly God,

divine child,

producer of multiplicity,

in a division of all who really are,

you appeared to them all as a rational principle.?®

Some of the mythological background for these ideas in the Phanes-
Protogonos-Eros figure can still be detected here in the portrayal of Proto-
phanes as a divine child. At the same time, he is addressed as “the fatherly
god” (mnoyTe feiwT) and thus represents a variant of the puer senex idea,

24 Frg.148 Bernabé = 98 Kern. Cf. Brisson 1985b, 393; 1987, 58.

25 Liitge 2010, 147-149 has already pointed to possible points of contact between the
present magical text and the Protophanes figure in Zostrianos.

26 Zost. NHC VIII 13.3—4; 18.5~-7; cf. 19.21-22; 40.7-9; 41.3—4; 44.27—29; 124.21—-22; 129.4—6;
Allogenes NHC IX 45.33—35; 46.23—25; 51.19—20; 58.16-18. The same is true about the three
occurrences of the name in the Untitled tractate of the Bruce Codex.

27 This situation is also explainable by the fact that these are “ascent pattern treatises”
(Turner), describing the successive levels encountered by the ascending visionary, and are
therefore not preoccupied with explaining how those various levels came into being.

28 Steles Seth NHC VII 123.4-11; trans. John D. Turner, in Meyer 2007, 531.



70 EINAR THOMASSEN

which is also present in the magical text, where Eros is invoked as vymie
(1784) as well as mpeaPitate (1785, 1802). This duality is in turn an aspect
of the more general idea that this first manifested being combines within
himself all opposites because he embraces everything and encompasses the
plurality of creation. Unlike the Orphic figure, to be sure, the Sethian Pro-
tophanes is not androgynous, but emphatically male;* this idea represents,
perhaps, a deliberate revision of the mythological model on the part of the
Sethian author—in any case, the nous-character of the Sethian Protophanes
requires him to be masculine, since intellect is considered to be essentially
male.

Combining the opposites and personifying the ontogenetic transition
from hidden to manifested being, Protophanes is also, paradoxically, hid-
den as well as appearing—*“the great male invisible perfect mind,” as he is
repeatedly named in Zostrianos and Allogenes. This double character is also
evident in the magical text, which highlights the fact that Eros is hidden and
dark as well as light and fiery, antithetical properties combined in the oxy-
moronic epithet pehaugays, “whose light is darkness” (1758-1759, 1774); he
is not only mpwtopavyg, but also xpdeiuos (1762), Pubiog (1799) and xpiglog
(1800). Even if used to describe the uncontrollable, all-pervasive power of
Love in the present text, the vocabulary gives the impression of having been
borrowed from a different, mythological context.

The all-embracing Protophanes also exerts his influence on each of the
beings he brings into existence. “[Y]ou appeared to them all as a rational
principle,” says the Three Steles of Seth in the text quoted;*® according to Allo-
genes, the Barbelo aeon, through the “image” of Protophanes, “acts within
the individuals either with craft or with skill or with partial instinct” (NHC IX
51.19—25). In other words, all human activity that involves the use of rea-
son derives from Protophanes, who is the rational principle itself, both as a
hypostasis and as an individual faculty.®! This, too, forms a parallel to Eros
in the magical text, who is invoked as the one “who breathes into every
soul life-giving reasoning” (gig ta Ypuyds mdoog {woydvov Eumveovta AoyLTUby,
1752-1753).* The intellectualistic tenor of this phrase clearly betrays an ori-

29 As Liitge (2010, 148) remarks.

30 Steles Seth 123.10—11: aKOYWN €BOX Nay THPOY Noywaxe. Turner is clearly justified in
seeing waxe as a translation of Adyos. foywaxe may also be read as an object (“he revealed
to them rationality”), but the difference is not important in this context, since Protophanes
is himself that which he reveals.

31 For Protophanes as Mind, see Brankaer 2008.

32 Noted also by Liitge 2010, 148.
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ginin a context other than that oflove magic.* It points in the direction of an
already existing philosophical interpretation of the Orphic Phanes theme,
similar to that found in later Neoplatonism, where Phanes becomes the
revealer of intelligible realities,* but not otherwise attested earlier—except
by the Sethian Protophanes figure. Such a philosophical interpretation of
the Orphic theogony, whoever invented it, must have been a common source
for the philosophising Sethians and the present magical text.

2. MEIROTHEOS

In the opening hymn of the Three Steles of Seth, the heavenly Seth praises
his father, the divine Adam, proclaiming, “You are a Mirotheas, you are
my Mirotheos” (NHC VII 119.1-13). The same name is in the second hymn
applied to the heavenly Adam’s own father, Autogenes: “You are a Mirotheos”
(120.15). This peculiar designation is found elsewhere in the Sethian corpus
as well. The Holy Book of the Great Invisible Spirit speaks about “the Mother
of the holy incorruptible ones, the great power Mirothea” (NHC III 49.3—-4),
who is the mother of the heavenly Adam. This mother figure further appears
on three occasions in Zostrianos (NHC VIII 6.30; 30.14; 51.13 [restored]), and
in the Trimorphic Protennoia, Meirothea is used twice as a name for the
First Thought Barbelo herself, in a context highlighting her role as a mother
(NHC XIII 38.15; 45.9-10).

Various explanations of the name have been suggested. Whereas some
scholars take the element miro-/meiro- to refer to poipa, and interpret
Meirothea/-os as meaning “god of destiny,” others have proposed to relate
it to uépog/ueipopat, thus “divine part,” or to udpov, so that the name would
mean “divine anointed one.”* No consensus has been reached on the issue.
The Sethian texts themselves are not very helpful when it comes to explain-
ing the origin of the name, since it seems to be used as an already well
established designation, without attention to its original etymological con-
notations. Moreover, no attestation of the name outside these Sethian texts
has been recorded until now.

That last statement, however, is perhaps to be modified if the follow-
ing text is taken into consideration. It is a silver amulet engraved with an

33 Which is perhaps not the case with the analogous statement in 1762-1764: “[you] ...
clandestine one who secretly inhabit every soul.”

34 Proclus, In Tim. 1.429—430 Diehl.

35 See Poirier 2006, 239—241; and John Turner’s note in Meyer 2007, 527n5.
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Aramaic inscription found in Turkey and first published by André Dupont-
Sommer in 1951.% It was later extensively discussed by Gershom Scholem,*
and more recently republished by Joseph Naveh and Shaul Shaked in a col-
lection of late antique Aramaic spells on amulets and bowls.* This is Naveh
and Shaked’s translation:

Ask mercy from heaven for §wnh.* In the name of Michael, Raphael, Azzael,
Azriel, Ariel, the great dominion (?), you, the holy angels who stand (5) in
front of the throne of the Great God. May there be extinguished the evil
spirit and the shadow-spirit, and the demon, whether male or female, from
$wnh son of Demetrion. In the name of ... $§qwpwt wsmrwtw$ ‘qrmkmry (10)
swsgwn brprwngs ’str and ... under yhwh. In your name, sacred God, may
there be extinguished the evil spirit and the demon and the shadow-spirit
and the tormentor and the destroyer. In your name God of Israel, may the
words rise up to heaven at the side of the throne of the great, powerful, aweful,
sacred, magnified, praised and exalted God. Those three: one who is hungry,
but does not eat, one who is thirsty, but does not drink, and one who is drowsy,
but does not sleep. I said to the hungry one: Why are you hungry, but you do
not eat? (I said) to the thirsty one: Why are you thirsty, but you do not drink?
(I said) to the drowsy one: Why are you drowsy, but you do not sleep? The
three answered and said: d’n.

The text presents several problems of interpretation, some of which I shall
discuss below. The main item of interest in our context, however, is found in
the list of magical names and words in the middle of the spell (lines 9-10),
which Naveh and Shaked, basically following Scholem at this point, tran-
scribe as follows:

AWI VDK DINTHTD NADID MININTPY WILIINDI Mapww

In the central part of this string of letters, some words familiar from other
magical spells are distinguishable: akramachamarei sesengen barpharan-
ges.® The remaining text has remained unexplained. At the beginning of
the sequence, however, I now propose to divide the letters in the following
manner: Y1010 o1MMpww. M(e)irotheos thus appears as the second word
of the formula. (The first name, which also appears to have a Greek ending,
I am unable to identify. Siskopotos?)

36 Dupont-Sommer 1950-1951, 201-217.

87 Scholem 1965, Appendix A (pp. 84-93).

38 Naveh and Shaked 1985, Amulet 7 (pp. 68—77, with Plate 6).

39 Imodify the translation of this sentence (as well as of the final sentence) in accordance
with the Addendum in Naveh and Shaked 1985, 76.

40 Scholem devoted Appendix B of his book (1965, 94-100) to a study of these formulae.
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It is further to be noted* that Sesengenbarpharanges appears in the Holy
Book (NHC I1I 64.18/1V 76.9), as the name of a deity presiding over baptism,
and Barpharanges occurs in Zostrianos (VIII 6.12), both texts in which the
name Meirothea is also attested.? This suggests that these names may all
have been taken over by the Sethians from the same kind of source, viz. the
vocabulary used in magical formulae.

Is it possible to go further, and answer the question why Meirotheos
should be invoked in a spell like this? Perhaps it is. In line 8, where Naveh and
Shaked read v127 13, and translate “son of Demetrion,” Dupont-Sommer
had read v 703, translating “Bénis une matrice.”* Scholem, on his part,
in the first edition of his book wanted to read “blessed be Meta[t?]ron” at
this point, but changed his mind in an addendum to the second edition, pro-
ducing evidence in support of Dupont-Sommer’s interpretation.* Curiously,
Naveh and Shaked in their edition of the text appear to have overlooked
the note added by Scholem in the 1965 version of his book. There, Scholem
explained the three she-demons described in the last part of the spell by
referring to certain Latin magical formulae designed to protect the preg-
nant womb and in which three “sisters” need to be warded off.> The follow-
ing version is typical: Tres sorores ambulabant, una volvebat, alia cernebat,
tertia solvebat.*® The motif is also known from German folklore as that of
the three “Barmutter”” The three female demons with power over gesta-
tion and birth are evidently the three Fates, who have the destiny of the
unborn child in their hands and who need to be pacified or averted.*® On
this interpretation, the spell as a whole is intended for the protection of the
womb.* Such an interpretation also offers a marvellous explanation for the
invocation of Meirotheos in the spell: Meirotheos may then be understood
as a deity, or an angel, who wields power over the Fates, and over Fate in
general, and that interpretation would lend support to the hypothesis that

41 As the editors of this volume have pertinently reminded me.

42 Barpharanges further appears in the Sethian Untitled Text of the Bruce Codex 51 (263
Schmidt).

43 Dupont-Sommer 19501951, 203, 206. The Aramaic word (mitrin) is derived from Greek
witpa.

44 Scholem 1965, 134-135.

* Heim 1892, 496-497, 559.

46 Heim 1892, 559.

47 Heim 1892, 497.

48 Heim (1892, 496) notes that “hae tres virgines certe deae fortunae vel Fatae, Moipa vel
Parcae iam ab Iacobo Grimm agnitae sunt.”

49 For this particular sub-category of protective magic, see in particular Aubert 1989.
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the name of this figure is in fact derived from potpa.®® Moreover, an associa-
tion of this deity with the womb even seems to be retained in some of the
Sethian texts: “she who is called Meirothea, the incomprehensible womb”
(Trim. Prot. 38.14-15).

As attractive as this hypothesis is, the arguments against such an inter-
pretation of the spell cannot be responsibly disregarded. In the first place,
the reading 1™v'n 713, “blessed be a womb,” remains uncertain. Naveh and
Shaked'’s reading 10" 13, “son of Demetrion,” is not without its problems:
the correct form of the proper name is of course Demetrios, not Demetrion,
and, as the two editors themselves point out, amulets normally mention the
mother’s name of the subject rather than the patronymic.* The issue might
have been clearer if the preceding word $wnh could be clearly identified as
a personal name, but that, too, is uncertain.’? Palaeographically, 7 and 7 are
hardly distinguishable.” All in all, it remains a distinct possibility that the
text speaks about a v, a womb.

A second objection is that the three sinister she-demons may not in
fact refer to the three Fates of the Latin spells which Scholem adduced as
parallels, but to a more general category of demons known from certain
other Aramaic spells. Thus, a couple of bowls from Mesopotamia contain
an invocation where the demons are addressed from the roof of a house
thus: “If you are hungry, come eat! If you are thirsty, come drink! If you
are dried up, come be oiled! But if you are not hungry, or thirsty, or dried
up, go back the way you came, enter the house from which you went out,
and the mouth from which you went out!”>* This text in fact forms a closer
parallel to our spell. The point of the formula here is that by declaring his
readiness to provide hospitality to the demons, the exorcist succeeds in
neutralising them. A special concern with the protection of the womb seems
not to be involved, nor can the demons invoked be identified with the three
Moipat. That does not exclude the possibility that in applying this particular
formula, the author of the spell on our amulet may himself have made such

50 This was first suggested by Bohlig 1967, 19; also cf. Bohlig and Wisse 1975, 176.

51 Naveh and Shaked 1985, 74.

52 Naved and Shaked (1985, 72) discuss, inconclusively, such possibilities as ZoAwv
(female), Sylvanus, Hebrew Shallum.

58 Cf. the 7in TAw1 in line 11 (photograph, Plate 6 in Naveh and Shaked 1985).

5% Gordon1978, 234, 236—237. The parallel with Dupont-Sommer’s lamella was pointed out
by Levine 1970, 360—361. Levine as well disregarded Scholem’s addenda in the second edition
of Jewish Gnosticism (1965). See also Naveh and Shaked 1985, 75-76, whose translation of the
second of Gordon’s two texts (Iraq Museum no. 9731) is quoted here.
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an identification, adapting the formula to the context of a spell designed
for the protection of the womb. Naturally, such a supposition must remain
hypothetical.

Whatever the case may be, however, we are left with the intriguing fact
that a superhuman being named Meirotheos is invoked in this spell, provid-
ing another instance of the overlap between Sethian nomenclature and the
vocabulary of magical incantation in late antiquity.
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“THIRD ONES AND FOURTH ONES”:
SOME REFLECTIONS ON THE USE OF
INDEFINITE ORDINALS IN ZOSTRIANOS

Wolf-Peter Funk

For John, with fond memories of endless hours
on the track of Sethian lore

In his magisterial commentary on the tractate Zostrianos (NHC VIII,1), John
Turner understandably showed some signs of frustration when he remarked
on the passage 113.14—26 (and lines 14-16 in particular): “The designation
‘fourth powers’ seems totally obscure. The reference of the term ‘fourth aeon’
is completely ambiguous and the list of ideal contents that follows provides
no clues to aid identification.”” Much the same could be said about other
passages where groups of powers are only identified by means of indefinite
ordinal numbers (from one to four) in this tractate, without any discernible
referential links in their respective contexts. The lack of contextual links
where they are to be expected, i.e., within the tractate itself, may justify
an attempt to look for explanations of such harshly abridged terminology
beyond the bounds of the tractate in question.? Far from having definitive
answers to all the problems encountered, I should like to draw attention
to a possible explanation that, to my knowledge, has not been hitherto
envisaged.

My personal interest in solving the conundrum of those indefinite ordi-
nals was aroused some years ago when I discovered that one of the frag-
ments that in the Facsimile Edition is still found among the unplaced ones
can in fact be placed with great confidence. As I saw only when I took a fresh

I Turner 2000, 631.

2 Recalling some time-honoured advice from Hans-Martin Schenke (1981, 588-589)
about “texts that clearly stand apart as a relatively close-knit group,” such that “The texts
of this group shed light upon one another if compared synoptically.” While the pointing out
of divergencies is necessary for the reconstruction of possible historical evolution, a kind of
complementary synoptical perspective may be helpful in clarifying otherwise obscure details
(as Schenke demonstrated, with regard to this corpus, already in 1974).
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look at my concordance,® in the ordinal numbers occurring in our copy of
Zostrianos (VIIL,1), the numeral is usually fully spelled out (in the normal
way of southern Coptic) but in some rare cases we find a cipher for the
numeral after meg- (the northern way). An accumulation of this northern
way of spelling seems to occur on page 34, where certain “second powers” are
mentioned at line 4, spelled enmieed [fiso]m, and then “third ones” at line 6,
spelled [een]ueer. Therefore, in the matter of the lonely veex “fourth” as it
is found on fragment 17 hor, if this is not just a second case of the expres-
sion “for the fourth time” (cf. 7.17 as commonly restored), there are good
chances that it may belong to page 34, too. This is confirmed by the extant
elements of syntactic environment found there. The letters Jen[ preserved
shortly after “third ones” in 34.6 already strongly suggest another indefinite
term to follow, for which the tiny fragment perfectly fits, thus making it into
“third ones [and] fourth ones.” Further confirmation of this placement is
provided by the fact that the peculiar shift in line levels on the two sides is
exactly the same on the leaf and on the fragment.*

The gain in restorable text is minimal on page 33, where I would suggest
to read (lines 5+6):

5 [oe.]... [ ] AT TaM]10 VNmAT
6 [...]Jvatfe]T[.... JavnneiTy
“...uncreated [ ... ] and/with this one
[in(?) the] place(?) of those who [ ... ] and/with this ty[pos ...”

Any further restoration or clarification appears hopeless on account of the
lacunas.

The situation is slightly better on page 34. Besides the second ordinal
number, the placement of the fragment also enables us to restore a verbal
expression and thus the semblance of a real clause® from the end ofline 5 to
the beginning of line 7—the only one on this mutilated leaf of pp. 33/34.

3 Funk 1997; in particular, some suggestive entries on pages 141-142 (s.v. ue-), 275 (s.v.
cNaY), 340 (s.v. @ounT), and 364 (s.v. gToOY).

4 The main body of the leaf and the large top fragment (to the inside) also need to be a
little closer to one another than the facsimile edition (Robinson 1976) has it (by ca. 3mm).
See Plates 1 and 2 for a tentative Photoshop montage of the top parts of the two pages, with
fragment 17 in place.

5 The French translation of this passage in Barry and Turner (2007, 1281) is already
based on this hypothetical placement (although the ordinals in question are somewhat
inappropriately reworded as definite noun phrases there, giving the false impression of
entities already mentioned before). Without this placement, the passage appeared so heavily
mutilated that any account of page 34 was omitted in the latest English version, cf. Turner
2007, 559, with note 45.
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...eeN]
6 mepl A€ [Mmg|enve a[yoy]
7 ONREBOX[....... ].0[...]

“Also, third ones [and] fourth ones appeared [ ...” (or “revealed [ ...")

In spite of the fragmentary nature of the text—and the incomplete sen-
tence—this somewhat elliptic expression, “third ones and fourth ones,” can
be easily understood to mean “third powers and fourth powers,” since these
newly introduced entities of line 6 are a direct textual progression from
line 4, where the lacunary manuscript hardly leaves any other choice but
to restore an attributive [fico]u after the indefinite numeral “second ones.”
The reference to “powers” is also corroborated by the only other occurrence
of a plural indefinite ordinal in this text, at 113.14-16 (the passage referred to
initially), where the full attributive construction occurs as the predicate of
a cleft sentence:

2enMe[qT]00Y A€ NGOM Ne eT@oort [21]mm[e2]qTooY Nnemn

which may be translated, “There are fourth powers which exist [in] the
fourth aeon,” or “Residing [in] the fourth aeon are certain fourth powers.”
The stative nature of this predication, together with the plural, makes it
sufficiently clear that the actual meaning of the ordinal number in this
expression cannot be one of simple individual order or sequence but must
be one of “rank.” Even though no first, second and third powers can be seen
to precede this statement, the encompassing “aeons” are clearly supposed
to be numbered and ranked from One to Four, and the respective “powers”
that belong to these aeons are ranked accordingly. This resolves at least
the purely semantic conundrum of those plural indefinite ordinals: “fourth
powers” has to be understood as meaning “powers belonging to the fourth
aeon” and at the same time “powers of the fourth rank.”

In nearby statements of the same section (115.18—20), the complementary
“first” and “second” powers are mentioned and ascribed a certain superiority
to the rest of the fourfold distinction in some respects (“rank and glory,’
115.22) though not in others (“all are eternal,” 115.20—-21). As I see it, the
nearest textual anchoring of this distinction is the list of names’ of the

6 Trying to avoid a very literal rendering such as “It is fourth powers that exist [in] the
fourth aeon.”

7 Thanks to the surprising publication of the shattered remains of a papyrus leaf from an
erstwhile codex that contained another copy of the same version of Zostrianos (P. Bodmer
43, cf. Kasser and Luisier 2007), these names can now be restored with more confidence
than was possible at the time of the edition of Barry et al. (2000). Notwithstanding a minor
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four pairs of luminaries (in their Kalyptos version) on page 119. Due to
the contemplative character of the tractate in general, and the sublime
styling of the description of the Kalyptos Aeon in particular, not much can
be learned here about the potential functions of these luminaries in the
ensuing description (119.18-121.1); rather than assigning tangible (mythical)
roles to them, this description mainly consists in a kind of variation exercise
around the notions of affirmative and negative® knowing and seeing. But this
does not exclude their possession of “powers.” One may therefore assume
that the four aeons® to be distinguished are more or less directly related to
these four (pairs of) luminaries—possibly they are even meant to be the
places where the luminaries are located or are simply identical with them.

This interpretation of the relationship between aeons, luminaries, and
powers in the section just discussed cannot simply be applied to the occur-
rence of “third ones and fourth ones” on page 34 without further ado. The
two passages in question belong to two entirely different sections: the later
one has the Kalyptos Aeon for its topic, while the context around page 34
is the later part of the first Ephesech revelation, which talks about the “self-
generated aeons” or, in other words, about everything connected with the
Autogenes Aeon. We know nothing about the spatial distance between the
first and the third of the “subaeons” of Barbelo (or, more precisely, the tripar-
tite aeonic structure below the Barbelo Aeon, as its emanations), but their
internal structure has many similarities. And it is perhaps not too much of a
generalization if one finds that their distinct features are connected with the
distinct ontological levels they are supposed to represent, and thus with the
specific metaphysical contemplation the author focuses on, whereas their
similarities are mostly linked to givens of traditional Sethian lore. This does
not mean, however, that these similarities can only be stated in a histori-
cal (diachronic) perspective. Rather, they appear to be a cohesive element
within the text itself.

discord in the reading of the “Déi-” names (which are recorded as “Léi-” by Kasser and
Luisier, presumably because the base line of the initial deltas is either absent or completely
abraded in their manuscript), these four, complete with their female consorts, are: Armédon
and Arme, D(€)iphaneus and Déiphania, Malsédon and Trigenia, and Solmis and Olmis. (In
Schenke 2003, 659, unfortunately, two of the earlier best guesses, now proven wrong, are
printed without the protection of brackets.)

8 In the latest English version (Turner 2007, 578), the negation has been lost by mistake
in the case of the second luminary (read: “one that does not [know] him”).

9 Note that the term “aeon,” throughout the writings of Sethian literature, is used in a
rather vague manner: it may refer to just about any place in the eternal realm, from the
location or station of a single being (e.g., a luminary) to a huge celestial region (such as
Barbelo Aeon).
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Not only is Kalyptos in large measure a reflection of the Barbelo Aeon, but
all three—Kalyptos, Protophanes, Autogenes—appear to be reflections of
each other (or of the unique Autogenes of traditional Sethianism). A case in
pointis the pattern of the four luminaries, present in all three of them. And it
is probably no coincidence that the traditional four luminaries—Harmozel,
Oroiael, Daveithe, Eleleth—figure prominently on the two pages (31 and 32)
directly preceding the problematic debris of pages 33 and 34 (with fragment
17), here in ascending order, starting with the “fourth luminary,” Eleleth.
Likewise remarkable is the recurrent appearance of the typical Zostrianos
phraseology, “having a fourfold distinction” or “four different kinds” (qTooy
fa¢opa), in the immediate vicinity of the talk about the four luminaries,
four aeons, and respective powers.” All these parallel phrasings make it
more than likely that, just as appears on and around page 113, also the powers
defined by indefinite ordinals on page 34 are related to the respective aeons
which are, or provide imaginary space for, the luminaries.

Such an interpretation of the numerically ranked powers appears to be
most easily acceptable in the case of page 34, where the mention of “second,”
“third,” and “fourth” powers is still readable (and the lacking “first” powers
may be supposed to have featured in the preceding lacuna), and where the
context provided by the preceding pages lists the traditional luminaries,
not some outlandish innovations. One may simply assume, for example,
that those groups of nameless powers are Zostrianos’ replacement for the
well-named helpers or “attendants” that each of the luminaries receives in
the Holy Book (IIl 52.19 = IV 64.14-23: Gamaliel, Gabriel, Samlo, Abrasax,
plus consorts). By contrast, interpreting the fourth-ranking powers of the
fourth aeon in the Kalyptos section (around page 113 of Zost.) along the same
lines appears much less obvious. The commentator’s frustration with these
terms is not, as it might have been on page 34, due to large lacunas in the
manuscript—the preceding lines make it clear that this is the beginning of
anew paragraph, and the following pages are relatively well preserved—but
to the apparent lack of connectedness in the context. Therefore, even if
the interpretation outlined above is accepted, there remains a puzzling
question: Why are those of the fourth rank singled out for special mention?
Why would the author do that, and why could he?

10 The phrase is found with regard to the Kalyptos Aeon at 115.15, with regard to the
Autogenes Aeon in the final summary account at 127.17 (in both cases “four different kinds
of aeons”), and with regard to the Protophanes Aeon in a slightly modified form at 125.8—9.
Apart from that, it is also used with other implications of “the forms of angels” (28.18).
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It is at this point that I find it hard not to recall the differentiated roles or
tasks the luminaries have in more traditional Sethian doctrine (even though
little or none of this is ever mentioned in Zostrianos)." As is well-known
from the Holy Book and the Apocryphon of John, in part also supported
by passages in the Hypostasis of the Archons and the Apocalypse of Adam,
the first and second luminaries, Harmozel and Oroiael, had fulfilled their
principal function by taking care of Adam and Seth in primordial time,
whereas the third and fourth were in charge of the salvation of the “seed of
Seth,” various classes of Sethian offspring, first the ancient “Proto-Sethians”
and then the contemporaneous, living ones. In this perspective, clearly,
there is sufficient ground for powers belonging to the fourth aeon to deserve
special worship and, as the case may be, even to be recognized by the mere
label of their fourth rank.

In conclusion, I would suggest that even for a mainly contemplative
and metaphysically oriented writer like the one who authored Zostrianos,
the basic soteriological coordinates of traditional (or “classical”) Sethianism
must still have had some validity. Let us not forget that even the “Platoniz-
ing” Sethian treatises are basically documents of religious faith.2 Whether
it was actually part of the faith that the author of Zostrianos fully adhered
to or more like a distant reminiscence for him—he knew what he was talk-
ing about when he mentioned “third ones” and/or “fourth ones” in such a
terse and apparently disconnected manner. If they do not quite seem to fit
in with the bewildering multiplications and amplifications to whose verac-
ity the author personally lays claim and on whose description he focuses,
then they may find their justification in earlier lore. If understood against
the background of traditional Sethian creed (and its cosmic framework),
these terms gain unambiguous meanings and designate entities of lasting
importance. When the inhabitants of Sodom and Gomorrah (the mythi-
cal “Proto-Sethians”) were to be rescued from the fire into their heavenly
abode—the Third Aeon, presided over by Daveithe—this could not have
been accomplished without the help of mighty powers, accordingly called

11 These roles (or different charges) were first pointed out by Hans-Martin Schenke (1974,
167-168, 173); see also the convenient tabular survey in Turner 2000, 544.

12 O, in other words, “however philosophic our texts may give themselves out to be,
however much they may have been able to seduce students of philosophy and to challenge
philosophical masters, they nevertheless remain Sethian Gnosis” (Schenke 1981, 616). This
remains true even after the spectacular discoveries of direct philosophical connections made
in the last two decades.
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“third ones.” Likewise, if contemporaneous living Sethian believers,” in the
event of their death, are to be lifted to the particular paradise that awaits
them—the Fourth Aeon, presided over by Eleleth—it takes auxiliary pow-
ers to get them there, that is, powers that would aptly be called “fourth ones.”
These groups of powers belonging to the third and fourth luminaries may be
somewhat inferior to those belonging to the first and second as far as “rank
and glory” are concerned, but their presence and activity is more immedi-
ately remembered and desired than the ones who presumably took care of
Adam and Seth in mythical primordial ages. The powers of the fourth rank
would especially be the ones every believer must rely upon for his or her
postmortem safety. Little wonder, then, that they should still be given spe-
cial attention even when the entire fourfold structure is transposed to the
loftiest heights, the utterly remote level of Kalyptos.
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LE QUATRIEME ECRIT DU CODEX TCHACOS:
LES LIVRES D’ ALLOGENE ET LA
TRADITION LITTERAIRE SETHIENNE®

Louis Painchaud

John D. Turner a consacré d’importants travaux a I'étude du corpus défini
par Hans-Martin Schenke sur la base d’un certain nombre de traits com-
muns et désigné comme «séthien» en raison du role particulier qu'y tient
Seth et surtout de la place centrale qu'y occupe sa «semence» ou descen-
dance'.

Parmi ces textes, il s’en trouve quatre, conservés en version copte dans
les codices de Nag Hammadi, dont le contenu mystico-philosophique se
rapproche particulierement de la tradition platonicienne, les Trois Stéles de
Seth, Zostrien, Marsanés et I Allogéne; ce sont les textes «séthiens platoni-
sants» auxquels Turner a consacré I’ essentiel de ses travaux?, textes dont les
titres recoupent en partie les renseignements que nous donne Porphyre au
chapitre 16 de la Vie de Plotin concernant certains livres qui étaient lus et
utilisés parmi les chrétiens dans I’entourage de Plotin®:

Il y avait a son époque de nombreux chrétiens, en particulier des sectaires
issus de I’ancienne philosophie, les disciples d’ Adelphios et d’ Aquilinos, qui,
possédant les trés nombreux écrits d’ Alexandre le Lybien, de Philocomos,
de Demostratos et de Lydos, et exhibant des apocalypses de Zoroastre, de
Zostrien, de Nicothée, d’ Allogene, de Messos et d’autres figures du méme
genre, trompaient beaucoup de personnes tout en étant eux-mémes dans
I'erreur, dans1’idée que Platon n’ était pas parvenu a la profondeur des réalités
intelligibles.

" Je remercie les participants du colloque «La mystique dans la gnose et chez Plotin»
réuni a Québec le 21 mars 2009 par Jean-Marc Narbonne, et mes collégues du séminaire
permanent sur les textes de Nag Hammadi de I'Université Laval, pour les remarques et
suggestions qu’ils m’ont adressées a la suite de la présentation de versions préliminaires de
ce texte, et spécialement Michel Roberge et Wolf-Peter Funk qui ont pris la peine d’en relire
le dernier état.

! Schenke 1981, 588-616, en particulier 591.

2 Voir principalement Turner 2o01.

8 Porphyre, Vit. Plot. 16, trad. Poirier et Schmidt 2010, 927.
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D’apres Turner, ces quatre écrits, a commencer par Zostrien, qui serait
le plus ancien, témoigneraient d’une rupture avec un christianisme sé-
thien, ou plus précisément avec un séthianisme chrétien (« Christian Sethia-
nism») en faveur d’une alliance avec un platonisme religieux, ou peut-étre
méme d’une continuation directe avec une théologie baptismale barbéliote,
suivant une trajectoire qui court-circuiterait le christianisme?*. Selon ce scé-
nario, le traité Allogéne du codex XI de Nag Hammadji, présenté comme « [le]
sceau de tous [les] livres d[e] I’ Allo[ge]ne» (NHC XI 69.16-19)° représente-
rait un stade plus avancé de cette rupture avec le christianisme.

Sur la base de ces observations, il propose de reconstruire la tradition
littéraire du corpus séthien défini par Schenke en distinguant trois phases:
d’abord un stade pré-séthien ou « Sethian-Ophite » dont aucun texte entier
ne nous serait parvenu, mais dont, selon lui, le monologue de Pronoia, a la
fin de la version longue du Livre des secrets de Jean, porterait encore I’ écho®.
Puis un deuxiéme stade d’évolution aurait vu la production de plusieurs
textes «séthiens» caractérisés par un schéma de descente d’inspiration
chrétienne. Enfin, un changement de paradigme serait survenu au cours du
II° siecle, alors que les schémas de descente chrétiens auraient fait place a
un schéma d’ascension platonicien’.

Or la publication en 2007 du codex Tchacos a mis au jour cinq nouveaux
écrits dont les relations avec le corpus de Nag Hammadi sont tres étroites®.
Ce qui nous est parvenu de ce codex contient trois écrits complets: la Lettre
de Pierre a Philippe, dont on a également un témoin dans le codex VIII
de Nag Hammadi; un écrit portant simplement le titre Jacques, dont le
contenu correspond a la (Premiére) Apocalypse de Jacques du codex V de Nag
Hammadi; et le fameux Evang[le de Judas. Le quatriéme écrit, dont le titre
est presque totalement perdu et dont nous n’avons que les sept premieres
pages®, met en scéne un personnage appelé Allogéne, tout comme un des

4 Turner 2001, 200—201; cette reconstruction est partiellement remise en question par
Tuomas Rasimus 2009.

5 Funk, Poirier, et al. 2004.

6 1l n’est pas possible ici de reprendre toute la discussion des rapports entre traditions
séthiennes et ophites a propos desquels on pourra se référer a I'étude récente de Rasimus
(2009).

7 Turner 2001.

8 Kasser, Meyer, et al. 2007.

9 Depuis la rédaction de la présente contribution, Gregor Wurst (2012) a achevé I’ édition
de fragments de I’ Ohio du L[ivre d’Allogéne] dont je le remercie de m’ avoir procuré un copie.
Ces fragments completent les pages 63 a 66; un autre fragment, aussi de I'Ohio, dont la
localisation dans le codex est impossible pour le moment, contient sur sa face antérieure
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textes séthiens platonisants de la collection de Nag Hammadi, I' Allogéne du
codex XI. Finalement, le codex contenait un cinquieme écrit, une version
copte du traité XIII du Corpus hermeticum qui a été identifié par Jean-Pierre
Mahé grace a un fragment®. Comme seulement la moitié du codex nous est
parvenue et que nous ignorons la longueur du L{ivre d’Allogéne]", il n’est
pas impossible qu'il ait contenu encore un autre texte.

L'existence de ce nouveau texte, dont la figure principale est désignée
sous le nom d’Allogéne, appelle d’abord a examiner a nouveaux frais la
question de I'existence d'une série d’écrits mis sous le nom d’Allogéne, a
se demander ensuite si le nouvel écrit en faisait partie, et enfin, a examiner
sa teneur chrétienne. On verra en conclusion que ce nouveau texte exige
de reconsidérer la reconstruction de la trajectoire séthienne proposée par
Turner.

1. L EXISTENCE DE PLUSIEURS ECRITS MIS SOUS LE NOM D’ ALLOGENE

L'Allogéne du codex XI de Nag Hammadi se termine par ces phrases:
«[Pro]clame ces choses, 6 mon fils Me[ss]os. [Le] sceau de tous [les li]vres
d[e] I'Allo[gé]ne.» suivies du titre souscrit «L’Allogéne» (maixorenuc,
NHC XI 69.14—20)™ A propos de I’emploi du terme «sceau» (cpparic), Ma-
deleine Scopello note qu'il «signifie la cloture de la révélation. Il souligne
aussi la nécessité, soutenue tout au long du traité, de garder la vision et
I'enseignement recus par Allogéne dans le silence et le mystere »=. De son
c6té, Turner voit dans cette formule I'indice que, pour I’auteur d’ Allogéne,
ce livre était «a final instance and a summary of Zostrianos and perhaps
the Three Steles of Seth and other Platonizing treatises no longer extant»™.
Toutefois, il est plus vraisemblable que la formule ne se référe ni unique-
ment a I’ Allogéne du codex XI qu’elle scellerait, comme semble le suggérer

la fin du L[ivre d’Allogéne] et sur sa face postérieure, le début du traité XIII du Corpus
hermeticum. Alin Suciu, que je remercie également de m’en avoir fait part, a aussi retrouvé
deux autres fragments, dont nous préparons la publication. Le premier appartient au haut
des pp. 59-60 du L[ivre d’Allogéne] (Suciu 2012), quant au deuxieéme, il est impossible de le
replacer pour le moment, mais il appartient vraisemblablement au méme texte.

10 Voir Kasser 2007, 29—30; et maintenant, Wurst (2012), qui donne une liste de fragments
de I'Ohio appartenant au traité XIII.

1 Voir encore Kasser 2007, 27—33, spécialement 28.

12 Funk, Poirier, et al. 2004.

13 Scopello et Turner 2007, 1574.

14 Turner 2001, 200.
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Scopello, ni a un ensemble de textes séthiens platonisants comme le vou-
drait Turner, mais plutot, comme le suggere Funk, a une série de «livres
d’ Allogene », dont I’ Allogéne du codex XI de Nag Hammadi serait le dernier
et le couronnement®.

On peut invoquer en faveur de cette interprétation trois arguments tirés
du texte lui-méme. D’abord, la formule « [Le] sceau de tous [les liJvres d[e]
I’ Allo[ge]ne », qui semble bien faire allusion a plusieurs «livres d’ Allogéne »
et non a un seul écrit; ensuite, le caractére abrupt du début de I' Allogéne
(NHC XI 45.1-8), ol une lacune des 5 premiéres lignes ne laisse guére de
place pour une mise en scéne de révélation, ce qui permet de croire que
cet écrit en prolongeait un autre”; enfin, une allusion a des instructions
antérieures (NHC XI 45.9-13)".

AT appui de cette hypothése, on peut encore citer un témoignage externe,
celui d’Epiphane de Salamine, qui, dans la somme hérésiologique qu’il
rédige vers 380, fait état de 1'existence d’'une telle série. Il mentionne en
effet, dans la notice qu’il consacre aux séthiens, «sept livres mis sous le nom
de Seth, et d’ autres portant le nom Allogénes» (Pan. 39.5.1). Dans la notice
suivante, consacrée aux archontiques, il reprend la méme information: «ils
utilisent des livres appelés Allogénes» et il précise qu'«il existe des livres
portant ce titre» (Pan. 40.2.2). Toujours dans la méme notice, un passage
plus ambigu mentionne que ces hérétiques ont forgé des livres au nom de
Seth, et d’autres en son nom ou en celui de ses sept fils, appelés Allogénes.
Ici, on ne peut déterminer si ce sont les fils ou les livres qui sont appelés
Allogenes, mais la question est secondaire dans la mesure ou I' Allogéne du
codex XI nous apporte le témoignage d’'un écrit qui porte le titre de son
héros éponyme.

15 Funk 2003, 765.

16 Contrairement a I'opinion émise par Antoinette Clarke Wire qui ne voit aucun in-
dice clair de I'appartenance de I'Allogéne du codex XI a une série (Hedrick 1990, 17), c’est
I'interprétation que proposent John Turner et Madeleine Scopello dans leur notice d’Intro-
duction au méme texte (Scopello et Turner 2007, 1537-538).

17 En effet, dés le début de ce texte, I'ange Youel adresse une premiére révélation a Allo-
gene et les cing lignes manquantes du début ne laissent guére de place pour une quelconque
mise en scéne de révélation. Cela peut s’ expliquer si ce texte est la suite d’un ou de plusieurs
autres textes.

18 «L'Intellect, le Gardien que je t'ai envoyé, t'a instruit et ¢’est la puissance qui est en
toi qui s’est étendue, car maintes fois tu t'es réjoui dans le trois fois puissant ...» (NHC XI
45.9-13). On peut invoquer en faveur de cette interprétation le fait que I'Allogéne du codex
XI se présente bel et bien comme la relation d’une série d’instructions données par Youel a
Allogene et utilise le méme terme (cBw, 50.11,16; 52.16). De plus, I'allusion a la joie d’ Allogene
a la réception de ces instructions pourrait indiquer que celles-ci étaient ponctuées des
réactions d’ Allogene, en particulier de sa joie, comme c’est le cas dans le codex XI en 57.32.
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On retiendra donc du témoignage d’ Epiphane qu'il existait en son temps,
soit la deuxiéme moitié du IV siecle, plusieurs écrits portant le titre « Allo-
géne ». Le croisement du témoignage interne procuré par la formule finale
de I'Allogéne du codex XI de Nag Hammadi et du témoignage externe livré
par Epiphane nous permet de conclure, a mon avis de facon certaine, qu’il a
existé au IV siecle une série de livres portant le titre d’ Allogéne. De plus, sur
la base du contenu de I' Allogéne du codex XI, et en particulier de la formule
qui le conclut, on peut croire que cet écrit était le dernier de la série, qu'il
scellait. Toutefois, I existence d’une telle série peut soit résulter d’'un des-
sein initial, soit d'une compilation secondaire ayant réuni plus ou moins
artificiellement un certain nombre d’écrits, avec ou sans révision de leur
contenu, soit encore d’'un mélange de ces deux possibilités, par exemple une
série initiale, formée de deux textes ou plus, augmentée au fil de sa transmis-
sion, avec tous les aléas que I'on peut imaginer.

Etant admise I’ existence d’ une telle série au IV siécle, il faut maintenant
se demander si le quatriéme écrit du codex Tchacos en faisait partie.

2. LE QUATRIEME ECRIT DU CODEX
TCHACOS ET LES LIVRES D' ALLOGENE

Avant de tenter de répondre a cette question, quelques mots sur la conser-
vation du seul témoin de ce texte®. Le manuscrit commence au haut de
la p. 59 du codex Tchacos; les quatre premieres pages (59—62) sont rela-
tivement bien conservées sauf les huit ou neuf premiéres lignes, qui com-
portent des lacunes importantes. A partir de la page 63, I' édition critique ne
donne plus que le début ou la fin des lignes, ce qui rendait jusqu’a présent
toute reconstruction impossible. Toutefois, les nouveaux fragments édités
par Wurst completent largement les pp. 63 a 66.

Quant au contenu, une mise en scene initiale présente un groupe, ou a
tout le moins deux figures, Allogéne lui-méme et un interlocuteur, priant
le «Seigneur Dieu qui est au-dessus de tous les grands éons» (59.17-18) en
ces termes: «accorde-nous un esprit de connaissance pour la révélation
de tes mysteres de sorte que nous sachions d’ou nous sommes venus, ol
nous allons et ce que nous devons faire pour vivre» (59.10-13, 22—25)%,

19 Voir I'excellent article de Madeleine Scopello (2009) qui s’attarde surtout aux motifs
qui trouvent des paralleles dans la littérature chrétienne, gnostique et non gnostique.

20 enXINTNCOYMNN X € NTANE €BOX TMN H ENABMK ETMN H OY METHaaY NTROR (59.22-25);
les citations du texte copte sont empruntées a Kasser, Meyer et Wurst 2007; on préférera ici
la traduction de Brankaer et Bethge (2007, 381) a celles de Meyer et de Kasser (2007, 261 et
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une formule qui rappelle le fameux passage des Extraits de Théodote 78.2
et qui pourrait bien avoir un arriére-plan liturgique. Ensuite, un narrateur
anonyme relate a la troisieme personne la tentation d’ Allogéne par Satan
(59.13-62.9); toutefois, en 62.9-18, le récit passe a la premiere personne
et c’est Allogéne lui-méme qui prend la parole pour faire le récit d’'une
révélation qu’il recoit alors qu’il se voit entouré d’une nuée lumineuse.
Grace aux fragments bient6t publiés par Wurst, nous savons maintenant
qu'il s’agit d’une instruction procurant a Allogéne les réponses a donner
aux questions de sept puissances (€zoycia) mauvaises, vraisemblablement
au cours d’'une ascension qu'il fera a travers les spheres planétaires. La
nomenclature de ces puissances reprend, en inversant les deux premieres,
la liste des sept formes de la quatrieme puissance (ezoycia) procurée par
I Evangile selon Marie (BG 16.5-12).

Le genre littéraire est difficile a déterminer: la mise en scene initiale sur
une montagne rappelle des lieux communs des dialogues gnostiques de
révélation?. Toutefois, la suite du texte fait plutdt penser a une apocalypse
ou Allogene recoit une révélation céleste.

Peut-on associer ce nouvel écrit au corpus des textes séthiens platoni-
sants et en particulier a ' Allogéne du codex XI de Nag Hammadi ?

Le titre de I'écrit n’est que partiellement préservé. Placé au milieu de
la premiere ligne de la p. 59, il est environné de chevrons; il est comple-
tement perdu, sauf une premiere lettre, n et la trace d’'une seconde lettre,
vraisemblablement un x. C’est sur cette base que les éditeurs ont recons-
titué la premiére partie du titre: «Le L[ivre]» (nx[wwwne])®; le fait que

277); voir aussi la Lettre de Pierre a Philippe (NHC VIII 134.23-135.1 et Tchacos 3.6—9) avec, en
arriere-plan, Irénée, Haer. 1.2.11-21, ainsi que les paralleles chez Epiphane, Pan. 33.2 et dans
la (Premiére) Apocalypse de Jacques (NHC V 32.28-35.25; Tchacos 19.22—22.23).

21 Voir par exemple la scéne initiale de la Sagesse de Jésus Christ (BG 77.8-78.1 et NHC III
90.14-91.2), ou encore la Lettre de Pierre a Philippe (NHC VIII 133.12—-134.13 et Tchacos 2.1-8);
voir aussi Rudolph 1968 et Perkins 1980.

22 D’autre part, il ne reste de la premiére ligne du texte que les trois premiéres lettres
et les traces d’une quatrieme a partir desquelles il est peut-étre possible de reconstruire
I’expression «mon f[ils]» (mawu[pe]), dans laquelle Brankaer et Bethge voient une caracté-
ristique du genre épistolaire (Brankaer et Bethge 2007, 401). Toutefois, les lettres commencent
généralement par le nom de leur expéditeur, par exemple, les lettres de Paul, d’Eugnoste. La
formule «mon fils », ou mieux, «mon enfant » rappellerait plutot les dialogues hermétiques.
On peut peut-étre la rapprocher de la formule «mon fils Messos» par laquelle I’ Allogéne
du codex XI de Nag Hammadi s’adresse a son interlocuteur (NHC XI 49.39; 50.19; 68.28;
68.35-69.1; 69.19).

2 L'espace disponible me semble trop court pour cette restitution, et il faudrait plutot
lire nx[wwne] avec un seul w, graphie attestée en Tchacos 24.2. Lance Jenott (2012) a suggéré
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ce mot soit centré au milieu de la ligne suggere que la suite se trouvait
sur la ligne suivante; de cette suite, il ne semble rien subsister®’. Au vu du
contenu de I écrit, on a cru pouvoir reconstruire le titre suivant: « Le L[ivre
d’ Allogene] »%.

Laissons de coté ce titre perdu; il reste que le héros de cet écrit est appelé
Allogene (axnorenuc, 59.27; 60.14; 61.6, 16; 62.19; 63.[16]; 64.[15]; 65.[24];
66.[17]), ce qui correspond a la désignation du personnage principal de
I'Allogéne du codex XI de Nag Hammadi, une figure qu’ on ne retrouve, a ma
connaissance que dans cet écrit et dans Zostrien, sous la forme axxorenioc
(NHC VIII 128.7)%.

Au-dela de ce nom, qui ne se trouve que dans I’ Allogéne ou mentionné en
lien avec des textes utilisés par des chrétiens platonisants d’apres le témoi-
gnage de Porphyre, ou par ceux qu’ Epiphane désigne comme archontiques
ou séthiens, on doit se demander si I’ on retrouve, dans notre écrit, des élé-
ments caractéristiques des textes séthiens. Pour ce qui est des noms propres
d’abord, hormis le nom Allogéne (59.27; 60.14, 20; 61.6, 16; 62.19; 63.[16];
64.[15])%, ce qui nous est parvenu du nouvel écrit ne comporte aucun des
noms d’anges ou autres entités, par exemple Barbélo, que I'on rencontre
dans I'Allogéne de Nag Hammadi. Allogéne lui-méme n'y est identifié ni a
Seth ni a I'un de ses fils. On n'y retrouve non plus aucun des éléments ca-
ractéristiques de cette tradition séthienne définie par Schenke. Le terme
«éon», fréquent dans les textes gnostiques, y apparait dans I'expression
«les grands éons» (nmoc NalwN, 61.19; et maintenant 64.6, 19—20; 65.17).
Inconnue de I'Allogéne de Nag Hammadi qui préfere utiliser ce terme au
singulier, en particulier pour I'éon de Barbélo (NHC XI 46.34; 51.13; 53.28;
[56.26]; 58.21; 59.3), elle est attestée en Zostrien (13.2; 61.16 sing.) et aussi en
Marsaneés (14.20 sing.). On observe que la formule d’invocation: «O Dieu
qui résides en haut dans les grands éons» (@ MNT NETPPal PRNINOG Na-
1N, 61.19) est pratiquement identique a une formule que I'on trouve en

la lecture nx[ae1 ... sur la base du contenu de I écrit; voir neg[1]ua xaei€ en 61.24, mais cela
me semble peu vraisemblable pour un titre.

24 En tout cas, I’édition n’en fait pas mention; voir Kasser, Meyer, et al. 2007, 254.

25 Quelle que soit la valeur que I'on accordera a la deuxiéme partie de cette reconstruc-
tion, il faut se rappeler que les titres des écrits anciens sont relativement instables. Le codex
Tchacos nous en livre lui-méme un bon exemple, puisqu’il nous donne un écrit seulement
intitulé Jacques alors que la version paralléle du codex V de Nag Hammadi s’intitule Apoca-
lypse de Jacques.

26 Le quatritme (éon est celui) du quatriéme luminaire, Eléleth, Codére, Epiphanie,
Allogeéne; voir Barry, Funk, et al. 2000, 473.

27 Ce vocable apparait également une fois, dans une liste, en Zostrien 128.7 (axxorenioc).
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Zostrien dans la description d’une liturgie céleste: «alors qu’ils bénis[sent
le D]ieu qui surpasse les gr[ands] éons » (rm]oyTe eTcagpal Ainm| 06 fnJemn,
NHC VIII 12.31-13.2)%. En outre, en réponse a Satan qui le tente, notre
Allogene répond: « On m’appelle Allogéne, car je suis d’une autre race (xe
ANKOYEBOA 2HKaIreNoC); je ne suis pas de ta race» (60.21—-23). La formule,
«je suis d’une autre race», qui n’est que I'explication du nom Allogéne, se
trouve également dans les Trois Stéles de Seth (NHC V11 119.34-120.6)*. A ma
connaissance, on ne trouve pas ailleurs cette formule®, dont la source est
évidemment le oméppa €tepov de Gn 4,25 LXX et renvoie par conséquent a
Seth. Dans le Livre des secrets de Jean, Seth est engendré «selon le modéle
de la génération d’en haut» (Ree nTrenea eTentne, BG 63.12-16). Quant a
la suite, «je ne suis pas de ta race», elle renvoie a Gn 3,15. Allogene n’est
pas de la race de Satan, c’est-a-dire celle du serpent de Genese, celle des
cainites®.

Le fait qu'on ne trouve la formule, «je suis d’'une autre race» que dans
des textes séthiens, Zostrien d’une part et les Trois Stéles de Seth d’ autre
part, plaide en faveur d’un rattachement de notre écrit au corpus séthien.
En outre, Goehring a suggéré dans une note de I'édition américaine des
Trois Stéles de Seth que la répétition de la formule «tu es d’une autre race»
dans ce texte pouvait s’expliquer par un contexte liturgique®?; le fait qu’on
la retrouve identique malgré un contexte différent dans le codex Tchacos
pourrait étre un indice supplémentaire d’ une origine liturgique étant donné
la grande stabilité de ces formules®. Et I'on peut penser que I'invocation
au «dieu qui surpasse les grands éons» pourrait aussi avoir une origine
liturgique ou rituelle puisqu’elle intervient dans Zostrien précisément dans
la description d’une liturgie céleste: «... alors qu'ils bénissent le Dieu qui
surpasse les [grands] éons» (NHC VIII 13.1).

28 Barry, Funk, et al. 2000, 1259—261.

29 «Tu es miséricorde et tu es quelqu'un d’une race autre (NTKOY€BOX pfikerenoc), et
elle est établie sur une autre race. Maintenant, tu es quelqu’un d’une race autre et elle est
éta[blie] sur une autre race. Tu es quelqu’un d’une race autre ...» Claude 1983, 38—41.

80 1! Hypostase des archontes 91.31-33 marque autrement I’ altérité de Seth: «J’ ai engendré
un autre homme (ii[xe] pone), de Dieu, 4 la place d’ Abel ... dit Eve.»

81 Voir le commentaire de Barc 2012, 302—303. Cette altérité de Seth n’est pas propre au
texte grec et prend sa source dans la rédaction du texte hébreu de Genese (Barc 2007 et 2010).
Voir aussi Les Trois Stéles de Seth ot la race de Seth est supérieure a une autre race (qx e2pai
[e]xW kerenoc ... qk[u] eg[p]ai €xn kerenoc, NHC VII 120.2, 4, qui renvoie sans doute aussi a
Gn 3,15).

32 Goehring 1996, 392.

33 Concernant les traces de rituels dans les textes « séthiens », voir Sevrin 1986.
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Sur la base des observations précédentes, et sous réserve de plus ample
examen, je crois que I'on peut conclure provisoirement que le nouvel écrit
partiellement conservé dans le codex Tchacos appartient bien au corpus des
textes séthiens platonisants, et tres vraisemblablement a une série d’ écrits
mettant en scéne Allogéne et transmis sous son nom. A I'appui de cette hy-
pothese, on peut encore invoquer une formule qui revient a la fois dans le
codex XI selon laquelle Allogéne est «entouré d’une lumiére»: «Je vis la
lumiére qui m’entourait» (a]emay emoyoem e[kw]re epoel, NHC XI 52.11),
signe que son instruction est parfaite (NHC XI 52.16) et dans le codex Tcha-
cos ou «un nuage de lumiére entoure » Allogéne qui ne peut toutefois sou-
tenir sa vue (oyen[n]i Noyoin ackwt €po[el] MmMWeMcOM eelwpi [€]eoyn
2MIoYoiN €TKWTE €poc, 62.1-14). Certes, les nuages de lumiere ne sont pas
rares dans les textes gnostiques, nila lumiere qui « entoure » I objet d’ une vi-
sion®. Mais que le récipiendaire d’une révélation soit lui-méme «entouré »
de lumiere ou d’un nuage de lumiere n’est pas fréquent. On ne trouve ce
motif en effet, dans une formulation trés proche d’Allogéne NHC XI 52.11,
qu’en Marsanés 64.3, en conclusion du traité, ou, dans un passage trés mal
conservé, Marsanes dit: «... parce que] j’ai [vu] toutes [les lu]miéres (qui)
m’entouraient ...» (a21[ne]y a[noyajem THPOY €(T)kwTe [ap|ae, NHC X
64.2—3)%. On observera qu’en Marsanes et Allogéne, ces passages arrivent
au terme d'une révélation et les récipiendaires peuvent «voir» cette lu-
miere qui les entoure, alors que dans notre texte, la scéne intervient avant
la révélation et Allogéne ne peut encore en supporter la vue®. Il semble
donc qu’on soit ici en présence non pas d’un simple motif commun, lu-
miere ou nuage de lumiére, mais d’un théme plus spécifique, qui traverse
de maniére cohérente le codex Tchacos, I’ Allogéne du codex XI et Marsa-
nés, soit la capacité de «voir la lumiére » acquise au terme seulement d’une
révélation. Cette lumiere qui «entoure » le récipiendaire de la révélation est
peut-étre a rapprocher également de la lumiére que revét le baptisé dans
d’ autres textes, par exemple la Premiére Pensée a la triple forme®, ou encore

34 Voir par exemple I' Apocalypse de Pierre NHC VII 82.9-14; le Livre des secrets de Jean
NHC I 7.11.

35 Funk, Poirier, et al. 2000, 348-349 et commentaire.

36 Le texte comporte une incohérence, en effet, Allogene dit: «Une nuée de lumiére
[m’']entoura (ackwt epo[el]). Je ne pus fixer des yeux la lumiére qui I’entourait tellement elle
était brillante » (imaomeom eeiwpii [¢]eoyn 2RMOYOIN €TKWTE €poc: Noe €TITaAT[€] MMoc,
62.12—-15) alors qu’ on attendrait « qui m’entourait». Le texte est sans doute corrompu car il
est improbable que la lumiére entoure la nuée.

87 Dans la Premiére Pensée a la triple forme, le Christ se dresse «dans sa propre lumiére,
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dans I'hymne baptismal final du Livre sacré du Grand Esprit invisible®, ce
qui, encore une fois, rameéne a un contexte liturgique.

Un autre élément remarquable de ce texte est son caractere répétitif.
En effet, I'on sait maintenant grace au fragment retrouvé par Alin Suciu
que la priere adressée au Seigneur Dieu en 59.17—25 répéte intégralement
la formule annoncée quelques lignes plus haut. De méme les fragments
publiés par Gregor Wurst montrent que I'instruction donnée a Allogene
concernant son ascension a travers les cieux planétaires répete pour chacun
des cercles planétaires les mémes questions et réponses, de sorte que les
formules en sont sept fois données. Ce caractere répétitif de I écrit pourrait
bien avoir eu une visée mnémotechnique dans un contexte d’ instruction en
rapport avec un rituel, baptismal ou autre.

Le contenu des nouveaux fragments ne semble contenir aucun élément
que !’ on puisse invoquer contre cette hypothese concernant !’ appartenance
du L{ivre d’Allogéne] du codex Tchacos a une série d’ écrits mis sous le nom
d’ Allogene dont NHC XI,3 serait le dernier. Le fait qu’ils contiennent une
instruction relative au passage des cieux inférieurs, premiere étape vers
une ascension céleste, pourrait méme assez bien convenir au premier écrit
d’une série relatant ]’ ascension d’ Allogéne (cf. NHC XI 51.22—30) jusqu'a son
instruction parfaite par Youel (NHC XI 52.15-17) racontée dans I’ Allogéne du
codex XI de Nag Hammadi.

3. VOYONS MAINTENANT LES ELEMENTS CHRETIENS

On observe, dans ces premiéres pages, les éditeurs I’ ont bien vu*, des motifs
appartenant a la tradition relative a Jésus: I'évocation du mont Tabor (eau-
BWP, 59.15), la tentation d’ Allogene par Satan (59.25-61.16) et une scene qui
pourrait évoquer la transfiguration (61.16-62.18). Cette scene introduit une
révélation provenant du nuage de lumiére dont il a été question plus haut;
cette révélation consiste en I’ annonce d’ une «bonne nouvelle » (mrnoy[ye],
62.23).

celle qui I'entoure» (eTkwTe epoy) précise le texte (NHC XIII 38.3-5); voir Poirier 2006,
138-139.

38 1II 66.25-67.12 « ... je me suis armé d’une armure de lumiére, je suis devenu lumiére ...
j ai pris forme dans le cercle (kyxxoc) de la richesse de la lumiére ...» et IV 79.19—21 «dans le
tré]sor qui entoure (eckwT[€) ... »; traduction Charron 2007, 547.

39 Brankaer et Bethge 2007, 375—378; Kasser, Meyer, et al. 2007, 253—-258; voir aussi Sco-
pello 2009.



LE QUATRIEME ECRIT DU CODEX TCHACOS 99

Voyons un a un ces éléments apparemment disparates, a commencer par
le mont Tabor: notre texte y situe la scéne d’ ouverture (59.10-25). Haut-lieu
cananéen, le Tabor n’apparait ni dans le Nouveau Testament, ni dans la
littérature valentinienne ou séthienne. Toutefois, la tradition chrétienne
ancienne y situe la transfiguration de Jésus. De méme, un fragment de
I Evangile des Hébreux conservé par Origéne (Comm. Jo. 2.12 §87) semble
situer sur le mont Tabor la tentation de Jésus*.

A la suite de cette priére, Satan apparait pour tenter Allogéne, dans une
scene qui semble bien s’inspirer de la tentation de Jésus, bien que le début
delaréponse d’ Allogéne a Satan, « éloigne-toi de moi Satan» (ca[2]wk’ eBox
fmoi neaTana[c], 60.15-16) ne soit pas I exact équivalent du grec Smorye émiow
uov, oatavd (« Va-t-en, retire-toi ... ») que Jésus oppose a Pierre en Marc 8,33
(Mt16,23) et que Mtreprend dans la scéne de la tentation au désert (Mt 4,10).

Satan vaincu, Allogéne est entouré, comme nous I'avons vu, d’une nuée
lumineuse d’ou vient une voix dans une scene qui rappelle la rédaction
matthéenne du récit de la transfiguration, la seule a comporter une nuée
lumineuse (ve@pély pwtewy, Mt 17,5) la ou Marc (9,7) et Luc (9,34) ont sim-
plement une nuée.

Cette voix est envoyée a Allogeéne pour lui annoncer «/a bonne nouvelle »
(nptnoy[ye], 62.23), non pas «une» bonne nouvelle, mais «la» bonne
nouvelle. Au vu des éléments chrétiens que comporte le texte, il est évident
que ce terme, dont le substrat grec était vraisemblablement edaryyéhlo, veut
désigner la Bonne nouvelle que Jésus-Allogéne doit recevoir. Il faut donc
entendre ici la Bonne nouvelle ou I' Evangile au sens o1 le terme est employé
par Marc et Matthieu, et surtout par Paul qui «recoit» I'Evangile par une
révélation (Gal 1,11-12) et non comme un titre*. Le fait qu’ Allogene recoive
I'Evangile n’implique pas que le texte perde de vue ici son identification &
Jésus®, mais seulement que cette bonne nouvelle lui est révélée d’ en haut.

De cette bonne nouvelle, détaillée dans la suite du texte, I édition critique
ne donnait que des fragments qui sont complétés par les fragments de ]’ Ohio
maintenant publiés par Gregor Wurst.

40 Bertrand (1997, 460, note ad II) note que ce fragment, ot Jésus est emporté par I'Esprit
sur le mont Tabor, provient vraisemblablement d’un récit de la tentation, seul épisode
évangélique ou Jésus est entrainé par |’ Esprit sur une montagne (Mt 4,1.8); voir aussi Scopello
2009, 698.

41 Le fait que le traducteur copte n’ait pas conservé le gréco-copte eyarrexon devenu
technique comme titre, indique qu’il I'a bien compris en ce sens.

42 Contrairement a ce que croient Brankaer et Bethge: « Dass Allogenes das Evangelium
empfingt, spricht dafiir, dass hier nicht (mehr) Jesus im Blick ist » (Brankaer et Bethge 2007,
415).
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On a donc dans ces premiéres pages une accumulation de motifs relevant
de la tradition de Jésus entrelacés de maniere parfaitement cohérente dans
le tissu narratif d’un texte séthien appartenant vraisemblablement a une sé-
rie de textes circulant sous le nom d’ Allogene. Ce texte identifie clairement
Allogene a Jésus, une identification qui n’est pas sans paralléle puisque Seth,
dans le Livre sacré du Grand esprit invisible, revét «Jésus le vivant» (NHC III
64.1-3); cf. aussi le Deuxieme Traité du Grand Seth (NHC VII 65.18; 69.21)
et, dans un passage problématique, I Evangile de Judas (Tchacos 52.4-6).
On observera toutefois que ce Jésus qui implore la pitié du Dieu qui réside
dans les grands éons (61.16—26) s’apparente bien plus au héros éponyme du
traité Zostrien recherchant le principe de toute chose et aspirant au repos
(NHC VIII 2.13—3.13) qu’ au Jésus des évangiles canoniques®.

4. CONCLUSION

Le quatriéme écrit du codex Tchacos appartient vraisemblablement a une
série de textes dont Allogéne était le héros éponyme et transmise sous
ce nom mentionnée par Epiphane et présupposée par la formule finale
de I'Allogéne du codex XI de Nag Hammadi. Il met en scéne la dérélic-
tion d’ Allogéne-Jésus abandonné et seul «ici-bas en ce lieu désert» (epai
etnee[m]a nxaete, 61.24; cf. Zostrien 3.25), encore incapable de supporter la
vue de la lumiére et recevant une premiére révélation non pas des choses
célestes, mais de ce qui doit lui arriver lorsqu’il traversera les cieux plané-
taires et des formules parlesquelles il leur échappera. Un tel contenu ne peut
convenir qu’ au début, ou se situer pres du début de cette série d’ Allogénes
dont celui du codex XI serait I’ aboutissement, le couronnement, le sceau.

La présence de motifs et formules bien attestés dans le corpus séthien et
d’éléments narratifs provenant des traditions relatives a Jésus finement en-
trelacés dans la texture méme de I’ écrit, ne peut étre I’ effet d’ interpolations
secondaires visant a séthianiser un texte chrétien ou a christianiser un texte
séthien. Elle ne peut s’expliquer que par une composition originale éma-
nant d'un milieu identifiant Jésus et Allogéne a des fins d’ édification interne
ou de propagande extérieure.

Si I'on admet les conclusions précédentes, on ne peut avancer que le
L[ivre d’Allogéne] ne soit que «secondairement séthien» ou encore qu’il
ne soit pas relié aux textes séthiens dits «platonisants», ou alors c’est a

43 Je dois cette observation a Wolf-Peter Funk.
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toute la série des « Allogenes» a laquelle il appartient qu'’il faudrait étendre
cette opinion. En bonne méthode, j'ai cherché a montrer, sur la base des
indices littéraires que nous procurentle L[ivre d’Allogéne] du codex Tchacos
et ' Allogéne du codex XI de Nag Hammadi, et a partir des témoignages
externes et indépendants de Porphyre et d’ Epiphane, que I'on a toutes les
raisons de penser que ces deux écrits appartiennent a une méme collection
de textes mis sous le nom d’Allogéne et qu’ils doivent étre rattachés a la
tradition séthienne platonisante.

L’amalgame de matériau chrétien et séthien dans un texte appartenant
a une série séthienne suppose pour le quatrieme écrit du codex Tchacos et
pour la série de livres d’ Allogene alaquelle il appartient vraisemblablement,
de méme aussi sans doute pour les écrits séthiens platonisants en général,
une situation moins distante du christianisme que ce que suggere Turner.
Cela serait cohérent avec I'observation de Porphyre au chapitre 16 de la
Vie de Plotin citée en introduction, pour qui les lecteurs de ces apocalypses
étaient bien des chrétiens. Sans remettre en question la contribution irrem-
placable de John Turner a la connaissance et a la compréhension du corpus
séthien platonisant, ce nouvel écrit invite a revoir et a nuancer certains as-
pects de la tradition littéraire qu’il en reconstruit.

Enfin, la possible origine liturgique des formules « O Dieu qui résides en
haut dans les grands éons» (61.19) et «je suis d’une autre race » (61.21-23),
de méme que la répétition de la formule de priére du début et des formules
a produire lors de I'ascension céleste, tout cela pourrait bien étre I'indice
d’un texte destiné a une instruction liée a une pratique liturgique, peut-étre
baptismale. Il s’agirait donc d’un texte destiné a I'édification interne des
membres d’un groupe plutdt qu'a une propagande externe.
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THE BOOK OF ALLOGENES (CT,4) AND SETHIAN GNOSTICISM

Birger A. Pearson

It is a distinct pleasure for me to participate in this Festschrift for John
Turner. I have known John since 1966 when I joined the Religion faculty at
Duke University. John was a doctoral student then, working under the direc-
tion of the department’s Coptologist, Orval Wintermute. In the Spring of
1968 James M. Robinson, Director of the Institute for Antiquity and Chris-
tianity at the Claremont Graduate School, came to Duke. He was busy
recruiting young scholars for a new project based at Claremont, “The Coptic
Gnostic Library,” involving the study and eventual publication of the Coptic
codices discovered near Nag Hammadi in Upper Egypt in late 1945. Robin-
son had obtained photographs of the manuscripts from UNESCO in Paris,
and these photos became the starting point for our work on the Coptic texts
that constituted the “Nag Hammadi Library.” John, Orval Wintermute, and I
were recruited to join the project.

John and I came to Claremont in the summer of 1968 and began our work
together with others, transcribing the texts that were assigned to us. John
had moved to Claremont and had been hired by the Graduate School as a
Research Associate, and eventually became a Visiting Assistant Professor. I
began my work as Assistant Professor of Religious Studies at the University
of California, Santa Barbara in 1969, and spent the entire summer working
with our team in Claremont. Over the years, John and I spent a lot of time
together, in Claremont and eventually in the Coptic Museum in Old Cairo,
where the Nag Hammadi manuscripts were housed.

John has been involved in the publication of a number of Nag Hammadi
tractates, both in the “Coptic Gnostic Library” series published by Brill and
in the “Bibliotheque copte de Nag Hammadi” series published by Laval
University in Québec. I think it is fair to say that the definitive work on at
least one of these, Allogenes (NHC XI,3), has been done by John Turner.! He

! See his edition of Allogenes, Turner 1990, 173-267; his Introduction to Allogenes, with
complete English translation, Turner 2004, 1-188; and his introduction and translation,
Turner 2007, 679—700.
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is now also well-known as the author of a magisterial treatment of Sethian
(“Classic”) Gnosticism.?

In 2007, another Coptic codex was published, the Codex Tchacos, and
that manuscript contains fragments of another tractate featuring as recipi-
ent of heavenly revelations a figure called Allogenes. The title of that tractate
is lost, but the editors have given it a title, “A Book of Allogenes.”

In what follows I shall treat briefly the content of Allogenes (NHC XI,3)
and the Book of Allogenes (CT,4), and then offer some comments on how
these two tractates relate to one another. I shall then situate the Book of
Allogenes in the context and history of Sethian Gnosticism.

1. ALLOGENES (NHC XI,3)

Allogenes is an apocalypse featuring heavenly revelations given to the main
character, Allogenes, by heavenly revealers. Allogenes can be identified as
Seth, son of Adam, come down to earth from his heavenly home. The name
Allogenes means “another race” or “stranger,” and is based on what is said
about Seth in Genesis 4:25, “another seed” (étepov oméppa). The revealer in
the first part of the tractate is called Youel. The name “Youel” would appear
to be based on the divine name Yao: “Yao is God (El).” But Youel here is a
feminine figure. Allogenes hands down the revelations he has received to
his son Messos (from Greek péoog, “middle”?). Messos is thus the mediator
of the revelations given to Allogenes. Youel is the revealer only in the first
part of the tractate; in the second part the revelations are given to Allogenes
by three heavenly beings called Salamex, Semen, and Arme.

The first part of the tractate consists of five revelations given to Allo-
genes by Youel. The first revelation features the divine aeon Barbelo and
the supreme being called “the Triple-Powered Invisible Spirit.” In the second
revelation, Allogenes is told that he has a great power within him, intellect,
which enables him to receive revelations about the divine world. The third,
fourth, and fifth revelations feature additional information about the Triple-
Powered One and the aeon of Barbelo. Youel then departs from Allogenes,
and he deliberates on what he has learned for a hundred years.

A hundred years later, Allogenes experiences a vision and is then caught
up through the various levels of the heavenly world culminating in a reve-
lation featuring the Unknowable One. At the end of the tractate Allogenes

2 Turner 2001.
3 Kasser et al. 2007. See also Brankaer and Bethge 2007.
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tells Messos that he has been commanded to write down the things he has
learned, and he commands Messos to leave the book containing the revela-
tions on a high mountain and to proclaim them to others.

2. THE BoOK OF ALLOGENES (CT,4)*

Unfortunately this tractate is very poorly preserved; not a single one of the
extant pages in the manuscript is complete. The tractate occupies pages 59—
66 of the codex as currently preserved. How many more pages were devoted
to the Book of Allogenes is completely unknown; so we have no idea at all as
to how the tractate ended.

A superscript title occurred on lines 1—2 of p. 59, as indicated by the usual
decorations above the first line. Only a single letter of the title is preserved
plus part of a second letter and the first word of the title has been restored
to read n[xwmme ...], “the book ...].” Since Allogenes is the main charac-
ter in the tractate, the editors have given it a provisional title, “The Book
of Allogenes.” Lance Jenott suggests a different restoration: nx[ae], “the
Wrlilderness],” based on the reference to “wilderness” at 61.24, a restoration I
find unconvincing.’ Very little is preserved of lines 3—9. The editors have con-
jectured the opening word to read nawu[pe ... ], “my son,” and have suggested
that Allogenes is addressing an unnamed son, recalling Allogenes’ addresses
to his son “Messos” in NHC XI,3. In the following lines, Allogenes is accompa-
nied by his disciples, who are praying for a revelation that would give them
the ability to know themselves, where they have come from, where they are
going, and what they should do to achieve life (59.7-13).

The following passage is given in the third person, and records an ascent
of Allogenes and his disciples upon a mountain called “Tabor,” which is
the mountain associated with the Transfiguration of Jesus in the gospels
according to early Christian tradition.® There they bow down in prayer
asking the Lord God who is “above all the great aeons” to give them a spirit of
knowledge for the revelation of mysteries, that they might know themselves,
where they have come from, where they are going, and what they should do

to live (59.13—25).

4 Unless otherwise indicated, translations of the text given here are those of the critical
edition, Kasser et al. 2007. Translations of biblical passages are from the RSV.

5 Jenott 2011, 101-107.

6 The earliest attestation would appear to be in the Gospel of the Hebrews, frg. 2 in Ehrman
and Plese 2011, 219 (= Origen, Comm. Jo. 2.12 § 87).
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This prayer is apparently uttered by Allogenes himself, for the last two
lines on the page read, “After Allogenes had spoken these words [Satan]
appeared” (59.26—27). The first 8 lines of the following page are almost
totally lost, but most of the rest of the page is preserved. This passage is
obviously based on the narrative of the temptation of Jesus in the wilderness
as recorded in the gospels of Matthew and Luke (Matt 4:1-11; Luke 4:1-13). It
is obvious that Allogenes is equated with Jesus in this tractate.

The extant text of p. 60 picks up at line 9, where Satan is addressing Allo-
genes. Satan invites Allogenes to take for himself “what is in my world, and
eat from my good things, and take for yourself silver and gold and clothes”
(60.9-13). There is no direct quotation from the gospels, only allusions.
“What is in my world” recalls Luke 4:6, where the Devil says that what is in
“the kingdoms of the world” has been “delivered to me.” The “good things”
Allogenes is invited to eat reflect the “loaves of bread” in Matthew 4:3. Allo-
genes says to Satan, “Depart from me, Satan, for I seek not you but my Father
who is superior to all the great aeons” (60.15-19). Allogenes’ reply reflects
Jesus’ rebuke of the Devil in Matthew 4:10, “Begone (Umarye), Satan!” Allo-
genes’ Father, whom he seeks, is the transcendent God beyond the god of
this world.

Allogenes tells Satan that he was called “Allogenes” because he is “from
another race,” not from Satan’s race (60.19—23). Satan’s reply to Allogenes
is introduced by the narrator with the following words, “Then the one who
rules the [world] said to him” (60.23—25). What Satan says begins with “We,”
but lines 1—5 of p. 61 are mostly lost. Satan’s reply concludes with the words,
“in my wo[rld]” (61.5). That Satan is depicted as ruler of the world reflects
what is said of the devil in the Gospel of John, “the ruler of this world” (John
12:31; 14:30; 16:11). Of course, in John the “ruler of this world” is not its creator.
The devil in John reflects the Jewish apocalyptic world-view, according to
which “this age” is dominated by the devil and his minions. In the Gnostic
Book of Allogenes, the “ruler of the world” is presumably also its creator.
“Satan” in this tractate is probably equivalent to Yaldabaoth, the creator
of the lower world. In the Book of Allogenes, the world-creator has been
thoroughly demonized.

The temptation narrative concludes with Allogenes telling Satan once
again, “Depart from [me,] Satan, go away, for I do not [belong to] you”
(61.7—9). Satan, having been defeated, goes away “to his own place in great
shame” (61.13-16). Cf. Luke 4:13: “And when the devil had ended every temp-
tation, he departed from him until an opportune time.”

Instead of being encouraged by his victory over Satan, Allogenes cries out
to God for mercy and salvation from evil. “Look on me and hear me in this
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forsaken place. Now [let your] ineffable [light shine on me ... (61.16-26)."
Most of the top eight lines of the next page are lost, but reference is made to
“your light” (61.5). His prayer concludes with the words, “Yea, Lord, help me,
for [I] do not know [...] for ever and ever” (62.6—9).

The narrative suddenly reverts to the first-person. In an account reminis-
cent of the Transfiguration narratives in the NT gospels, Allogenes reports
that a “luminous cloud” surrounded him, and he heard “a word from the
cloud and the light” which was shining over him (62.9-18). We can com-
pare the “luminous cloud” (vepéAn pwtewy) that overshadows the disciples
in Matthew 17:5. Someone tells Allogenes that his prayer has been heard. “I
have been sent here to you to tell you the good news, before you leave [this
place], so that ...” (62.19—24). The extant text does not tell us who the mes-
senger is who is telling him the good news, but I shall offer a conjecture on
his identity in the concluding section of this essay.

Most of p. 63 is lost but a small part of the middle of the page can be read:
“[But you, you] will leave, [O Allogen]es, you [will (?) ... and pass] by (?)
the [...]" (63.16—18). A few lines later one can read “[...] which is above all
[these great aeons], and [...” (63.20—21). I would suggest the possibility that
in what follows, Allogenes reports some kind of mystical ascent experience.”
Unfortunately, only a few scattered words can be read in the fragments that
represent pages 64—66. The name “Allogenes” is partially preserved at three
places: “[Allo]gene[s]” (64.15-16); “Allo[genes]” (65.24—25); “[Allo]ge[nes]”
(66.17-18).

In what follows I shall offer some comments on the figure and role of
Allogenes in Allogenes (NHC XI,3) and the Book of Allogenes (CT,4). There
are some obvious similarities, but also some interesting differences between
the two tractates. My references to NHC XI,3 are influenced by the seminal
work of John Turner on that tractate.®

3. ALLOGENES IN NHC XI,3 AND CT4

In both tractates Allogenes is an incarnation of the heavenly Seth, son of
Adam. This is reflected in his name, “another race,” based on what is said of
the birth of Seth in Genesis 4:25. In CT,4 Allogenes is obviously equated with
Jesus Christ, and what is said of him reflects influence from the NT gospels.

7 An ascent context for this passage is also suggested by Brankaer and Bethge 2007, 416.
8 See especially Turner’s contribution to the Laval edition of Allogenes (Turner 2004).
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On the other hand, NHC XI,3 is a non-Christian tractate, with no evidence
of Christian influence in its composition. Instead, it is heavily influenced by
third-century Middle Platonist philosophy.

In both tractates, Allogenes is incarnate in the lower world and is singled
out for special revelations from one or more heavenly revealers. In both
tractates, Allogenes responds with fear and prayers for deliverance. This is
especially the case in Allogenes’ responses to Youel's revelations in the first
part of NHC XI,3. In CT,4 Allogenes prays for deliverance from “this forsaken
place” (61.24), but also prays for God’s “ineffable [light]” to shine upon him
(61.25—26).

In Allogenes’ response to Youel’s third revelation in NHC XI,3, Allogenes
reports that he was “very disturbed.” But then he says, “And [I] turned to
myself and saw the light that [surrounded ] me and the Good that was in me,
and I became Divine” (52.7-12). In CT,4 Allogenes reports that a “luminous
cloud” surrounded him, so bright that he could not look at it (62.9-15).

In NHC XI,3 Allogenes is transported upward through the various levels
of the heavenly world, and experiences visions of the unknown God and his
various emanations. The second part of the tractate is devoted to a lengthy
account of Allogenes’ ascent. The extant text of CT,4 does not report such
an ascent, but, as I have suggested above, the remaining fragments of p. 63
may provide hints of such an experience.

In NHC XI,3 Allogenes is reporting his experiences to his son Messos.
In CT,4 there is a possible hint of a son who is addressed in Allogenes’
accounts. The opening line can be restored to read, “My [son] ...” (59.3).
In NHC XI,3 Messos is commanded to write down Allogenes’ account in
a book to be deposited on a high mountain for the benefit of those who
are worthy (68.16—25). Those who are worthy are obviously the special
“race of Seth.” As already noted, we do not know how CT,4 ended, but
there are hints throughout the extant text of a special “race” represented by
Allogenes.

In both tractates, Allogenes functions as a savior figure, i.e., as a revealer
of gnosis. But also, in both tractates, Allogenes is himselfin need of salvation.
He is a classic example of a “saved savior.” As such, he is a paradigm of the
elect soul in need of salvation, and he hands down to other elect souls the
gnosis required for their ultimate return to their divine origins.

Both tractates are examples of “books of Allogenes,” i.e., Gnostic books
written and preserved for the benefit of the “other race,” i.e., the “seed” or
“race” of Seth. The tractate Allogenes (NHC XI,3) has as its subtitle at the
end of the book, “[The] seal of all [the] books [of] Allogenes” (69.16—19). Its
author evidently meant his book to serve as the ultimate example of Allo-
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genes books. Whether the Book of Allogenes (CT,4) was one of the Allogenes
books known to the author of NHC XI,3 cannot be decided one way or the
other.

4. THE Book OF ALLOGENES (CT,4) AS A SETHIAN GNOSTIC TEXT

The editors of the Critical Edition of Codex Tchacos have identified the Book
of Allogenes as “a Christian Sethian text,” perhaps datable to the second
century.’ Brankaer and Bethge, however, in their edition, claim that nearly
all of the distinctive elements of Sethianism are absent from the tractate.
This is a very surprising claim, for numerous distinctive elements of Sethian
Gnosticism can be found in it."

The first of these elements is the figure of Allogenes, who is clearly iden-
tifiable as an earthly incarnation of the heavenly Seth, son of Adam, the
Gnostic savior par excellence. This is a distinctive feature of Sethian Gnosti-
cism.? In our tractate, Allogenes claims to be from “another race” (60.22), a
play on his name (dA\oyevig, “another race”). In Sethian Gnosticism, Seth is
the progenitor of a special race, the race or “seed” of Seth, the &tepov omép-
uo of Adam referred to in Genesis 4:25. As already noted, Allogenes in our
tractate is clearly identified with Jesus Christ. Jesus Christ, in his earthly min-
istry prior to his crucifixion, is presented in our tractate as a manifestation
of Allogenes. That the heavenly Seth came to be incarnate in Jesus Christ is
a doctrine attributed to Sethian groups known to patristic writers.?

The Book of Allogenes shows some interesting relationships with other
Sethian Gnostic tractates known to us from the Nag Hammadi corpus.
Brankaer and Bethge have noted some close relationships in terms of struc-
ture and content between our tractate and two Sethian tractates, the Hypo-
stasis of the Archons (NHC11,4) and the Thought of Norea (NHC IX,2)." These
relationships have to do with what is said of the Gnostic heroine Norea in
the two Nag Hammadi tractates. Her role in those tractates is compara-
ble to that of Allogenes in the Book of Allogenes. In the latter, Allogenes is

9 See Meyer's introduction in Kasser et al. 2007, 258.

10 Brankaer and Bethge 2007, 375.

11 The basic work on the Sethian system is that of Hans-Martin Schenke (1981, 588-616).

12 On the role of Seth in Sethian Gnosticism see Pearson 1990, 52—83. All of the evidence
in patristic and original sources preserved in Coptic can be found there.

13 Pseudo-Tertullian, Adv. haer. 8; Epiphanius, Pan. 39.3.5. See Pearson 1990, 53—54-

14 Brankaer and Bethge 2007, 378, 408—411.
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victorious in his encounter with Satan, and Satan then departs from him in
shame (59.13-16). In the Hypostasis of the Archons, the evil archons attempt
to rape Norea, and she curses them, whereupon the archons withdraw from
her (92.18-93.8). Allogenes cries out to God for help, and so does Norea
(61.16—62.9; cf. Hyp. Arch. 92.32—93.3). Their cries for help utilize the same
Greek verb, BovOeiv.

Who is Norea? This Gnostic heroine has a very interesting history. I
have treated this history in detail elsewhere.” Suffice it to say here that
Norea, in Sethian Gnosticism, started out in Jewish lore as a “naughty girl,”
Na’amah. Norea’s original name is Horaia, a name which also occurs in
various Gnostic texts. Her name means “pleasing, lovely” (Greek wpaio =
Hebrew naamah). The name “Norea” is a variant of the original name,
“Horaia.” Other variants of the name appear in various Gnostic texts: “Noria,”
“Noraia,” “Horea,” “Orea,” and “Nuraita.” The Gnostics took the Jewish story
of Na’lamah and made of her a Gnostic savior figure, a feminine counterpart
to Seth, indeed his sister-wife in some Gnostic texts.

The birth of Norea is recorded in the anthropogonic myth that is part of
the Hypostasis of the Archons. Immediately after the story of the birth of Seth
we read the following:

Again Eve became pregnant, and she bore [Norea]. And she said, “He has
begotten on [me a] virgin as an assistance (Bov0eia) [for] many generations
of mankind.” She is the virgin whom the forces did not defile.!s

(Hyp. Arch. 91.34—92.3)

Later in the tractate we read that the archons become enamored of Norea
and attempt to rape her. As already noted above, their attempt is unsuccess-
ful. Then she cries out to God for help. Her prayer is answered by a “great
angel” who comes down from the heavens. He identifies himself as Eleleth,
one of the four illuminators who stand in the presence of the great Invisible
Spirit (Hyp. Arch. 93.2—22). In what follows in the tractate, Eleleth provides
Norea with the gnosis requisite for her return to her divine origin.

The salvation of Norea is treated briefly in the Thought of Norea (NHC
IX,2), a short tractate that can be seen as a hymn to Norea. Her prayers are
heard, thanks to the “four holy helpers who intercede on her behalf with
the Father of the All” (28.27—30). Her restoration to the divine Pleroma is
described in the following terms:

15 Pearson 1990, 84—94.
16 Bentley Layton’s translation in Layton 1989. The word fovfeio here probably reflects the
word Bonfds (“helper”) in Gen 2:18.
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And [she began] to speak with words of [Life], and (she) remained in the
[presence] of the Exalted One, [possessing that] which she had received
before the world came into being. [She has] the [great mind] of the Invisible
One, [and she gives] glory to (her) Father, [and she] dwells within those who
[...] within the Pleroma.” (Norea 28.12—22)

In both tractates featuring Norea she is presented as a “saved savior” in the
same way as Allogenes in the Book of Allogenes. As such, she can be seen as
a feminine counterpart to Allogenes=Seth=Jesus Christ. Both Allogenes and
Norea are firmly fixed within the Sethian Gnostic tradition.

Another distinctive feature of Sethian Gnosticism in the Book of Allogenes
is the cloud oflight that surrounds him, from which is heard a heavenly voice
(62.10—24). We can compare, for example, the luminous cloud seen by Judas
inthe GospelofJudas (CT,3) which Jesus (not Judas!)® then enters (57.16—26).
In the tractate Zostrianos (NHC VIIIL1), Zostrianos, on his ascent through
the various heavens, enters a glorious light-cloud (4.20-5.10). The luminous
cloud in the Book of Allogenes and the other Sethian texts functions as a
connecting link between Allogenes on earth and the ineffable divine light
above (61.25-26).

Surrounded by the cloud oflight, Allogenes says, “I heard a word from the
cloud and the light” Allogenes is told by this word, “O Allogenes, the sound
of your prayer has been heard, and I have been sent here to you to tell you
the good news ...” (62.15-24).

The conveyer of this message is not identified. Brankaer and Bethge see
in this reference to “a word” a divine hypostasis, a Logos figure. I have
another suggestion, in view of the parallels we noted between Allogenes and
Norea: Eleleth. It is he who conveys good news to Norea, as already noted,
and it may very well be Eleleth who conveys good news to Allogenes in our
tractate. Of course, there is no way of knowing for certain who is speaking
to Allogenes, but Eleleth is a reasonable conjecture.

In the Sethian mythological system, Eleleth is the fourth of four “lights”
or “luminaries” (pwat)p) in the heavenly world who serve as attendants to
Autogenes, the divine “Son” in the Sethian triad of Father (Invisible Spirit),
Mother (Barbelo), and Son. The best preserved version of the Sethian myth
is found in the Apocryphon of John (NHC I1,1; I11,1; IV;1; BG,2). In that version,
which is a highly developed “Christianization” of an originally non-Christian

17 My translation in Pearson 1981.

18 The original editors of the Gospel of Judas have Judas entering the cloud, but that is
certainly not correct. On this issue see Pearson 2009, esp. 147-149.

19 Brankaer and Bethge 2007, 414.
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system,” Eleleth is accompanied by three other “aeons,” Perfection, Peace,
and Wisdom (Sophia, Ap. John 1I 8.20). Sophia, as the last of the various
aeons, is the one whose “fall” results in the production of the world-creator
Yaldabaoth. Eleleth is associated with the human souls who do not know
the Pleroma and whose “repentance” is required for their salvation (Ap. John
I1 9.18—23). The position of the [lluminator Eleleth in the Pleroma allows him
to serve as a bridge to elect souls here below in need of gnosis. That is the
role that he plays in the salvation of Norea in the Hypostasis of the Archons.
In view of the parallels already noted between Allogenes and Nores, it is
not unreasonable to suppose that it is he who conveys the “good news” to
Allogenes in the Book of Allogenes.

Finally, the question can be raised as to the possibility of finding in the
Book of Allogenes some allusions to Sethian Gnostic ritual. Brankaer and
Bethge have argued that one can find in the tractate some allusions to a
Gnostic initiation ritual, though they do not argue for a specifically Sethian
context to such a ritual.? They suggest that the actions taken by Allogenes
and the disciples in the text reflect the following initiation features: (1) Pre-
liminary instruction, (2) Such gestures as kneeling, prayers, and renuncia-
tion of the world-rulers, (3) Invocation of God and prayers for enlightenment
and revelation. The goal of such a ritual sequence would be salvation from
the cosmos and ascent into the Pleroma.?

Brankaer and Bethge note that there are no specific references to baptism
in the Book of Allogenes. They account for this by arguing that our tractate
reflects a later Gnostic tendency toward “deritualization,” involving a spir-
itualization of such ritual practices as water baptism.?* They are certainly
correct in noting the lack of references to baptism in our tractate, but I must
confess that I am somewhat skeptical about their explanation for this lack.

Sethian Gnostic communities had a rich ritual life, involving two sacra-
ments, baptism and ritual ascent. Some of our Sethian texts provide infor-
mation on these ceremonies. For example, there is considerable informa-
tion on Sethian baptism in the Holy Book of the Great Invisible Spirit (NHC
I11,2; IV,2).% Schenke rightly refers to the Three Steles of Seth (NHC VII,5)

20 On Ap. John as a Jewish Gnostic document secondarily Christianized, see Pearson 1997,
126-134.

21 Brankaer and Bethge 2007, 376-378.

22 Brankaer and Bethge 2007, 376—378.

23 Brankaer and Bethge 2007, 377.

24 See esp. Schenke 1981, 602—607, on cultic practice in Sethianism.

%5 On Sethian baptism, see esp. Turner 2006, 941-991.
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as “the etiology of a mystery of ascension of the Sethian community.”?6 Of
course, not all of our Sethian texts contain references to the ritual life of
Sethian communities. The Sethian tractates we have are of different genres
and were written for different purposes. So the absence of any reference to
baptism in the Book of Allogenes is no indication that the community of its
author had no interest in cultic practice.

To conclude this discussion, I would suggest that the Book of Allogenes
can be situated in the history of Christian Sethianism sometime in the early
third century, either in Syria or in Egypt. The tractate is too poorly preserved
to say any more than that.
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THE TEMPTATION OF ALLOGENES
(CODEX TCHACOS, TRACTATE IV)

Madeleine Scopello

In this study in honour of our colleague and friend John D. Turner, we
shall consider the fourth tractate from Codex Tchacos, Allogenes, and, to
begin, we will give a preliminary overview of it. The ancient title of this
tractate has not been preserved apart from two letters and its editors have
entitled it Book of Allogenes after the name of its main character, Allogenes.'
First, we must note that this text is entirely independent of the tractate
Allogenes found at Nag Hammadi (NHC XI,3),? in which an initiate, who
bears the name of Allogenes (the Stranger), receives revelations about the
divine world. Speculation about the Gnostic pantheon was there given
a philosophical structure with a Middle Platonic style (and sometimes a
Neoplatonic one). This complex text that probably dates from the first half
of the third century, was also influenced by themes common to Jewish
mysticism.* The matter is entirely different in the Allogenes from Codex
Tchacos, a document whose style and contents are more easily understood
and which was probably destined for a less knowledgeable public. Moreover,
this takes on significant interest for the reception of Christian traditions in
a Gnostic context.

1. A CHARACTER DEAR TO GNOSIS

Allogenes T revolves around a symbolical figure dear to Gnosis: that of
Allogenes, the Stranger. Let us briefly remind ourselves of the occurrences
of this name in first and second-hand Gnostic literature. We have already
mentioned the twenty-two-page tractate that is dedicated to him in Nag

! Kasser, Meyer, Wurst, and Gaudard 2007. Only two letters of the title have survived,
page 59.1: the B[ook].

2 In this essay, we call the tractate of Codex Tchacos Allogenes T to distinguish it from
the tractate Allogenes of Nag Hammadi Codex XI,3. For this document from Nag Hammadi,
see Funk, Poirier, Scopello, and Turner 2004, with the French translation of the Coptic text
by Scopello, pp. 189—239.

8 See Scopello 2007b; 2008. See also my introduction (2007a) in the same volume.
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Hammadi Codex XI,3: Allogenes is presented as a half-human, half-divine
being* who receives a privileged knowledge during a celestial journey he
takes during his life. This Gnosis is passed on to his spiritual son and disciple,
Messos, and is destined for all those who will be worthy of it. These celestial
revelations are explained in turn by angels, mainly by a female angel, Youel;*
they are recorded on a book written by Allogenes himself, a book that is kept
under secure guard at the top of a mountain.’

If we take a look at indirect sources, we will find that Epiphanius of
Salamis mentions the Allogeneis,® books that Sethians and Archontics are
supposed to have forged and says that Archontics claim that some of these
books were given to them by Seth himself.?

Speculations on the Stranger-Allogenes—whose being “other” symbol-
izes his affiliation to a celestial dimension—grew around Seth who was
born, according to Genesis 4:25, from “another seed” (omépua €tepov). They
have left a deep mark on some Nag Hammadi texts issued from Sethian tra-
dition," where the name “Allogenes” is applied not only to Seth*? and his sons
but also to the transcendent divinity, the Great Invisible Spirit.®

4 Allogenes, the hero of NHC XI,3, has a non-standard longevity: he meditates on the
contents of the first part of the angel’s revelations for one hundred years: NHC XI, 3 56.21-22;
57.27-31.

5 NHC XI,3 68.16-69.16.

6 Youel recalls Yahoel, the angel bearing the Tetragrammaton according to mystical
Jewish lore (cf, for example, the Apocalypse of Abraham). See Scopello 1981, published in
an extensive version in Scopello 2005, 49—78.

7 NHC XI,3 68.20—23.

8 See Epiphanius of Salamis, Pan. 39.5.1: “They (the Sethians) compose certain books in
the name of great men, and say that there are seven books in Seth’s name, and give the name
‘Strangers’ to other, different books.” Pan. 40.2.1-2: “These people (the Archontics) too have
forged some apocrypha of their own ... They heap up certain other books, moreover, (and
add these) to any they may light on, to give the appearance of confirming their own error
through many sources. And by now they also have the ones called the ‘Strangers'—there are
books with this title.” (Trans. Williams 2009, 279 and 284.)

¥ Pan. 40.7.4-5: “(And so) they (the Archontics) have also composed certain books in the
name of Seth himself, saying that they were given by him, and others in the name of him
and his seven sons. For they say he sired seven (sons) called ‘Strangers’ as I have said in other
Sects, I mean The Gnostics and The Sethians.” (Trans. Williams 2009, 289—290.)

10" Gen 4:25: “Adam made love to his wife again, and she gave birth to a son and named
him Seth, saying, ‘God has granted me another child in place of Abel, since Cain killed him.”
(NIV).

11 On the Sethian movements, see many important studies of John D. Turner. Here we cite
four of them: Turner 1986; 1995; 2004; 2007a.

12 See the impressive hymn to Autogenes, in Steles Seth NHC V1,5 120.1-15, built on the
theme of “another race.”

13 Holy Book NHC IV,2 50.18—-20: “He who begets himself, and he who comes forth from
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Furthermore, Porphyry of Tyre mentions a “Revelation of Allogenes”
produced—according to him—by “sectarians who had abandoned the old
philosophy, men of the schools of Adelphius and Aculinos, who possessed
many treatises of Alexander the Libyan and Philocomos and Demostratos
and Lydos and produced revelations by Zoroaster and Zostrianos and Nico-
theos, and Allogenes and Messos, and other people of this kind” (Vit. Plot.
16)." These works were refuted in Plotinus’ circle in Rome, partly by Ploti-
nus himself, partly by Amelius and Porphyry (Vit. Plot. 16).

2. THE MAIN CONNECTIONS OF THE ALLOGENES T

The fourth tractate of Codex Tchacos is composed of eight pages (pages 59—
66 of the Codex); pages 59—62 have been quite well preserved, except for
the first lines on the top of the pages. Pages 63—66 are, by contrast, very
fragmentary and entire sections of the text are missing.”* However, we can
easily make out the structure of the text, made up of three main parts
that follow each other without any literary devices of transition. Let us
summarize its content.

The readable part of the text'® begins with a collective prayer pronounced
by a group of unidentified people in order to obtain knowledge (59.7-13): “a
[...] revelation [...] so that we may know ourselves, that is to say, where we
came from, [towards] where we are going, and what we should do to live”
Immediately after this supplication, the group goes up Mount Tabor where
it pronounces another prayer, the second part of which is identical to the
first one:

They bowed down in prayer, saying: “O Lord God, you who are above all the
great aeons, you who are without beginning and without end, give us a spirit of
knowledge for the revelation of your secrets, so that we may know ourselves,
that is to say, where we came from, towards where we are going, and what we
should do to live” (59.17—25)

himself, and the alien one (dMoyewys), the uninterpretable power of the ineffable Father”
(trans. Bohlig and Wisse 1975, 55). See also Treat. Seth 52.8-10, where the revelator, who
identifies himself with Christ, proclaims: “I am a stranger to the regions below.” The Coptic
term wmuo (“stranger”) translates the Greek dMoyevi.

14 Vit. Plot.16.5—7. See Tardieu 1992; and more recently Poirier and Schmidt 2010, 940-942.

15 New fragments of this tractate (the Ohio fragments) are going to be published by Gregor
Waurst; he read at the Tenth Congress of Coptic Studies (Rome, September 16—22, 2012) a paper
prepared by our beloved colleague Marvin Meyer, deceased on August 16, 2012. The paper is
entitled: “A Provisional Report on New Fragments of the Codex Tchacos Book of Allogenes.”

16 The top of page 59 is badly preserved: at line 1 it is possible to read “my s[on]” and at
line 8 the term “revelation.”
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The core of these two prayers is made up of a pressing demand to gain self-
knowledge. Similar sentiments can be found in various Gnostic texts,” the
most well-known version probably being from the Excerpt from Theodotus
78.2.18

After having related the words of the second collective prayer, the narra-
tor seems to change his mind and attribute the pronouncing of this prayer
(59.26)" to a unique personage, Allogenes—probably the most representa-
tive figure amongst the anonymous group that completes a spiritual ascen-
sion of Mount Tabor.

It is at this moment in the narrative that Satan appears; he tries to
attract Allogenes by offering terrestrial goods. The dialogue between the
two characters spans from page 59.27 to page 61.9. After having briefly
commented upon the content of this dialogue (61.9-16), the narrator records
the invocation to God that Allogenes pronounced on his own (61.16-62.9).

From 62.9 onwards, Allogenes takes the place of the narrator and ex-
presses himselfin the first person: his prayer provokes a mystical experience
during which he is surrounded by a cloud the light at which he cannot look
(62.9-15). In the following lines Allogenes reports the discourse he heard
from a Word coming from the cloud: this Word, which was sent to him
as a messenger of good news, assures him that his prayer has been heard
(62.15—24). Pages 63-66 are very fragmentary and only a few words can be
put together. They probably contain the subsequent part of the teaching
delivered by the Word.

Here we shall focus our attention on the scene of temptation since we
have already analysed elsewhere the ascension of Mount Tabor by Allogenes
and his anonymous companions;* this will also pave the way for another
study of the final revelation that Allogenes receives while he is surrounded
by a cloud of light.

17 For example, 14poc. Jas. NHC V,3 33.11—20 and James T 20.2—22, 23; Apoc. Paul NHC V,2
22.23-23.26; Irenaeus, Haer. 1.21.5. For other quotations, see DeConick 1996, 48n14. We have
examined the content of the two prayers of Allogenes T in Scopello 2009, 686—691.

18 This text has been transmitted by Clement of Alexandria: see the excellent introduc-
tion, translation and commentary by Sagnard 1970, 201—-203. I give here the translation of
R.P. Casey (1934, 88—89): “Until baptism, they say, fate is real, but after it the astrologists are
no longer right. But it is not only the washing that is liberating, but the knowledge of who
we were, and what we have become, where we were or where we were placed, whither we
hasten, from what we are redeemed, what birth is and what rebirth.”

19 Allogenes T 59.26: “After Allogenes had pronounced these words.”

20 See Scopello 2009.
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3. TRANSLATION AND COMMENTARY

Translation?

Page [59]

26

After Allogenes had pronounced these words

27 [Satan] appeared

Page 60

1 [on] the earth

2 [ J]he

3 said: [“..]

4 [ ]

5[]

6 [ ]

7 [ ]

8 ]

9 and [take for] yourself what is in

10 my wo[rld] (xéauog), and eat

11 from my good (dyadév) food, and take
12 for yourself silver, gold

13 and garments.” Allogenes

14 answered:

15 “Getaway from me,

16 Satan, for it is not you I am looking for
17 but my Father,

18 who is above all the great

19 aeons (ai@v), because (ydp)

20 Thave been called Allogenes

21 since I come from

22 another race (yévog). [ am not

23 from your race (yévog).” Then (téte)
24 the one who governs

25 the wo[rld (xéouog)] said to him: “We
Page [61]

1 [our]selves

2 that[ ]

3  Come[ ]

4

5  inside my wo[rld] (xéouog).

6  Allo[gen]es [answered and] said to him:

21 1 give here my own translation.

121
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7  “Get away from [me], Satan,

8  retreat (dvaywpetv), for I do not

9 [belongto] you.” Then (téte)

10 Satan [got away] from him,

11 after having made him irate

12 several times; and he was

13 incapable of fooling [them]. And

14 when he had been defeated, he retreated (dvoywpelv)
15 to his place covered in

16 shame. Then (téte) Allogenes

17 cried loudly,

18 saying: “O God,

19 You who are in the great aeons (ai@v),
20 hear my voice, have mercy on me,

21 save me from every evil.

22 Look on me

23 and hear me

24 in this abandoned place.

25 Now [let your] light

26 glow onme

Page [62]

4 lines in lacuna

5 [ ]thelight

6 [ ]Yea, Lord, help (Bonbeiv),

7  me, because (ydp) [I] do not know

8 [ ]for

9 everand ever”

The narrator specifies that Satan appeared on earth immediately after “Allo-
genes said these words” (59.26—-60.1): he refers to the second prayer made by
the group after its ascent to Mount Tabor?>—a prayer that he attributes now
to Allogenes. From this moment onwards, the group is not mentioned any-

Commentary

more and the attention focuses entirely on Allogenes.

After having appeared on earth, Satan engages in a dialogue with Allogenes
(60.2—61.9). This dialogue is built around the theme of temptation, a theme
that finds its origins in the Old Testament and that has left traces in Old

3.1. The Theme of the Dialogue: The Temptations

22 Allogenes T 59.13-25.
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Testament Pseudepigrapha from the Testaments of the Twelve Patriarchs to
the writings of the Essenes; it is also developed in the New Testament, in the
narratives of Jesus’ temptations by the devil in the desert, according to the
Synoptic Gospels. We shall return to this below.

There is nothing left of the first part of Satan’s words (page 60, lines 3-8).
On the other hand, the rest of the text is marked by the repetition of “[Take
for] yourself”: these are the words used by Satan to encourage Allogenes to
enjoy earthly goods. The temptations he offers are supposed to attract him
to his world (“and [take for] yourself what is in my world,” 60.9-10; see 61.3—5:
“Come [...] inside my wo[rld]").

Were he to have read this text, a Gnostic would have immediately been
able to identify Satan’s tricks with those used by the Archon xoouoxpdtwpe
to distract man by moving him away from salvific knowledge. Gnostic lit-
erature develops this theme enthusiastically: after having strongly depicted
the negative condition of man entangled in the bonds of the world, sound
advice is given to him to avoid mundane traps. Some Nag Hammadi writings
such as Exegesis on the Soul (NHC 11,6),% the Book of Thomas the Contender
(NHC11,7)* and the Authoritative Teaching (NHC V1,3)* deal with these top-
ics.

The Teachings of Silvanus (NHC VIL,4) is probably the best parallel to
Allogenes T on this point. Even if this tractate, which is heavily indebted
to the Jewish and Egyptian wisdom traditions,® is certainly not Gnostic,
and even bears some anti-Gnostic features,” it develops some themes about
the human condition in a way Gnostics could well have approved. On page
94-31-95.6 Silvanus warns his spiritual son and disciple with these words
that emphasize the deceitful tricks* of the Adversary:

2 See NHC II,6 127.25-128.17 about the captivity of the soul, seduced by the brigands,
symbol of the evil powers; for sound advice, 136.6-8, 17—20.

24 See NHC II,7 140.20-37; 141.29-142.2; 143.9-144.14 about humankind entangled in the
illusion of temptations and, for sound advice, 145.1-16. The author develops these themes in
the stylistic form of maledictions and benedictions.

25 See NHC V1,3 24.4—22 about the soul as a whore living in debauchery and drunkenness,
and blinded by matter (27.25-29); about humankind caught by the nets of man-eaters, see
29.5-16 and on the traps and nets set by the Adversary, 30.6—31.24. For sound advice about
good behavior, see 26.21-27.23.

26 See on this point Mahé 2007, 169-171.

27 See Zandee 1991.

28 Cf. also NHC VI1,4 88.12—15 and 96.7. The terminology used by the author of Teach. Silv.
about the schemes and tricks of the Adversary recalls the use made by the Egyptian Desert
Fathers and Athanasius, Vit. Ant. 7, 22, 52; comparisons can be found in Jansssens 1983, 113-115.



124 MADELEINE SCOPELLO

My son, do not swim in any water, and do not allow yourself to be defiled by
strange kinds of knowledge (Yv@ais). Perhaps you know that the schemes (émi-
voia) of the Adversary (&vtixeiuevos) are not few and that the tricks (pdyyovov)
which he has are varied? Especially have they robbed (dmoatepeiv) the noetic
man of the shrewdness of the snake.”

In fact, the Adversary comes to man as a flatterer, as a friend, telling him:
“I advise (cupBovAedev) good things to you” (cf. 95.12—16). Since man is not
able to recognize his deceitfulness (ravodpyog), the Adversary casts into his
heart “evil thoughts” as if they were “good ones,” and among them avidity
(95.25), love of glory (95.27), boastfulness and pride (95.29—30), and most of
all, godlessness (95.32).

The baits Satan offers Allogenes (Allogenes T 60.10-13) are of three types:
dietary, financial and clothing. Behind these baits we can make out three
vices: first gluttony, then love of money and lastly vanity. The ideal of the
Gnostic life, founded upon the opposite virtues—abstinence (if not fasting),
poverty and modesty—is here sketched out in the negative.

3.1.1. Temptations about Food and Clothes

Nag Hammadi writers mention a few times temptation about food but bring
it together with other elements. Food and clothes are linked in the Apoc-
ryphon of John. At the end of his revelation discourse, the Savior says to
John: “Cursed be everyone who will exchange these things (i.e., the “mys-
tery of the immovable race,” NHC II,1 31.31) for a gift (3&pov), whether for
food or drink or for clothing or for another such thing” (II,1 31.34—37; cf. BG,2
76.10-13; NHC III,1 39.25-40.4). In these words the author provides a com-
mentary for his Gnostics readers on the myth of the fallen angels and their
negative presents to humanity which he had described in detail a few pages
before (11,1 29.25-33; cf. BG,2 74.16—-19).%

The same association between food and clothes can be found in the
Exegesis on the Soul, where the soul, a prostitute, receives gifts from her
lovers: “bread and water and garments and clothes and wine and oil she
needed” (NHC I1,6 130.1-5)—a quotation from Hosea 2:7 which constitutes,
with some other passages from the Prophets, a sort of parallel narrative to
the Gnostic one. Another short story of the soul, depicted as a whore, is given
by the Authoritative Teaching of Nag Hammadi Codex VI. The following

29 Trans. Peel and Zandee 1996, 307.
30 “The angels brought gold and silver and a gift, and copper and iron and metal and all
kinds of things.” On the original interpretation of this myth in Ap. John, see Scopello 1980.
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passage represents Psyche who has become aware of her moral decline, and
who leaves behind her earthly food and clothes:

After her experiences, the soul disdains this life, because it lasts only for a
time. She seeks the kinds of food that will bring her life, and she leaves behind
the food of falsehood. She learns about the light, and she goes about and
strips off this world. Her true garment clothes her within, and her bridal gown
reveals beauty of mind rather than pride of flesh.® (NHC V1,3 31.31—-32.8)

The spiritual food and the bridal gown that come from the realm of truth
can be opposed in this text to the mundane food and clothing that belong
to the realm of untruthfulness.

Clothes as a negative symbol of worldly temptations can also be found
in the Gospel of Thomas, logion 36: “Jesus said: ‘Do not worry from dusk
til' dawn and from dawn til' dusk about what you will wear’” The Greek
fragment of this gospel makes here an interesting addition: “neither [about]
your [food] and what [you will] eat, [nor] about [your clothing].”

3.1.2. Temptation about Gold and Silver

Gold and silver are mentioned together twice in the Nag Hammadi library.
In the Dialogue of the Savior, Mary, “a woman who understood everything”
(NHCI1L,5 139.11-13 [53]), says: “‘l want to understand all things, just as they
are.’ The master said, ‘Whoever seeks life, this is their wealth. For the world’s
[rest] is false, and its gold and silver are deceptive’” (141.12—19 [69—70]).*
The teacher Silvanus in the homonymous tractate of Codex VII warns his
pupil, already in the first lines of the text, against several vicious passions
and also against the “desire (¢miQupia) for things” (xpfiua) (NHC VIL,4 84.25)
and, later, explains that all these devices are the powers of the Adversary
(cf. 105.22-106.1).

3.2. From Temptation to Renunciation

The theme of temptation goes with the theme of renunciation: the latter is
more developed in Gnostic texts of an ascetic nature, whereas temptation
is more generally allotted to passions than to Satan. The powers of darkness
have given rise to passions which strengthen their plot against humankind
and help to keep it in slavery.® If the theme of temptation and seduction

31 Trans. Meyer 2007, 387. See also Scopello 2007c.

32 Trans. Meyer 2007, 309. See also Scopello 2007d.

33 The association between passions and demons is underlined in one of the mythological
sections of Ap. John NHC IL,1 18.15-30: “From the four demons have come passions (ndbog):
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appears quite often in Gnostic writings, it is nonetheless an abstract concept
that is rarely represented by a one-on-one between Jesus and the devil.

As to the name “Satan,” the author of Allogenes T utilises it in 59.[27],
in 60.16 and in 61.7, 10. This name can be found only in two tractates from
Nag Hammadi. In the Apocryphon of James (NHC 1,2 4.35—39), in a dialogue
between the Savior and Peter, the apostle asks Jesus to give his disciples the
means not to be tempted by the evil devil. And Jesus answered: “What good
is it to you if you do the Father’s will, but you are not given your part of his
bounty when you are tempted by Satan? But if you are oppressed by Satan
and persecuted and do the Father’s will, I [say] he will love you, make you
my equal, and consider you beloved through his forethought, and by your
own choice.” In Melchizedek (NHC IX;1 20.14-15), heavenly messengers tell
the eponymous hero not to be concerned with the priesthood he exercises
“and [which is] from ... [in the deceitful] counsels [of] Satan.”

Nag Hammadi authors have more often used synonymous terms for
Satan: the Adversary (dvtuceipevog, about 20 times) and the devil (3idoAog,
about 30 times) and, more rarely (three times)* the name Beliar (or Belias),
well-known in Jewish Pseudepigrapha.

4.1s THERE A CONNECTION WITH THE GOSPEL NARRATIVES?

Does this narrative of Allogenes T have a direct link with the one that
Matthew 4:1-1 and Luke 4:1-13—as well as Mark 11213 but in a briefer
way—devote to Jesus’ temptations in the wilderness? First, we can observe
that, in this passage of Allogenes T, the Gnostic author retains only one of
the three places where, according to Matthew and Luke, the devil tries to

From grief come jealousy, envy, pain, trouble, distress, hardheartedness, anxiety, sorrow, and
others. From pleasure comes an abundance of evil, vain conceit, and the like. From desire
come anger, wrath, bitterness, intense lust, greed, and the like. From fear come terror, servility,
anguish, and shame.” (Trans. Meyer 2007, 124; see also Turner 2007b.) See, in another context,
the Testim. Truth NHC IX,3 30.5-8 where it is told that the demons, through passion, control
the souls of those who are begotten in the world, and 31.15 where “those who have come to
know imperishability have become capable of combating [passions].” Cf. also 42.23—43.1: “as
he again ... fighting against [thoughts] of the archons, authorities, and demons without giving
them a place in which to settle. [But] he struggled against their passions ... he condemned
their error” (Trans. Pearson 2007b, 618, 621.)

34 Breytenbach and Day 1999.

35 Trans. Meyer 2007, 25. See also Scopello 2007e.

36 Trans. Pearson 2007a, 604.

87 In Ap. John, Beliar/Belias refers twice to one of the twelve authorities begotten by the
first Archon; this name appears also in the Holy Book.
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tempt Jesus. According to the order of Matthew, these three places are the
wilderness (4:1), the holy city, on the pinnacle of the Temple (4:5), and a
very high mountain (4:8). This order is different in Luke, where we have first,
the wilderness (4:1-3), second, a higher place (than the wilderness, 4:5) and
third, Jerusalem, on the pinnacle of the Temple (4:9). As to Mark, he only
mentions the wilderness, without any detail.

Furthermore, the narrative of temptation has been taken out of its con-
text: in the Synoptic Gospels, the three temptations take place after the
baptism of Jesus by John* and immediately before the beginning of his pub-
lic life.* In our tractate, Satan’s proposals to Allogenes have been inserted
into a revelatory frame-narrative and follow the prayer to the transcenden-
tal God pronounced on Mount Tabor. Thus, Allogenes is already on Mount
Tabor when he is tempted by Satan. Jesus, according to the Gospels, is taken
by the devil to an anonymous mountain, his starting point being the wilder-
ness.

According to the Gospels, it was the Spirit who led Jesus to the wilderness
(Matt 4:; Luke 4:1), the devil’'s temptations being part of a divine plan.
Immediately after Jesus’ baptism (Matt 316; Luke 3:22), the Spirit of God
descended like a dove and alighted on him. The mention of a “Spirit of
knowledge” opening the way to revelation can be noted a few lines before
the narrative of temptation in Allogenes T 59.20—we can ask ourselves if the
reading of this account suggested the insertion of the theme of the Spirit to
the Gnostic author.*

Allogenes T keeps only one of the three satanic offers: the temptation on
the mountain, where the dominant idea is that Satan offers Jesus power over
the world. Let us quote Matthew 4:8-9:

Again, the devil took him to a very high mountain and showed him all the
kingdoms of the world and their splendor. “All this I will give you,” he said,
“if you will bow down and worship me (tadtd got mavta Swow, édv meawy
TPOTHUVN TG MOt).” (NIV)

Luke 4:5—7 develops the same idea:

The devil led him up to a high place and showed him in an instant all the
kingdoms of the world. And he said to him, “I will give you all their authority

38 Matt 313-17; Mark 1:9-11; Luke 3:21—22.

39 Matt 412—-17; Mark 1:114-15; Luke 4:14-15.

40 The Gospel of the Hebrews (Origen, Comm. jo. 2.12 §87) knows a tradition according
to which the Spirit takes Jesus on mount Tabor to tempt him: “Even so did my mother, the
Holy Spirit, take me by one of my hairs and carry me away on the great mountain Tabor.” See
Scopello 2009, 698.
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and splendor; it has been given to me, and I can give it to anyone I want to. If
you worship me, it will all be yours (o 0dv édv mpooxuvioy évamiov éuod, Eata
ood mdoa).” (NIV)

According to the interpretation of G.H. Twelftree," it is with this temptation,
the third one, that Matthew’s narrative climaxes. Following Matthew’s order,
in the first temptation the devil, asking Jesus to change the stones into bread,
“appeals to Jesus’ power as Son of God ... Jesus is here tempted to assert his
independence from God by performing a miracle for his own benefit. But
Jesus rejects the devil’s temptation and remains obedient to his father.” As
to the second temptation in Matthew’s order, when the devil asks Jesus to
throw himself down from the pinnacle of the Temple, he tempts Jesus to
display his messiah-hood. As to the third temptation, Twelftree recalls that
some interpreters have highlighted that Jesus, by refusing power over the
kingdoms of the world, considers the role of political Messiah as a satanic
option. On the other hand, he proposes a convincing interpretation of this
passage, explaining it within the context of the narrative of the baptism
(Matt 3:17: “And a voice from heaven said: ‘This is my Son, whom I love; with
him I am well pleased.’”). This passage may echo Psalm 2:7-8: “You are my
son ... ask me, and I will give you the nations for your inheritance.” Moreover,
Twelftree observes that, when Jesus replies to the devil (Matt 4:10), he quotes
a text from Deuteronomy where Moses warns the Israelites against idolatry.
And he comments: “So, in being tempted to idolatry or to acknowledge the
devil rather than God being in control of the world, Jesus answers the devil
with the command ‘You shall worship the Lord, your God, and him only shall
you serve’” (Deut 6:13 in Matt 4:10-11). And he adds: “the final temptation is
the most devilish of all: the call to Jesus to receive his proper inheritance
without obedient worship of God.” In addition to this, Twelftree observes
that at the end of his Gospel (28:18), Matthew gets back again to the theme
of the temptation on the mountain, by claiming Jesus’ victory over the devil.
In this passage, Jesus proclaims: “all authority in heaven and earth has been
given to me.

The author of Allogenes T does not reach the depth and the richness of
Matthew’s narrative on temptation. He probably knew these excerpts from
the Gospels, but he only takes them up as a source of inspiration and he does
not make use of the key word of these texts: “to tempt” (netpdetv). His main
intent is to underline the gap between the transcendental God and Satan, a
demiurgic figure, creator of a defective—but somehow attractive—world.

41 Twelftree 1992. Quotations from pp. 823-824.
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Moreover, the temptations are not here part of a divine plan according
to which God tempts Jesus through an intermediary figure—Ilet us recall
the book of Job. On the contrary, temptations are part of the autonomous
tricks of the demiurge. We can also note that Satan does not offer Allogenes
power over the kingdoms of the world, but—in a more prosaic way—to
make the most of earthly pleasures—food, wealth and garments. Finally, the
mention of food might echo Matthew 4:3—-4 in which Satan encourages Jesus
to change stones into bread.

In Allogenes T 60.15 and in 617, the answer Allogenes gives to Satan:
“Get away from me, Satan,” reproduces the trenchant phrase from Matthew
410: Umorye oatavd.* The same strong order is given by Jesus to the shouting
Gadarene demons (Matt 8:32: Uayete) and to Peter, when Jesus, after having
predicted his sufferings to come and his death, rebukes him, saying: “Get
behind me, Satan! (16:23: Umarye dmiow pov, satavd). You do not have in mind
the concerns of God, but merely human concerns.” Here Peter takes on the
role of Satan, as in the narrative of temptation, trying to divert Jesus from
remaining obedient to his Father. The Gnostic author tends to superimpose
(if not identify) Allogenes’ character onto that of Jesus, as in the preceding
scene narrated by this tractate that told us about Allogenes’ ascension of
Mount Tabor.*

We can ask if there are any literary parallels in Gnostic texts to this
narrative. The scene of the temptation, built around Jesus’ character, has
barely caught the attention of the authors we are aware of through direct
or indirect sources; Exc. 85* is perhaps the only exception. On the other
hand, the theme of mundane baits, a theme linked to the power the archons
have upon the soul, has been vastly explored. The passage that, according to
us, seems the closest to these lines from Allogenes T is to be found, once
again, in the Authoritative Teaching, in which specific attention is given to
the semantic field of the traps and nets laid out by the Adversary. We find
here the theme of love of clothes and money:

42 Vulgate: Vade satanas. Z (Harleianus, London, British Museum), G (Sangermanensis,
Paris, Bibliothéque nationale, lat. 11553): Vade retro. P (Split, Bibl. Capituli sine num.): Retro
me.

43 See on this point Scopello 2009, 695-698.

44 Exc. 85: “Even the Lord after baptism was troubled like as we are and was first with
beasts in the desert. Then when he had prevailed over them and their ruler as if already a true
king, he was already served by angels. For he who ruled over angels in the flesh was fittingly
served already by angels. Therefore we must put on the Lord’s armour and keep body and
soul invulnerable—armour that is ‘able to quench the darts of the devil,’ as the Apostle says.”
(Trans. Casey.)
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[He displays] many kinds of baits before our eyes, the stuff of this world,
because he hopes to make us desire just one kind of bait and to taste only
a little of it, that he then may catch us with his hidden poison and take us
from freedom into slavery ... And here are the baits with which the devil
sets traps for us. First he plants pain in your heart so that you feel heartache
over something trivial in this life, and he strikes us down with his poisons.
After that he introduces the desire for a piece of clothing, so that you will be
proud of it, and then love of money, pride, vanity, envy rivalling envy, beauty
of body, and covetousness ... And yet all these traps are neatly prepared by the
Adversary. (NHC V1,3 30.10-31.9)

What is missing in Allogenes T, with respect to the Authoritative Teaching,
is sexual temptation,® that is to say, the lure of the flesh, a lure that has
nevertheless been one of the leitmotifs of Gnostic writers—not to mention
the Desert Fathers.

Confronted with Satan’s offers, Allogenes does not hesitate: “Get away
from me, Satan, for it is not you I am looking for but my Father, who is
above all the great aeons (ai&v)” (60.15-19). The term “to be above/to be
superior” (Coptic, corn) is frequently used in Gnostic philosophical trac-
tates and highlights the transcendence of the First principle. Amongst many
examples, we quote from Nag Hammadi’s Allogenes: “God is superior to
Beatitude, Divinity and Perfection” (NHC XI,3 62.34—36), he is “something
superior” (NHC XI,3 63.1, 4, 12) or he is “something superior to superior real-
ities” (NHC XI,3 63.19). As for the “great aeons,” they are these superior real-
ities; they are thus named in several Nag Hammadi* texts and also in the
Gospel of Judas of Codex Tchacos (47.5—9).%

The true Father is the goal of Allogenes’ quest; he declares so without
any ambiguity to Satan (60.16-17): the Coptic verb kwTe nco= stands for the
Greek {ntéw or the noun {moig. Research is fully part of the path of Gnosis
that goes with all its difficulties. This quest is both that of the individual and
that of the superior entities regarding the Father.%

45 T use here the translation of Meyer (2007, 386-387) with some changes of my own,
putting emphasis on the word “bait (tpogn)” (translated by Marvin Meyer as “food”) because
the context of Aut. Teach. 29.3—30.4 deals with bait the fisherman casts into the water to catch
the fish.

46 See Aut. Teach. 23.13—21; 24.4—22; 25.5-8; 31.4—5, 14—24.

47 Ap. John (NHC ILy; 1L3; IV1), Hyp. Arch. (NHC 11,4), Orig. World (NHC 11,5 and XIII,2)
Holy Book (NHC 1112 and 1V,2), Soph. Jes. Chr. (NHC IIL,4), Apoc. Adam (NHC V,5) and Zost.
(NHC VIIL1).

48 “It exists as a great Aeon without limits, whose extent no rank of angels could see, in
which is the great invisible [Spirit]” (my trans.).

49 Cf,, for example, Irenaeus, Haer. 1.2.1. See Sagnard 1947, index of Greek words, at {ytéw
and {1, p. 642. Cf. also Tri. Trac. NHC L5 126.12.
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In our tractate, the justification of this transcendent quest lies in the
actual name of Allogenes: the Other, the Stranger: “Because (ydp) I have
been called Allogenes since I come from another race (yévog). I am not from
your race (Yévog)” (60.19—23). This name places him, according to his nature,
beyond the reach of the ruler of the world and his tempting offers. Two
remarks have to be made: first, this way of expressing oneself recalls the
dialogues between the soul and the guardians of the spheres, who question
the soul during its ascension after death and to which the soul must provide
the right answers to go on its way.*® Such an insistence upon the meaning of
the name “Allogenes” thenleads us to believe that for the reader’s instruction
it was necessary to emphasize its etymology. The text would therefore not
only be addressed to confirmed adepts of Gnostic theology, but also to a
public of Christian tradition with mediocre knowledge: this public had to
be made aware of Gnosis and its founding figures.

The author’s intention was to portray Allogenes as an example for the
Gnostic man; just like Allogenes, he must part from the world by being aware
of his origins that find their roots in a special race. Indeed, Allogenes says to
Satan: “I am not from your race (yévog)” (60.22—23). The speculations on the
chosen race that are peculiar to Sethian traditions—Seth himself bears the
title of Allogenes—have perhaps rubbed off on this tractate.”

In 60.24—25, Satan is defined as “the one who governs the wo[rld] (xéo-
1og)”; the Coptic amagte (“to take hold of, to hold in one’s power”) can trans-
late the Greek xpateiv. The Coptic translator probably had the Greek term
xoapoxpdtwp before his eyes, a term which is also attested in Gnostic Coptic
sources and which refers to the enemy of man, the demiurge.? The associ-
ation between Satan and the world is underlined three times in Allogenes
T whereas the true God is twice associated with the great aeons.* The two
entities and the worlds they rule over are therefore put into an emphatic
opposition.

50 Apoc. Paul (NHC V,2) and the two Apocalypses of James (NHC V,3 and NHC V,4) of the
Nag Hammadi library contain this kind of dialogue between the soul and the archons of the
spheres. To these texts, we can now add James (CT,2).

51 See the introduction of Turner 2007a.

52 Compare, for xoopoxpdtwp, Treat. Seth NHC VII,2 52.25-29; 53.29; Melchizedek NHC IX,1
2.6—9. The term xoopoxpdtwp is used in the singular to indicate the creator of the world;
in several texts, this word in the plural designates the archons—a usage borrowed from
Ephesians 6:12 (tobg xopoxpdtwpag T00 axdToug).

53 Allogenes T 60.9-10: “[take for] yourself what is in my wo[rld]”; 60.24—25: “he who
governs the [world]” and 61.3—5: “Come [...] inside my wo([rld].”

54 See Allogenes T 60.16—17, where Allogenes proclaims the aim of his quest, as well as the
final invocation: “O God, you who are in the great aeons” (61.18-19).
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In 61.7—9, the phrase cagwk eBox tiv[ o1 (the equivalent of the Greek Smarye
catavd, already used in 60.15-17), appears again with a few variations: “Get
away from [me], Satan, retreat (dvaywpeiv), for I do not [belong to] you.
Let us note that “get away” (Coptic: cagwk eBox from cooge, a translation for
Umayw), is reinforced by dvoywpetv. Here this verb means “to go backwards,
to retreat, to go back to,” according to its classic meaning and to the usage in
the New Testament.*

In the lacuna of page 61.8 there was probably the second-person singular
of the possessive pronoun [nw]k (“for you”); this allows us to translate: “for
I am not yours,” or “I do not [belong to] you,” in 61.8—9; the choice that
presents itself for the Gnostic, to follow or not to follow Satan and accept
his offers, is in fact predetermined by his belonging to the celestial world or
to the earth.

Satan goes away but only after having made Allogenes irate several times
(61.11-12). In Gnostic literature, the anger is usually attributed to the infe-
rior powers: in the Concept of our Great Power (NHC V1,4 43.29-35)—and
this is only one example among many others—the anger of the archon is
mentioned.

In 6112-13, it is said that Satan “was incapable of fooling [them]™:
“them”—that seems to be the best term to fill in the lacuna—could be a ref-
erence to the group in which Allogenes ascends Mount Tabor. The verb used
for “fooling” is the Coptic peax that stands for the Greek dmateiv. This term
is often used in Gnostic narrations and myths that tell us about the decep-
tion worked together by the demiurge and his archons in order to keep man
inside creation by making him forget about his celestial origins. The Gospe!
of Philip (NHC 11,3 54.18—31) is one of the most interesting texts on this mat-
ter:

The rulers wanted to fool people, since they saw that people have a kinship
with what is truly good. They took the names of the good and assigned them
to what is not good, to fool people with names and link the names to what is
not good. So, as if they are doing people a favour, they take names from what
is not good and transfer them to the good, in their own way of thinking. For
they wished to take free people and enslave them forever.>

But the closest text to Allogenes T on this issue is perhaps the Holy Book of
the Great Invisible Spirit (NHC III,2 61.16—23) in which Seth, another figure

55 For dvaywpely, see Matt 2112, 13, 14, 22; 4:12; 9:24; 12:15; 14:13; 15:21. Matthew 27:5 uses
this verb referring to Judas “who cast down the pieces of silver in the temple, and departed
(dvexwpnoev), and went off and hanged himself.”

56 Trans. Meyer 2007, 163. See also Scopello 2007f.
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for Allogenes and father of the chosen generation, asks the celestial entities
to protect his own yévog:

Great Seth saw what the devil was doing, his many guises, his schemes against
the incorruptible immovable generation, the persecution by his powers and
angels, their deception. They acted rashly against themselves.>

Once he has been defeated, Satan retreats “to his place” (Allogenes T 61.14—
15): the Coptic term wma (t610¢) has a technical value in Gnosis. It can mean
the kingdom of the transcendent entities as well as the court of the unknow-
able God or, more rarely, the infernal domain of the archon and his rulers. In
our treatise, this place is called amnte (the underworld)—the equivalent in
Coptic of Hades (Tartaros)—which is mentioned in 63.12, in a part of the text
damaged with many lacunae. The aufite, a frequently used term in Gnostic
writings, means—as Raymond Kuntzmann®® notes—*“firstly the west, the
cardinal direction, but it also symbolizes the place of judgment and pun-
ishment; when it is employed without any article, it functions as the proper
noun Hell.”®

In 61.14-16 of Allogenes T, the author adds the precision that Satan retreats
to his kingdom, his place, “covered in shame” (literally: “in great shame”).
The Coptic anrie stands for the Greek doynpootdvy. The shame of the archons,
dealt with in several Gnostic tractates, can appear as a parallel theme to
this one. In the Concept of our Great Power this theme is developed through
an apocalyptic scheme.® In the Authoritative Teaching, it is the archons—
“those who deal in bodies” (NHC VI,3 32.18-19)—that the soul, endowed
with its royal attributes, covered in shame.®

The following lines contain a prayer Allogenes addresses to God in order
to get help and be delivered from evil (61.19—62.9); the abstract concept
of Evil is thus substituted for the figure of Satan that provides a more
concrete illustration in the tractate. Once again Allogenes addresses God
by emphasizing his transcendence: “You who are in the great aeons,” an
expression we can compare with 60.17-18. Although we can find in Gnostic
literature many other prayers with which we could compare these lines,®* we

57 Trans. Meyer 2007, 264. See also Turner 2007c.

58 Kuntzmann 1986, 128.

59 We find the term aunte in Thom. Cont. NHC 11,7 142.37; 143.2; Teach. Silv. NHC VIl 4
104.2; Trim. Prot. NHC XIII,1 36.4; 39.17, 22; 40.24; 41.6; 43.9.

60 NHC V1,4 43.29—44.10.

61 NHC VI,3 28.20—24.

62 For example, Exeg. Soul NHC 11,6 128.34-129.5.
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would especially want to note the relationship with the “Our Father"—the
prayer pronounced by Jesus as transmitted by Matthew.®

This pressing demand for help is made by Allogenes while he is in a
“deserted place,” or in an “abandoned place” (61.24: nee[m]a nxaei€): there-
fore, this is how Allogenes perceives the world. If we understand the term
xae€t€ in the sense of “desert,” of “wilderness,” we are able to draw a paral-
lel with the place in which the temptation of Christ took place, according
to the narration of the Synoptic Gospels. Nevertheless, an interpretation in
the sense of an “abandoned place” would fit in well with Gnostic pessimism
according to which the world is a place abandoned by God.

In his prayer Allogenes invokes the gift of light—the gift of an “ineffable
light” (61.25—26). Even if the following lines (62.1-4) are missing, the rest of
the text permits us to understand that this light is a mystical experience for
Allogenes who is surrounded by a luminous cloud (62.9-63.2).

Let us conclude. Gnostic negative perceptions about the dangerous
seduction of the world as well as the Synoptic narratives about Jesus’ temp-
tations in the wilderness have been a source of inspiration for the author
of Allogenes T. Both have provided him with material to illustrate the Gnos-
tic theme of the struggle of man against the powers of evil in recounting
the story of Allogenes’ ascension and temptation on mount Tabor. If com-
pared to the Gospel passages, in Allogenes T the landscape darkens more
and more, in a merciless fight between Light and Darkness, between Satan
and Allogenes—two opposing figures that represent paths between which
humanity has to choose.
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MARTIN HENGEL AND THE ORIGINS OF GNOSTICISM

Volker Henning Drecoll

The aim of this essay is to elucidate the background of contemporary Ger-
man scholarship on Gnosticism. Current German scholarship maintains
that Gnosticism had a Christian origin, while in Anglophone scholarship
there is not only considerable skepticism about the term “Gnosticism,” but
also a broad discussion as to whether the origins of Gnosticism are Jewish,
Christian or lie elsewhere. Therefore, (a) I will point out the significance of
Martin Hengel for contemporary German scholarship, (b) I will explain how
his position fits into the current discussion about the origins of Gnosticism,
and (c) I will show from a passage of Irenaeus that Hengel’s approach is
helpful for a reconsideration of the origins of Gnosticism. From these obser-
vations I conclude that the most fitting explanation for these origins is what
I term the “quick shift” theory.

1. THE SIGNIFICANCE OF MARTIN HENGEL
FOR CONTEMPORARY GERMAN SCHOLARSHIP

One of the most influential discussions in German scholarship of the ques-
tion of the “Origins of Gnosticism” comes from a New Testament scholar,
namely, Martin Hengel.! His perspective can be found in his article “Die
Urspriinge der Gnosis und das Urchristentum,” that is an edited version of
a lecture given before Protestant ministers at Stuttgart, published in 1997.
Hengel rejected the thesis about Gnosticism that was common in Germany
in the fifties and sixties, particularly the picture of a religious, syncretis-
tic system of the second or first century BCE that would have to be taken
into account for any reading of the New Testament. Hengel sought espe-
cially to refute the hypothesis of Rudolph Bultmann and others according to
which the Gospel of John or the anthropology of Paul should be explained by

I Cf. Markschies 2009, 83n1, who says that Martin Hengel “zu den Forschern im zwanzig-
sten Jahrhundert gehorte, die besonders nachhaltig ein neues Gnosis-Bild angeregt und vor-
bereitet haben.”

2 Hengel 1997, 197223, quoted according to Hengel 2008, 549-593.



140 VOLKER HENNING DRECOLL

reference to a Gnostic background. Hengel showed his independence here
and considered Bultmann’s hypothesis to be part of the “Marburger Gno-
sisfieber.” In his view, famous scholars such as Kurt Rudolph, Hans Jonas or
Bultmann belonged to this group and neglected the historical setting of the
Gnostic sources they used (especially the Mandaean texts, but even later
texts of Manichaean provenance). The Nag Hammadi texts do not change
this situation because they are not evidence for an early, proto-Christian
Gnosticism.*

Hengel’s approach was heavily dependent on Irenaeus, although he was
very skeptical of many of the details Irenaeus gives. According to Hengel,
Gnosticism is a phenomenon that arose very early in Christianity and that
was substantially shaped by individual teachers. Consequently, he inspired
various fundamental works about the first “Gnostic” teachers that are the
backbone of current German scholarship on Gnosticism. That is why his
name is referred to in the prefaces of books by Christoph Markschies on
Valentinus, Winrich Lohr on Basilides, Niclas Forster on Marcus Magus, and
Ansgar Wucherpfennig on Heracleon. The important collection of essays by
Barbara Aland also refers to Martin Hengel in the preface.®

The argument of “Die Urspriinge der Gnosis und das Urchristentum” runs
as follows: Hengel started with quotations from the Pastoral Letters of the
New Testament. He refers the warning in 1Tim 6:20ff. to an already existing
Gnostic group (the famous Pevdwvupos yviaoig) and links this to the udfot
xal yeveahoylat dmépavtol in the beginning of the letter (1Tim 1:4) and to the
group mentioned in 1Tim 4:1-3 with their special ascetic appeal. The author
of the Pastoral Letter feels obliged to add that every creature is good (1Tim
4:4), and so the reason for this ascetic appeal can be understood as a negative
assessment of the material creature. The term yvéaotg, the link between myth
and genealogies, and this ascetic appeal fit quite well with later Gnostic
systems, as we know them from Irenaeus, around the end of the second
century. What is astonishing, however, is the fact that the comparable text
of Tit 1:14 mentions the 'Tovdaxot pdGor. Hengel interprets this as a sign of
Jewish origin of the group mentioned.

Hengel is well aware of the problem of the date of the Pastoral Letters.
Of course, we have no certainty about this question, but what we can say
with certainty is that they are not written by Paul, but are post-Pauline.

3 Cf. Hengel 1997, 568n69.

4 Cf. Hengel 1997, 567-578.

5 Cf. Markschies 1992, viii; Lohr 1996, v; Forster 1999, vi; Wucherpfennig 2002, vii; Aland
2009, vii. Cf. also Weif$ 2008, v.
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Perhaps we can assume (with Hengel) a date of approximately 110-120 CE.®
Anyway, an important piece of the New Testament seems to show traces of
the early controversy between Pauline and Gnostic groups. Thus, we may
ask: How early did Gnosticism begin? Is there a pre-Christian Gnosticism’
that exerted some influence on early Christianity? Should we assume a
Jewish or Christian origin?

According to Hengel, clear evidence for Gnostic circles exists only in the
second half of the second century. Justin is one of the earliest witnesses,
and 25 years later Irenaeus gives us a full spectrum of Gnostic groups. Justin
does not offer detailed information, and chronological conclusions cannot
be drawn from the few things that he does mention. What is worse, the infor-
mation that Irenaeus gives us is—according to Hengel—not very trustwor-
thy. For example, the attempt to discover the historically true Gnosticism of
Simon Magus is “vergebliche Liebesmiih.”

In spite of this, one piece of Irenaeus’ picture of Gnosticism seems histor-
ically true to Hengel, namely, that Gnostics were Christians, and that Gnos-
ticism is an offspring “des theologisch-philosophischen Experimentierens™
of the second century. All that we can know about the Gnostic heresiarchs
comes from this period. In this respect, Hengel integrates the results of the
works of (especially) Markschies and Lohr into his analysis: Valentinus and
Basilides did not shape a Gnostic system, but were Christian teachers, “erste
christliche ‘Religionsphilosophen’™?

Hengel, however, does not stop here. At the end of this article he takes up
the question of whether Jewish apocalypticism should be considered one of
the sources of Gnosticism. Hengel compares both phenomena and stresses
the significance of revelation that is common to both, but also the important
differences between apocalypticism and Gnosticism. From his point of view,
Gnosticism can be understood as a “reversal” of apocalypticism. The presup-
positions of apocalyptic thought, especially the expectation of a common
salvation in history, are “replaced” by an absolutely individualistic, ahistori-
cal perspective according to which the world, especially matter, is evil. Thus,
Gnosticism could be the result of a strong rejection of the hopeful aspect of
apocalyptic thinking. Hengel asks:

6 Cf. Hengel 1997, 567.

7 For the difference between pre- and proto-Gnosticism, cf. the “Documento finale,” in
Bianchi 1970, xx—xxxii, esp. xxvii—xxviii.

8 Hengel 1997, 581

9 Hengel 1997, 560.

10 Hengel 1997, 557-558-



142

VOLKER HENNING DRECOLL

Wire es nicht denkbar, dafd nach 7o philosophisch gebildete Juden am Gott
der Viter verzweifelten, sich den christlichen Gemeinden anschlossen und
ihre Kritik am Schépfungsbericht und der alttestamentlichen Heilsgeschichte
in diese jungen und durchaus noch nicht in ihrer Lehre vollig konsolidierten
Gemeinden einbrachten und mit ihrer platonisierenden Alternative und
ihren allegorisierenden Auslegungskiinsten gegeniiber dem in vielem an-
stofligen Alten Testament gerade bei Gebildeten Eindruck erweckten?"

There are two interesting points in this hypothesis:

(1) Three sources of Gnosticism can be named: Platonism, Hellenistic

Judaism, and Christianity. According to Hengel, Gnosticism arose
among Christians, but especially among such Christians that were Hel-
lenistic Jews and who also shared Platonic concepts.

(2) These unknown groups of early Gnostics are, let us say, “Gnostics

before the Gnostics.” They belong to a generation that is earlier than
teachers like Valentinus or Basilides. They are not Gnostics in the later
sense of a developed Gnostic system (as this can be found, e.g., in the
Apocryphon of John), but they shared certain views that explain the
warnings in the Pastoral Letters.

Perhaps two further consequences of this hypothesis may be added:

(3) The question should be raised whether we have in these “Gnostics

before the Gnostics” a bridge to the problems Paul dealt with in his
letters to the Corinthians, or at least his First Corinthians. Of course,
the profile of the various groups mentioned in 1Cor is a highly debated
question,? but perhaps here we can observe a background whose later
development is linked to Gnosticism.

(4) According to Hengel, neither Hellenistic Judaism (Alexandria!) nor

Platonism alone can sufficiently explain the origins of Gnosticism.
Gnosticism could arise only in combination with Christianity. This
means that between Judaism and Christianity there is, already at a
very early time, a clear distinction or separation. Despite this separa-
tion, a common ground between Judaism and Christianity remains:
the Old Testament and its interpretation with reference to a Platonic
background. This explains the similarities to Philo, and even the strong
reception, for example, of John’s Gospel in Gnosticism.

11 Hengel 1997, 592.
12 Cf. the splendid survey of Schrage (1991, 38-63).
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The hypothesis of Hengel raises a wide range of questions. I will con-
centrate on the assumption that Gnosticism is a Christian phenomenon
dependent on a Hellenistic Jewish interpretation of the Bible. I wonder if
the border between Judaism and Christianity was already well-defined in
early times, and I ask how we should imagine the transition from a Hellenis-
tic Jewish and Platonic reading of Genesis to a Christian reading. From my
point of view, these questions raised by Hengel offer a certain degree of con-
vergence with some results of the discussion about the origins of Gnosticism
in roughly the last fifteen years.

2. HENGEL'S PLACE IN CONTEMPORARY RESEARCH
ON THE ORIGINS OF GNOSTICISM

For the current purpose of this essay it may be sufficient to consider four
important approaches to the problem of the origins of Gnosticism."

2.1. The Refutation of “Gnosticism”
as a Historically Valuable Category

Bentley Layton had previously noticed that the term “Gnosticism” was prob-
lematic because of its origin in the seventeenth century. I'véaig and the
adjective yvwotcég are not regularly used by the ancient sources, espe-
cially not by the so-called original Gnostic texts. Michael A. Williams then
analyzed the use of the terms in our ancient sources and came to the
conclusion that “‘gnostic’ as a self-designation in these ancient sources
does not provide a good justification for the modern category of ‘gnos-
ticism.” Karen King underlined the problematic character of the cate-
gory on the basis that it is a modern designation not independent from
the hermeneutical view of modern scholars and one, moreover, that puts
together various and diverse ways of thinking; thus, not only are descriptions
of Gnostic myths unconvincing, but so are different typologies of Gnosti-
cism, because “none of the primary materials fits the standard typological
definition.””® Thus, a determination of the essence of Gnosticism is impos-
sible: “there was and is no such thing as Gnosticism, if we mean by that

13 On research up to 2000, cf. Lahe 2012a.

14 Cf. Layton 1995, 348—349; Markschies 2009, 26—33.
15 Williams 1996, 42.

16 King 2003, esp. 226.
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some kind of ancient religious entity with a single origin and a distinct set
of characteristics.”

Williams and King are right to be skeptical of the idea that the term
“gnosticism” is justified by ancient sources. Furthermore, heresiological cat-
egories should be avoided wherever possible because they prevent a neu-
tral understanding of a position that was condemned by its enemies (thus
repeating the condemnation).”® I doubt, however, that (a) the use of “gnostic”
by the ancient sources is a sufficient argument for the complete elimination
of the term; and (b) that the term “Gnosticism” can be deemed a “heresio-
logical” category in the proper sense. In particular, Clement’s use of the term
(and his concept of the true Gnostic) shows that “Gnostic” in itself was con-
sidered to be a positive appellation, not a heresiological category.” The usage
of Irenaeus, who refers to the Pevdavupog yv@daig, shows that it was the claim
of the Gnostics to offer true understanding that was rejected, not yvéag in
itself. If “Gnostic” is not a heresiological term in its proper sense, the ques-
tion remains whether the term is perhaps still useful as a historiographical
category, even though it is not justified by the ancient sources. This seems to
be the case because the texts named “Gnostic” are a group of texts that can
be described by a typological model. Even if there are several typologies and
even if the construction of these typologies is dependent on the discourse of
scholars’ research, the principal character of this coherence is nonetheless
to be found there. It is exactly the advantage of a typological model that it
describes a certain degree of coherence (and does not offer a “distinct set
of characteristics” that has to be proven for every text). In a certain sense,
even Williams maintains that the texts called “Gnostic” are a group of texts
with a certain degree of coherence; otherwise his proposal that we introduce
the term “biblical demiurgical tradition” would not make sense. The Nag
Hammadi library, though its historical origins are unfortunately unknown,
also offers a certain evidence for this coherence: although the codices col-
lect very different writings, it seems that here a library of a certain group of
texts was produced, not a compilation of texts collected by pure chance. We
could, of course, consider new and different terms by which we might name
the phenomenon. The phrase “biblical demiurgical tradition” proposed by
Williams, however, is in itself problematic, because it stresses the demiurge

17 King 2003, 1-2.

18 Therefore, it is not appropriate to use the term “Gnostic sect” (cf. Layton 1987, 5).
19 Cf. Brakke 2010, 33-34.

20 Williams 1996, 51.
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as the cornerstone of what have been called “Gnostic texts.” Thus, it offers
a far more restricted perspective of what may be termed “Gnostic” than the
various typological models offer (e.g., Schenke, Markschies, Rasimus). It may
be added shortly that in German, the term “Gnostizismus” is quite unusual
(pace the definition of Messina), while “Gnosis” is used commonly. This
latter term fits not only quite well the special significance of understanding,
revelation and hidden truth that are crucial for the Gnostic texts, but it
avoids the “-ism” that may connote a certain systematic and ideological
character. So, from my point of view, the critical remarks of Williams and
King do not do away with the problem of how the coherence of these
so-called “Gnostic texts” can be characterized and which of the typological
models is the most appropriate.?

2.2. “Sethianism”

Perhaps the most influential typology of the last 30 years is the typology
of Sethianism, developed by Hans-Martin Schenke. I will not deal with all
of the details of Schenke’s typology here, but I would like to mention the
fact that, according to Schenke, Gnosticism had a pre-Christian origin and
then later became Christianized. The Nag Hammadi Codices belong to the
Christianized state, but also reveal the pre-Christian layer. In particular,
the Apocryphon of John is derived from a pre-Christian state of Sethian
Gnosticism, though we have it in a Christianized form.?? Thus, according
to Schenke, we have no explicit evidence for a Gnostic system before the
Christian texts, but we do have traces of a pre-Christian state or substance of
Gnosticism that shows us that Gnosticism is not merely a Christian heresy,
but a development of its own, stemming from Platonizing Hellenistic Jewish
circles.?

John D. Turner has been more explicit about this.* He describes Sethian
Gnosticism as the result of a fusion of two groups: (a) a Barbeloite group,
mingling together strands of contemporary Platonism and (b) the Sethites,
a group that considered itself the true heir of the primordial revelations

21 Cf. the critical remarks on King and Williams in Pearson 2004, 208—218; Brakke 2010,
21-28, 46; and Lahe 2012a, 372.

22 Cf. Schenke 1974; 1981.

2 Cf. Schenke 1981, 607: “Originally and essentially Gnostic Sethianism, or Sethian Gnosis,
is non-Christian and even pre-Christian: pre-Christian at least in substance, even if not in
chronology, about which nothing can be said.”

24 A short summary of his view can be found in Turner 2000, 139-144. Cf. the typology in
Turner 1995, 170-171.
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to Seth. Before these groups “fused,” the Barbeloites amalgamated with
Christian baptizing groups (in the first century), so baptism became an
important part not only of their cult, but also of their thinking about the
reception of Wisdom. Seth was often identified with Christ by those who
had merged Sethianism with Christian ideas (in the early second century).
At the end of the second century, Sethian Gnosticism detached itself step
by step from Christianity, and, thus, in the third century it absorbed modern
Platonism. The rejection of Sethian Platonism by “orthodox Platonists” and
by Christian heresiologists led to a late stage of development in which
Sethianism was divided into many minor groups.?

For our purpose, the idea that there were roots of Sethian Gnosticism in
the first century is as important as the idea that already in the first century it
amalgamated with Christian groups. It is of course debatable whether there
were really distinctive groups (the Barbeloites and the Sethites). Because
of a lack of clear evidence it is perhaps better to speak about “theological
tendencies.” Nevertheless, Turner’s picture of a quick shift to a Christianized
state seems to be worthy of further consideration.

2.3. Christian Origins of Gnosticism

In contrast to the approaches that are based on Schenke’s Sethianism, there
are several approaches that stress the Christian character of Gnosticism
from its very beginnings. The difference to the approach via Sethianism
becomes clear from the critique that, for example, Luttikhuizen developed
in a very concise article.? He summarizes his arguments as follows: (1) The
title “Sethianism” is inappropriate, because, e.g., in the Apocryphon of John,
the name Seth occurs only once; and occasionally, the catalogue of Sethian
topics developed by Schenke is not convincing because it contains very dif-
ferent themes that do not occur regularly in all writings reckoned as “Sethian
treatises” by Schenke. Furthermore, its negative theology is not a specific
point that distinguishes Sethian treatises from others because negative the-
ology is common currency of contemporary Platonism. (2) The so-called
“Sethian treatises” belong to a Gnostic group, though Luttikhuizen doubts
that it could be called “Sethian” because in some of the texts all humans
are Sethians, but not all of them are Gnostics. Therefore, the designation
of the group as “Sethian” is inadequate. (3) The hypothesis that writings

%5 (Cf. the diagram that shows the internal development of the Sethian movement accord-
ing to Turner (1995, 217).
26 Luttikhuizen 2006; 2009.
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such as the Apocryphon of John contain a doctrine that is substantially pre-
Christian and Jewish is denied by Luttikhuizen. Not only is the literary crit-
icism which separates pre-Christian elements in the Apocryphon of John
from later Christianization unconvincing, but the main focus of the writ-
ings as such is also missed because the crucial question of these groups
was: “Was bedeuten die alten Texte im Lichte der neuen Offenbarung, die
Jesus Christus gebracht hat?”?” When Luttikhuizen proceeds by saying that
“Das vielformige Christentum des 2. Jahrhunderts ist gleichsam das natiir-
liche Biotop, in dem eine solche Auffassung des alttestamentlichen Gottes
gedeihen konnte,” he is very close to Hengel’s expression of the “Zeit des
theologisch-philosophischen Experimentierens.” Markschies in particu-
lar developed the idea of the “Laboratorium der Theologiegeschichte” and
tried to sketch a picture of the growth of theology and ecclesiastical insti-
tutions.* Markschies favours “die Rekontextualisierung dieses Phdnomens
in die christliche Kirchen- und Theologiegeschichte.”®' This would result
in the fact that “das in Messina als Vorschlag normierte und methodisch
wie historisch tief problematische Forschungsbild von der Gnosis als einer
vorchristlichen Religion von niemandem mehr vertreten wiirde.”? Accord-
ing to him, it can be said:

dafl die antike ‘Gnosis’ am besten als ein Versuch interpretiert werden kann,

Probleme der biblischen Tradition zu losen und sie mit Hilfe platonischer

Philosophoumena um eine Ur- und Nachgeschichte zu verbreitern, um sie fiir
gebildetere Kreise in den Metropolen der Antike akzeptabler zu machen.

Itis interesting that “biblische Tradition” may refer to several texts, but I take
it for granted that Genesis 1-3 plays a dominant role here. The typology of
Gnostic texts that Markschies developed* offers no clear reference to the
specific Christian character of the texts, though an “Erlosergestalt” appears.
This leads to the important question of how explicit and specific a Christian
character should be given to a text in order to fulfill our expectations of it as
a “Christian” one. Thus, the question about the transition from a Hellenistic
Jewish interpretation of the Bible to a specifically Christian one is raised also
by those scholars who maintain that Gnosticism had a Christian origin.

27 Luttikhuizen 2009, 84.

28 Luttikhuizen 2009, 84.

29 Hengel 1997, 560.

0 Cf. Markschies 2007, 380.
31 Markschies 2009, 51.

32 Markschies 2009, 51.

33 Markschies 2009, 49.

34 Markschies 2001, 25-26.

w
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2.4. The Hypothesis about the Ophites by Rasimus

One of the most interesting hypotheses about the origins of Gnosticism
is the recent book by Tuomas Rasimus about the Ophites.* Rasimus also
favours a typological model for the description of Gnostic texts.* Further-
more, he reconsiders Schenke’s “Sethianism”’ and, by so doing, he develops
a hypothesis about the Christian origin of Gnosticism.* The full range of
results of this rich monograph cannot be summed up here, but I would like
to highlight some points that are interesting for our purpose.

First of all, Rasimus inverts the significance of the Apocryphon of John.
It is not the starting point for the analysis, but according to him the result
of a development in which mainly three traditions joined each other. He
distinguishes (a) Barbeloite material, (b) Sethian or Sethite material, and (c)
Ophite material.* The Ophite material is carefully identified, principally on
the basis of Irenaeus, Adversus haereses 1.30 in comparison with the Coptic
writings On the Origin of the World, Eugnostos and Sophia of Jesus Christ.
He also uses the description of the Ophites in Origen, Cels. 6.24—38 (the
so-called “Ophite diagram”).®* Rasimus is able to show that this group has
a high degree of internal coherence, especially with reference to the seven
names of the archons of Yaldabaoth,* the link between Sophia and Eve,*
the positive evaluation of the eating from the tree (partially linked to a
positive evaluation of the serpent),* the introduction of a heavenly Man
who is linked with the creation of man and the need for further help for
all human beings.* This leads to the hypothesis that the appearance and
modification of some of these elements in other Gnostic texts (especially
the Apocryphon of John and the Hypostasis of the Archons) are a secondary
and later integration of the originally coherent material. The distinction
between Barbeloite and Sethian material is not the focus of the monograph,
but it is presupposed several times. The result is that pure Sethianism hardly

35 Rasimus 2009.

36 Cf. Rasimus 2009, 55.

37 Cf. Rasimus 2009, 28—41.

38 Cf. Rasimus 2009, 284: “the Ophite mythology seems to have developed out of a Platonic
reading of Genesis through Christian lenses.”

39 Cf. the instructive figure in Rasimus 2009, 62; for the “rewriting” of Barbeloite and
Ophite features in the Apocryphon of John, cf. pp. 151-154; for Sethianization, pp. 199—202.

40 Rasimus 2009, 48-54.

41 Rasimus 2009, 104.

42 Rasimus 2009, 154-156.

43 Rasimus 2009, 96-98.
Rasimus 2009, 177-178; 183-184.
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exists at all (only reports of Epiphanius can be considered here); rather,
Sethianism is only present in different types of mixture (with Barbeloite
and/or Ophite material).* Sethianism is interpreted as a kind of (secondary)
reaction to a controversy between Christians and Jews by which (Gnostic)
Christians tried to refute the accusation of innovation.* Thus, so-called
“Classical” Gnosticism arose where Barbeloite and Ophite material flowed
together.

Rasimus’ conclusions will be the subject of further scholarly debate. The
description of the Ophite group is certainly persuasive, perhaps also the
new perspective on the Apocryphon of John as a melting pot of diverse
traditions. The questions of chronology are, perhaps, more problematic.
Rasimus does not say very much about these. He assumes that the origins of
the Ophites can be paralleled with the discussions Paul had in Corinth, so
he assumes a very early date (second half of the first century).*” On the other
hand, the Ophite myth must have been there before the Apocryphon of John
and presumably before Valentinus.*® So I suppose that he would also agree
with a date early in the second century. The reasons for this chronological
conclusion are based on crucial issues of the typological description of
Ophite texts. Perhaps, however, we should distinguish between some crucial
features that seem to be substantial for the Ophite material and the literary
texts we have. For example, it seems to me that the system Irenaeus reports
is a quite elaborate and developed system; not the first steps, but the result of
an already well-established tradition. The famous sentence of Irenaeus that
“from those” the multiplex capitibus fera arose is no proof that the system of
the Ophites reported in Haer. 1.30 is earlier than Valentinus, but only that it
is earlier than the schola Valentini.*® In other words, Irenaeus asserts that his
actual opponents were influenced by the various systems mentioned before
(Haer. 1.30 being the last of them). For our current purpose, this question is
important because it raises the question whether all elements assumed to
be Ophite by Rasimus are in fact already present in the first century (or at the
beginning of the second). This question applies not only to such points as
the identification of Sophia and Eve or the exact names of the seven archons,
but also especially to their Christian character, i.e., the Adam-speculation
and the counter-reading of the Genesis 2—3 story. I doubt that we have to

45 Cf. again the figure in Rasimus 2009, 62.

Rasimus 2009, 203.

47 Rasimus 2009, 186.

Rasimus 2009, 286.

49 Irenaeus, Haer. 1.30.15 (384.277—279 Rousseau and Doutreleau).
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presuppose the entirety of his Ophite typology in order to explain the origins
of Valentinus’ thought (or of some other teacher prior to Justin Martyr). The
relationship with the development of the Barbeloite material is a second
problem:Is the Ophite material earlier or later than Barbeloite material? Are
there two (originally independent) origins of Gnosticism? What is, however,
clear to both Rasimus and to me, is the fact that a new reading of Genesis
1-3 is the decisive factor for the origins of Gnosticism.

2.5. Conclusion: Hengel's Place in Current Research

According to Hengel, Gnosticism was invented one generation before Valen-
tinus and Basilides, perhaps after 70 CE. He assumed that it was developed by
Jews who knew a Hellenistic-Platonic interpretation of the Bible, especially
of Genesis, and who were interested in a new interpretation of Christ. If we
compare this with the above-mentioned hypotheses of Turner, Markschies,
or Rasimus, it becomes clear that the question of the transition from a Hel-
lenistic Jewish mode of thought to a specifically Christian perspective is
the center of the whole question. Can we distinguish a non-Christian phase
in the development of Gnosticism from a purely Christian one or not? Is
a certain Gnostic flavor already present before these people (to use Hen-
gel’s words) “sich den christlichen Gemeinden anschlossen” or only after
that?

From my point of view, even modern modifications of Schenke’s ap-
proach (like that of Turner) point to this quick shift to a Christian theology.
Rasimus’ hypothesis not only fits the same chronological period (in com-
parison with Hengel, after Paul, perhaps after 70 CE),* but it also fits with
the idea that the exegesis of Genesis played a significant role in this process.
He assumes, however, that Ophitism had a Christian context from its very
beginning.

Certain motifs of later Gnosticism can be completely explained by refer-
ence to such a Hellenistic Jewish and Platonizing world-view, even if they
cannot be classified as typically “Jewish.” Some examples of thought which
are not typically “Jewish” are: the assumption that the first God is absolutely
transcendent so that He himself is neither active nor in contact with the
world, but instead there is some other degree of divinity below him who is
(Sophia, an angel, the Name etc.); the negative character of the world and
some of the angels; the attempt to explain evil by cosmogony and anthro-

50 Cf. Rasimus 2009, 287.
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pogony; the redemption by a savior who offers special revelation and knowl-
edge; and the presupposition that there must be something divine in human
beings.

However, at the same time, it is plausible that these questions were
of special interest for Christians who tried to enter the theological and
philosophical discourse of the cities in the late first or early second century,
and who offered their own experiment to this laboratory.

Consequently, the comparison of Hengel with some major contributions
to the current discussion about the origins of Gnosticism leads me to the
question: How should we imagine the process of transition from a standard
Hellenistic Jewish and Platonic interpretation of Genesis to a specifically
Gnostic and explicitly Christian form of thought? My hypothesis is that the
thought of Menander and Satorninos as sketched by Irenaeus sheds light on
exactly this question.

3. IRENAEUS ABOUT MENANDER AND SATORNINOS
AND THE “QUICK SHIFT THEORY”

In chapters 2328 of Adversus haereses book 1, Irenaeus develops his famous
chronology of Gnosticism. His report about Simon Magus has been the
subject of several analyses.” Hengel himself was quite skeptical about this
point. From his point of view, “das ganze Konglomerat ist ein spites und
... von der christlichen Gnosis geprigtes Kunstprodukt.” The report about
Basilides in ch. 24 also seems untrustworthy since we know from the frag-
ments of Basilides (especially those preserved by Clement of Alexandria)
that Basilides himself did not advance such a Gnostic system.* Furthermore,
Hippolytus gives us an absolutely different picture of the Gnostic system
of Basilides.> Even the reports about Carpocrates and Cerinthus have been
debated in modern research.®® Thus the information that Irenaeus offers
does not seem to be very trustworthy.*

51 Cf. Beyschlag 1974; Liidemann 1975, 81-88.

52 Hengel 1997, 581.

58 Cf. Lohr 1996, 255—273. A more traditional view of Basilides is given by Pearson 2008,
who does not offer an argument why the heresiological view of Irenaeus should be accepted
in order to describe the thought of Basilides—despite the major discrepancies between the
report of Irenaeus and the fragments themselves.

54 Cf. Lohr 1996, 284-323.

55 Cf. Lohr 1995; Markschies 1998, 48—76.

56 Cf. the short remarks on the report about Satorninos in Lohr 1996, 261—262.
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I would like to reconsider the section about Menander and Satorninos. I
do not intend to reconstruct the historical thought of Menander or Satorni-
nos.” However, the picture that Irenaeus gives us in the short reports about
Menander and Satorninos is interesting for the aforementioned question of
how we should imagine the transition from a Hellenistic Jewish to an explic-
itly Christian way of thinking.%

My starting point is Haer. 1.24.1. According to Irenaeus, Satorninos and
Basilides are considered to have been contemporaries, though they have
different doctrines. Both stem ex his, which refers either to Simon Magus
and Menander,® or to the disciples of Menander. In both cases, it is diffi-
cult to draw chronological conclusions from this expression. It may simply
mean that Basilides and Satorninos followed Menander and Simon (or their
disciples) in some respect.® Still, Basilides and Satorninos did appear—
according to Irenaeus—after Simon and Menander. Thus, Irenaeus wants
to tell us something about what we can call “the third generation,” and this
leads us into the time of Trajan and Hadrian, which is very plausible in the
case of Basilides.®

If we consider the report about Menander, the information of Irenaeus
does not suggest that he had a very well-elaborated Gnostic system.®? In
this respect, the reports about Menander and Satorninos are different from
those about Simon Magus and Basilides. This is interesting because it dimin-
ishes the danger of unwittingly following the heresiologists in simply ascrib-
ing later thoughts to famous earlier names. Irenaeus reports the following
major points about Menander’s doctrine:

57 The construction of the gnostic systems of Menander and Satorninos by Pétrement
(1984, 431-442, 449—458) is highly problematic, as will be seen in the following footnotes.

58 There is no detailed literature about this section of Irenaeus, but cf. the helpful analysis
in Markschies 2001, 78—8o0.

59 The French translation of Rousseau and Doutreleau in their Sources chrétiennes-
edition has: “prenant comme point de départ la doctrine de ces deux hommes”—which is
explicitly more than ex his (Irenaeus, Haer. 1.24.1 [320.1-322.20 Rousseau and Doutreleau]),
cf. Rousseau and Doutreleau 1979, 283—284 (‘Note justificative a p. 321, n. 3). Also Lohr 1996, 17
is in favour of Simon and Menander. That Menander is a disciple of Simon Magus is already
the heresiological concept of Justin, 74pol. 26.4 (70.15-18 Marcovich), who stresses the magic
arts of Menander (cf. also Justin, 14pol. 56.1 [112.6—7 Marcovich]).

60 Cf. Lohr 1996, 18.

61 Cf. the result of L6hr 1996, 325: “Basilides war ein christlicher Lehrer in Alexandrien zur
Zeit des Hadrian.”

62 IJrenaeus, Haer. 1.23.5 (320.93-104 Rousseau and Doutreleau).
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— The highest principle, called prima Virtus, is absolutely unknown.

— The world is not made by this first principle; instead, an Ennoia sends
angels, and these angels make the world.*

— A Savior is sent from the invisible realm (Irenaeus asserts that Menan-
der considered himself to be this savior). The savior offers knowledge
(via magic, as Irenaeus asserts), and by this knowledge the disciples
can overcome the (now apparently bad) angels of the world.

— Menander announces a special baptism (in his own name, according
to Irenaeus), by which disciples gain immortality and life without
aging.

Of course, several points in this report are suspicious.** It is historically
possible that Menander considered himself to be the savior,® but I doubt
that this was exactly his self-understanding. Montanus, too, was condemned
for claiming to be the paraclete, but from a historical point of view it is
more plausible to assume that he considered himself to be a revealer of
the paraclete who passed on the exact words of the paraclete (including
those in the first-person singular) to his audience. Even the assertion about a
special baptism remains obscure.® It is sufficiently strange that the promise
of immortality”” was understood in a truly corporeal sense (and it could
hardly survive the first death of one member of this group).

What is interesting in this suspicious report, however, is the fact that
the creation is made by angels. This is an element that also occurs in the
reports about Simon, Satorninos, Basilides and Carpocrates. Markschies
gives an elucidating excursus in his book on Valentinus about the creation
by angels in Jewish and early Christian literature.® From his point of view,
this motif goes back to the “gestaltende Hand des Irendus, der stets mit

63 This topic can be compared with Ophite theologoumena (cf. Rasimus 2009, 107-123),
but in the report about Menander there are no names nor is there a Yaldabaoth figure, so this
could be an earlier stage of development.

64 The links to the reading of the Gospel of John that Pétrement 1984, 431-436, asserts
cannot be found in the short text of Irenaeus, but are mere speculation based on the
assumption that there is a considerable and specific “Samaritan” background to Menander’s
thought.

65 Cf. Pétrement 1984, 438—439. The assertion of Pétrement (436—437) that Menander
favoured a kind of docetism is without any basis in the text of Irenaeus.

66 Baptism in itself does not presuppose a Christian context, as Markschies 2001, 79,
argues.

67 Cf. Markschies 2001, 78—79. This feature is attested already in Justin, 1Apol. 26.4 (70.18-19
Marcovich), so perhaps Irenaeus integrated this observation, although it did not fit the other
information he had.

68 Markschies 1992, 18-24.
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denselben stereotypen Formulierungen das gleiche Motiv der Engelschop-
fung beschreibt.”® Indeed the expression mundus et omnia quae in eo est
occurs in a similar manner three times, but there are also interesting differ-
ences between the reports. In the report about Simon, the angels are only
called mundi factores angeli—without further explanation. In the report
about Menander, the angels are a kind of offspring of the Ennoia, and in
the report about Satorninos, they are seven in number. In the report about
Basilides, they are linked to the visible heaven, and in the report about Car-
pocrates, it is asserted that they are “much below” the Father. Did Irenaeus
simply invent these details, for every heresy anew one? Or did he have (accu-
rate or inaccurate) information about the doctrines of these groups? We
cannot be certain about this point with respect to the details, but from my
point of view, it is indeed plausible to assume that the creation of the world
by angels is one of the starting points for early Gnostic theories.
Markschies is, of course, right that the creation of the world by angels
alone is not an indication of a negative evaluation of the world or the whole
of creation, but this seems to be different in the report about Menander.
There must have been something wrong with the creation of the world,
otherwise the assertion that scientia/yv@aig offers a victory over the angels
would not make sense. Exactly this ambivalence about the angels’ activity
is perhaps one of the oldest doctrines that contains some historical plausi-
bility. If we compare frg. 1 of Valentinus (where not the cosmogony in gen-
eral, but the anthropogony in particular is the focus), it becomes clear that
Valentinus was well aware of the fact that angels would lose their function
as ministers of God if they created a being that was higher than it should be;
therefore, his angels behaved very differently from those that Irenaeus men-
tioned in his report about Menander.” Perhaps Menander’s theory is one of
the presuppositions for the much more sophisticated thought of Valentinus.
From my point of view, the report about Menander shows how small
the step from a regular Hellenistic Jewish interpretation of Gen 1-3 to a
Gnostic or at least pre-Gnostic one was. This short step, however, implies
grave consequences. The creation of the world by angels could be a regular
Hellenistic Jewish speculation, but now it becomes an ambivalent thing, a
first step in the history of sin. Now the world is something that is bad from
its very beginning as world (presumably as a material world)—not only as
world after a fall or subsequent step in the history of sin and salvation.

69 See Markschies 1992, 22 with a short list of the most relevant formulaic expressions.
0 For the interpretation of Valentinus, frg. 1, cf. Markschies 1992, esp. 31, 42—43.
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What is very interesting here is that this perspective includes certain
ambivalence at the heart of monotheism. On the one hand, it is only the
highest principle that is the cause of all things; on the other, it is precisely
the actions of entities that derive from this highest principle that cause
evil. On the one hand, we have unambiguous monotheistic thought; on the
other, we have a clearly dualistic world-view. Both things are fused here and,
indeed, such an ambivalence between monotheism and dualism is one of
the most fascinating things in Platonism.” Platonism can use dualisms, but
all dualisms are dependent on a higher or highest being.

I doubt that these structures (monotheism; ambivalent activity of the
entities that descend from the highest principle; a negative evaluation of
the world; a dualism between world and salvation, which is overcome by a
savior) can be definitely reckoned as “Christian.”” They can be understood
in a Christian manner, but they may also be seen as an interpretation of
Genesis 1-3 (as a kind of experiment). The distinction “Christian-Jewish”
seems to be of no use here.

The report about Satorninos is preserved not only in the Latin transla-
tion of Irenaeus’ Haer. 1.24.1-2, but also in Greek in Hippolytus’ Ref. 7.28.% A
comparison with the Latin text proves that Hippolytus used Irenaeus’ Greek
report verbally, so we can use Hippolytus’ report directly. The report about
Satorninos can be divided into two parts: The first part describes the cos-
mogony and the anthropogony, and the second describes the redemption.
There are serious and interesting discrepancies between the two parts.”

In the first part, Satorninos starts with the matp dyvwaotog who made
the angels and all heavenly powers.” Seven of these angels made the world.

! In particular, Numenius could be compared here, because his second God is twofold,
divided by his contact with matter (Numenius, frg. 11 [53.11-20 des Places]) and the latter part
of the second god is the xéauog, so the second God consists of the demiurge and the world
(Numenius, frg. 21 [60.1-5 des Places]).

72 Aland 2009, 36, asserted that “Fall und Errettung, Siinde- und Gnadentheologie” existed
“so nur im Christentum.” Perhaps this is true, but we may add that the case of Menander
shows that the fall can be expressed in a quite indirect manner, as the ambivalence of
an angel’s action. For redemption I would like to ask whether apocalyptic thinking and
perhaps even messianic hopes could be taken into consideration. They are not explicitly a
“Gnadentheologie,” but they are very close to an idea of “redemption by a savior.”

8 Trenaeus, Haer. 1.241-2 (320.1-324.39 Rousseau and Doutreleau); Hippolytus, Ref.
7.28.1-7 (302.1-304.31 Marcovich). Compare the Greek text in Theodoret, Haer: fab. comp. 1.3
(PG 83:347A-C).

4 The differences between both parts of Irenaeus’ report are neglected by Pétrement 1984,
449—456.

75 1 doubt that Irenaeus compresses a complex genealogy here, as can be found in the
Apocryphon of John (cf. Layton 1987, 161 note b).
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Even human beings are the creation of angels. This is described through a
kind of “seduction of the angels”: There was a luminous image from above,
from the Adevtia (Latin: a summa potestate) that could not be grasped by
the angels because it suddenly ran back into the higher realm. After they
lost this image, the angels had a discussion and came to the conclusion:
[omowuev dvlpwmov xat’ eixdva xal xaf’ opoiwaw (Gen 1:26). But the result
of this was insufficient. It could not stand up, but twitched like a worm.
Then the highest Power (v dvw 30vauig)”™ had mercy on this creature of the
angels because it was similar to itself. Therefore it gave to him the omvonp
{wis, a “spark of life” that returns to the higher realm at the moment of
death.
Several details of this report are not very clear:

— Are the seven angels identical with the angels that created mankind?”

— Is the highest Power identical with the Adevtia?

— Are both, AdBevtio and ) dvw dvvap, identical with the ITatnp dyve-
otog? Or are they a second, perhaps a female divine being?™®

— What is the luminous image? Is this a visible side of the AdBevtia? (This
could be supported by the expression: 31 T v duotUAT AVTHS)

Despite these open questions, the exegetical background of this passage is
very clear. Not only is Gen 1:26 used, but the emission of the sparks of life
certainly refers back to Gen 2:7.”

Reading the passage about Satorninos in light of Ophitism raises the
question whether this first section offers a kind of standard summary of
Ophitism. This could lead to the hypothesis that Haer. 1.24.1 has nothing to
do with Satorninos himself or with an earlier stage of Gnosticism, but is only
akind of fictitious retrojection of later Ophitism upon Satorninos. There are
some points of agreement with the Apocryphon of John and the Hypostasis of

76 1t is probably identical to AdGevtia, but it is not absolutely clear, whether the term
adBevtia was in the original wording of Irenaeus. The function of this highest power can be
compared with Barbelo (cf. Layton 1987, 161 note d), but perhaps Barbelo is only a result of
later, similar speculation.

77 Pétrement 1984, 449450 assumes this without any argument.

78 Pétrement 1984, 456 identifies both without any argument.

7 1 disagree with Pétrement 1984, 452—453, who considers the sparks of life to be a
reception of the Prologue of the Gospel according to John. The universalistic perspective of
the anthropogony in the first part of Irenaeus’ report becomes very clear by the last sentence
which refers directly to death. Only the attempt to harmonize the first part of the report with
the second could lead one to such conclusions.
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the Archons.® In comparison with these two texts and the rather consistent
Ophite corpus described by Rasimus, there are, however, several differences
that should be taken into consideration:

— The seven angels have no names (nor is there any theriomorphic
appearance).

— The creating activity of the angels is not caused by a false, immediately
rebuked claim of a Yaldabaoth figure.

— The luminous image is a kind of model for the creation of man, but it
has no link to a Son of Man figure that has to be understood in the light
of an Adam-Christ typology.

— The highest Power or the Adfevtia are quite unclear figures, perhaps
simply female aspects of the highest God—there is no (at least no
explicit) link to a kind of emanation or Wisdom speculation.

— The Eve-figure, the (positive) re-interpretation of the eating of the tree,
and the serpent are all completely missing.

Even if the report about Satorninos is only a short and quite unclear sketch,
it does not exactly fit with the picture of Ophitism that Rasimus develops.
It seems to be a more unclear and less developed version that is much
closer to a Hellenistic Jewish reading of Gen 1—2 (Genesis 3 is missing
here), as, for example, can be found in Philo. This is interesting because the
re-interpretations of Gen 3—especially the positive evaluation of the eating
from the tree and the Christian background of the heavenly model of Adam
opposed to Christ—are exactly the differences between such a Hellenistic
Jewish reading of Gen 1—2 and Ophitism. This leads me to suppose that the
thought sketched here by Irenaeus is not simply a rough summary of later
Ophite theology, but a (perhaps quite normal) Hellenistic Jewish reading of
Gen1-2. The protological question is at the center of the story: How can God
create Man? In order to answer this question (a) different levels of divine
beings are introduced, and (b) a certain kind of divine element in mankind
is acknowledged (based on Gen 2:7). The transcendence of the highest being
or God is stressed, the angels are direct products of this highest God, and
they are not evil. Yes, they try to grasp the luminous image and they fail, but
they do their best. Their fault is their a3pavég (Latin: propter imbecillitatem):
they are too weak for the work that they have attempted. This is the decisive
point that causes the ambivalence of mankind. There is no bad intention or
fall of the angels in this report. Mankind is at least partially good according

80 Cf. the marginal notes in Layton 1987, 161-162.
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to this part of the report. Human beings have a spark of life that returns to
the higher realm at the moment of death.

In contrast to the report about Menander, the expression Virtus incognita
does not reappear, but it is not clear whether Satorninos actually distin-
guished the aspect of being unknown (incognita—linked now to the matp
dyvwartog) and the aspect of being the highest power (or potentiality: Sova-
uic—Ilinked now to a second [and female?] divine being). Menander did,
however, also know of a second divine being, namely, the Ennoia that sent
the angels to create the universe. It seems that the distinction between the
highest being and the second being in Menander and Satorninos is very sim-
ilar, even if the names are different.

The ambivalence of the world is apparently caused by the ignorance of
the angels and their overestimation of their own capacities. That is why
mankind exists. Because of its corporeal state, it is something that will be
destroyed; it is something corruptible. The corporeal part of human beings is
apparently inappropriate for the purpose of the angels. It is not bad in itself,
but bad as an image of the luminous image that appeared. On the other
hand, there is some similarity with this luminous image—so human beings
have, even in their corporeal state, some similarity to the divine. This is a
quite positive evaluation of the body that fits quite well with a Platonizing
reading of Gen 2. Compared with Menander, the creation of the world and
mankind seems to be evaluated in a more positive way.®!

Finally, any specifically Christian character of the cosmogony and the
anthropogony is missing in this part of the report. If we only had this part,
we would doubt that Satorninos was a Christian. The elements he uses could
be understood with reference merely to a Hellenistic Jewish context.

What is different from Menander is the second part, about redemption.
This is a clearly Christian and anti-Jewish text. The problem is that it is not a
coherent description; rather, it puts together various details—and of course
each detail raises doubts:

— The savior was not born (the Greek term dyévwtog is not very clear
here); he appeared only SoxnoeL

— The God of the Jews was one of the angels.

— Christ has come in order to destroy the God of the Jews and to redeem
believers because the archons wanted to destroy the Father.

81 This is why the theology of Satorninos according to Irenaeus’ report cannot be charac-
terized as “anticosmisme” (as Pétrement 1984, 450, asserts).
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— Believers have the spark of life. They are the good part of mankind—
distinguished from the bad part. Both parts are created by angels.

— Demons help bad human beings; that is why the Savior came to destroy
the bad ones and to redeem the good ones.

— Sexual intercourse comes from Satan.

— The majority of the adherents of this group were ascetic, i.e., they did
not eat €uuya.

— There are two kinds of prophecies: good ones from the angels that
created the world, and bad ones from Satan, who is himself an angel,
but an enemy to those angels that created the world, and an enemy
especially to the God of the Jews.

Let us begin with the God of the Jews. On the one hand, the God of the Jews
seems to be good, Satan being his enemy.®? On the other hand, there was
a need to send the Savior or Christ in order to destroy Satan. The Greek
has xatdAvaig (Latin: destructio), which means destruction, but perhaps
also dissolution (in German it would be something like “Auflosung”). The
devaluation of the God of the Jews seems to be necessary in order to explain
the Savior’s activities, but his identification with one of the seven creating
angels seemed perhaps plausible to Irenaeus, who was familiar with the
Ophite identification of the Yaldabaoth figure with the God of the Jews.
Perhaps Irenaeus confuses here several bits of information. Some other
unclear points of the second part are as follows:

— Satan is explicitly described as an dyyeAog dvtimpdttwy (Latin: angelus
aduersarius). It is, however, unclear whether the archons are simply
bad angels who followed Satan or perhaps something else.

— The reason why the archons wanted to destroy the Father remains
absolutely unclear in the report. Of course, we could imagine a kind
of revolt here, but this would be mere speculation.

— Humanity is not considered to be good in general. Instead, two kinds
of human beings exists: good ones and bad ones. It is unclear how this
fits with the anthropogony of the first part. Perhaps bad human beings
have a kind of spark of darkness instead of spark of light? The bad
angels perhaps imitate the good ones, creating human beings, too, but
giving them a bad equivalent to the spark of life? This would, however,
be difficult to reconcile with the text we have, since both kinds of
human being are created by “the angels” (076 TV dyyéAwv).

82 Cf. Layton 1987, 162 note g.
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— The role of the demons remains unclear. Are they simply bad angels,
the archons, and/or the followers of Satan? Was there an idea of the
fall, according to which some human beings lose their sparks of life,
after they are attracted by the demons, the archons, and Satan?

These questions cannot be decided on the basis of the text of Irenaeus.
Thus, we cannot give a description of the doctrine of Satorninos (his anthro-
pogony and his soteriology, in particular) since Irenaeus shortens the doc-
trine in a way that makes it enigmatic in many respects.** However, even if
this is the case, the reports about Menander and Satorninos are interesting
in regard to the questions raised above. How then can we imagine the tran-
sition from a Hellenistic Jewish and Platonic reading of Gen 1—2 to a more
explicitly Christian theology?

The section about Menander can be considered in light of an interpreta-
tion of Genesis. The first part of the report about Satorninos presents a more
elaborated form of a similar thought. Both creation stories can be under-
stood without reference to any specific Christian features. Only the second
part of the report about Satorninos adds a Christian soteriology (even if
its internal consistency is questionable; this, however, may simply be due
to Irenaeus’ presentation). At the center of the thought of Menander and
Satorninos—as Irenaeus presented them, at least—is the question: How
can the transcendent God operate in the material world and what does this
mean for an evaluation of the world and human beings? To answer this ques-
tion by re-reading Gen 1-2 is, of course, not only of special interest for Jews,
but also for Christians. What seems to be decisive is the fact that the early
steps of this discourse do not include a condemnation or a fundamentally
negative evaluation of the God of the Jews. This seems not to be the start-
ing point of Gnosticism. According to Irenaeus’ report about Satorninos, the
God of the Jews was not simply bad (as in later Gnostic systems), but good
or at least ambivalent (because of his weakness). He is presumably one of
the angels created by the highest Principle and he overestimates his own
capacities and thus is responsible for the ambivalence of the world. More-
over, even if it remains unclear how this fits in with the work of Satan, the
archons and the demons, it does seem clear that neither the God of the Jews
nor the creation itselfis simply bad. This also means that the origins of Gnos-
ticism cannot be reckoned as simply “anti-Jewish.”

83 Pearson 2008, 18, assumes that the anthropogony of Haer. 1.24.2 is “a summary of one
that is given in greater detail in the Apocryphon of John.” The short remarks of the second
part, however, do not prove any dependence on the complex structure of the Apocryphon of

John.
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I would like to take up Hengel’s question once again: Can we imagine that
Jews became Christians by using their Jewish-Platonic reading of Gen 1—2
and applying their theology to a new interpretation of Christ as Savior? I
think that exactly this quick shift is the area in which Gnosticism arose. This
explains the great significance of the Hellenistic Jewish interpretation of
Genesis for the origins of Gnosticism, and it explains the Christian character
of early Gnostic thought as it can be observed in Valentinus, Basilides, per-
haps Ophite speculations (if Rasimus is right), the early Sethian movement
(if Turner is right) and the heresiological perspective of Irenaeus. Two ele-
ments are essential for the hypothesis named the “quick shift theory” here:

1. The starting point of Gnostic thought is not Christ, but an explanation
of the ambivalence of the world and especially mankind (being divine
in mind or spirit, but mortal and bad in flesh and moral behavior). This
explanation arose from a Hellenistic Jewish interpretation of Gen 1-2. If
people who thought in this way encountered elements of Christianity, then
it would be of special interest to them because it offered a splendid and
highly plausible reason for salvation. In particular, an Adam-Christ typology
links this interpretation of Genesis very well with Christology: Christ is the
savior who leads mankind to the goal that was not reached by creation, and
he was already present at the moment of the creation—e.g., as the ideal
model that was not grasped by the creating angels. The new revelation was
then understood in light of this interpretation of Genesis. The identification
of Christ as Savior with one of the levels of divinity already present at
the moment of creation was extremely productive and gave rise to several
Gnostic Christologies. Thus, “quick shift” means first that Gen 1—2 was read
without Christian presuppositions in a way that was of special interest for
Christians, but it does not necessarily lead to a Christian theology.

2. The setting of such discussions should not be neglected. Where might
the discussions have taken place concerning an interpretation of Genesis
that was not based on Christian presuppositions but that was interested
in an integration of a savior figure that could be identified by some partic-
ipants with Christ? Such Hellenistic Jewish interpretation of Gen 1—2 can
be assumed to have taken place in circles where Christians and Jews were
engaged in discussion with other philosophers or theologians about God’s
transcendence and operations and about the character of the world and
mankind. A theology that stressed the need for salvation (as in apocalyptic
thought by means of the idea that the end of history is approaching) could
adapt exactly this idea, partially including the figure of Christ. Reports about
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Jesus Christ were perhaps also present in some of these circles, and perhaps
there were already Christians in some of these circles, or at least persons
interested in Christ. Among the various experiments in the first century it
seems nearly impossible to distinguish those thinkers who used Hellenis-
tic Jewish ideas simply because they had some sympathy with Judaism (or
were simply Jews), and those thinkers who used Hellenistic Jewish thoughts
because they had some sympathy with Christianity (or were simply Chris-
tians), but who had no clear way of framing explicitly the Christian aspect
of their experiments. Perhaps some of these people were torn between
Judaism and Christianity. If we take into consideration the fluid limits of the
aefopevol (etc.), it becomes clear that Jewish thoughts and concepts were
not simply reserved for members of a Synagogue community* or baptized
members of Christian communities. Thus, “quick shift” could mean that the
origins of Gnosticism are to be situated in a grey area where exact and well-
defined borders between clearly demarcated Jewish and clearly demarcated
Christian people did not exist.

The core of the “quick shift theory” is to overcome the simple alternative
“Christian or non-Christian” (or “Jewish or non-Jewish”).%> Instead of such
borders, we may imagine a common atmosphere of Hellenistic Jewish and
Platonizing re-reading of Genesis shared by Jews, Christians, and sympathiz-
ers of different “color” where the category “Christian” cannot be used in a dis-
tinctive and exclusive sense. In the case of Christians, or Jews who converted
to Christianity, this resulted—step by step—in a more explicitly Christian
character, especially in soteriology and a negative evaluation of the God
of the Jews. Even if “any account of the Gnostics can only be tentative,”

84 Cf. the illuminating analysis of the terms and fluid borders of Judaism by Wander
1998, esp. 229—230, with reference to Cohen 1989. The categories begin with “admiring some
aspects of Judaism” and end with “converting to Judaism”—including different approaches to
Jewish theology, concepts and rituals. The observation of these fluid borders does not mean
that labels such as “Judaism” or “Christianity” should be abandoned in every case (in order
to avoid any “essentialism”) nor that they have nothing do to with the historical groups and
tendencies of the first and second centuries; they merely describe the origins of phenomena
whose categories and borders are anything but clear in the fluid moments of their origin.

85 Thatis why I am not convinced by the approach of Lahe (2012b) who tries to re-establish
Quispel’s view of Gnosticism by demonstrating the backgrounds of Gnostic thinking in Jew-
ish exegesis and theology. The attempt of Weif§ (2008) to overcome the alternative “pre-
Christian or post-Christian” by the “Phédnomen einer nicht-christlichen Gnosis” (p. 521) is
unconvincing, too, because he does not give sufficient consideration to the fluid borders
and the multiple use of Jewish thoughts and his “Gnosis” is a quite distinctive phenomenon
already in its first steps.

8 Layton 1995, 334-
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exactly this grey area between Judaism and a young Christianity may have
been the field where Gnosticism arose because the quick shift from an
interpretation of Genesis without Christian presuppositions to a Christian
application of this reading would have been attractive. Only twenty to thirty
years later, the borders between Judaism and Christianity became more
solid and the pluriform Christianity of the second century became the field
where Gnostic texts and groups could grow in new ways.
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ARITHMOS AND KOSMOS: ARITHMOLOGY AS AN EXEGETICAL
TOOL IN THE DE OPIFICIO MUNDI OF PHILO OF ALEXANDRIA

Robert M. Berchman

“Wie du anfiengst, wirst du bleiben”
— Hoelderlin, Rheinische Hymnen

“As you began, so you will remain.” This hymn not only evokes what John
Turner has provided scholars and scholarship in the depths of Nag Ham-
madi and Sethian Gnosticism; it also reminds those of us who work in the
shoals of later Platonism and Pythagoreanism—that as we began we will
remain—in debt to this scholar, his scholarship, and our own beginnings
with both.

PREFACE

This essay is written in appreciation of John Turner’s preoccupation to lay a
metaphysical foundation for the Platonizing Sethian texts of Nag Hammadi.
While Moehring addressed the centrality of arithmology in Philo of Alexan-
dria’s exegesis of the LXX, Tarrant’s recent linkage of Philo with Thrasyllus
warrants a renewed examination of Pythagoreanizing Neoplatonic meta-
physical and mathematical traditions utilized by Philo, later Platonists and
possibly Sethian Gnostics.!

As this study begins, apart from merely focusing on the Triimmerfeld of
Neopythagorean mathematical sources and traditions shared by later Pla-
tonists and Gnostics, it is suggested that anyone who utilized them shared
a common Neopythagorean philosophy of mathematics that numbers are
neither spatial, nor physical, nor subjective, but non-sensible and objective.
In the context of a general philosophy of mathematics, Neopythagoreans
claim numbers are not generalizations from our experience (mathematical
psychologism), nor are they signs or a game played with signs (mathematical

! Moehring 1978, 191—229; Turner 1992, 425—-459; Tarrant 1993, 112-117.
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formalism). Rather, numbers are ideas or conceptually independent objects
(mathematical realism).

Once it was realized that numbers are objects of intellect, it follows that
numbers are not mere properties of things but intelligible objects. The prob-
lem, then, in giving an account of numbers is to define this object, number.
Here it is helpful to see that while numbers belong to concepts, a number
is not a property of any concept. For example, the commonplace statement
that Jupiter’'s moons are four, which looks as if it predicates four of Jupiter’s
moons, should be read as the number of Jupiter's moons is four, as asserting
that the two objects—the number of Jupiter’s moons and four—are identi-
cal. The “is” in “is four” is not the ordinary predicative “is” but asserts identity,
justasin “Euclid is the discoverer of geometry.” In this way Neopythagoreans
defined the concept having the same number as, by mathematical notions
of class and extension. With this as a starting point, anyone using Neopy-
thagorean arithmology goes on to define, in mathematical terms, the series
of numbers. Philo employs such definitions in his use of arithmology to
exegete the LXX, and this is how later Platonists employed a similar arith-
mology to exegete the Timaeus.

1. INTRODUCTION

The purpose of this study is to examine the use of arithmology as an exeget-
ical tool in the writings of Philo of Alexandria. Philo’s basic concern was to
explain the manner in which creation was presented by Moses.? In the De
opificio mundi, he addressed the logos and arithmos character of creation.
Philo’s method of exegesis reveals a deeply imbedded mechanism. One
might call it a focusing mechanism. He thought it possible to gaze on Gene-
sis from an arithmological perspective. He thought that once appraised from
this precipice, the creation account in Genesis could be grasped for what it
really was, namely, that cosmos, micro-cosmos (Israel), and Pentateuch are
all related and reflect one another. Philo also thought that this meaning had
been scattered and lost on the distant vault of heaven for too long. His use
of arithmology as an exegetical tool highlights divine sovereignty in a cos-
mos grounded in number, the difficult issue of the numerical sequence of
creation, and the delicate business of defining the arithmological structure
of the cosmos.

2 Dillon 1977; Winston 1985; Gersh 1986; Runia 1986; Tarrant 1993.
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It has become the practice in recent years to regard Philo of Alexandria
as merely one of the more important sources for the interpretation of the
Timaeus,* Middle Platonic cosmological theory,* and the sources of Neopy-
thagorean number theory in the early imperial era.> More recent research
has focused on Philo’s use of Neopythagorean arithmology to exegete the
Pentateuch.® It is suggested by Moehring that Philo may be used not only
for the reconstruction of a variety of Middle and Neoplatonic source tradi-
tions but also to help explain the nature, extent, and use of Neopythagorean
arithmology in first century Middle Platonism. If Tarrant is correct about
Thrasyllus, then Philo may be of help in our understanding of arithmology
as an exegetical tool among Neoplatonists and Sethian Gnostics as well.

The issue addressed in the following pages is the examination of Philo’s
use of ideas culled from the Timaeus and Middle Platonic and Neopythago-
rean sources, to demonstrate the logos and arithmos character of the Penta-
teuch. To keep this essay within appropriate limits and yet show the range of
functions which Neopythagorean cosmological theory perform in the writ-
ings of Philo, the discussion will concentrate on numbers within the decad
associated with the creation of the cosmos. Such an agenda will require
a brief summary of Philo’s relationship to later Platonism and Pythagore-
anism.

We all know who Philo of Alexandria was, and we even have a reasonably
clear idea of what we mean by the terms Middle Platonism and Neopy-
thagoreanism. The problem lies in the juxtaposition of the name “Philo”
and these terms. Although Philo’s writings constitute one of the earliest
and perhaps most comprehensive extant source for Middle Platonism and
Neopythagoreanism, no attempt is made to classify Philo as solely a Pla-
tonist or a Pythagorean.” Not only are these elements but two of several
constituent parts of Philo’s philosophical arsenal, but apart from the philo-
sophical and arithmological passages proper, it is not even certain whether
one can identify exactly what is Platonic or Pythagorean in his corpus. As we
know, the various philosophical traditions of the Hellenistic age had become
so interwoven that they had become a new and different fabric altogether.
What really matters in Philo is not the philosophical materials he uses in

8 Runia 1986, 365-522, esp. 476—522.

4 Dillon 1977, 139-183; Dillon and Winston 1983, 181—-358; Berchman 1984, 23—54, 170-176.

5 Robbins 1920, 309-322; 1921, 97-123; 1931, 345-360; Staehle 1931, 1-18; Boyancé 1963,
64—110.

6 Boyancé 1963, 7o ff.; Moehring 1978, 191—227.

7 The numerous arithmological passages in Philo qualified him as a Pythagorean accord-
ing to Clement of Alexandria. Cf. Strom. 1.15.72.4; 2.19.100.3.
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his work, but the arithmological exegesis shaped from these materials. In
concentrating on Philo’s interpretation of the Timaeus, and his utilization
of Neopythagorean physics, we are permitted an insight into the task Philo
set for himself—the exegesis of the philosophical character of Genesis.

2. PHILO OF ALEXANDRIA AND HELLENISTIC PHILOSOPHY

The starting point for the study of cosmogony and cosmology in the Hel-
lenistic age was the Timaeus.® This work and commentaries upon it were
most likely the main source from which authors of the Roman period drew
their knowledge of Platonic and Pythagorean physics.’

Philo stands at an important point in the history of the interpretation of
the Timaeus and the Pentateuch in antiquity.” He was among the first to
use Platonic and Pythagorean theory to exegete philosophical and biblical
sources." With caution, the following can be said of Philo’s knowledge and
use of Platonic and Pythagorean sources:

(a) Philo was thoroughly acquainted with the dialogues of Plato. He was
knowledgeable of the Timaeus.? He employed the text and its theolog-
ical and cosmological premises as the basis for exegeting the creation
accounts in the Pentateuch.”

(b) Philo’s philosophical assumptions largely derive from his readings of
the corpus Platonicum, especially the Timaeus.* He also used later
Platonic, Stoic, and Peripatetic sources,”® and culled much material
from Neopythagorian doxographical texts as well.'®

8 For a review of the history of Timaeus interpretation in the Hellenistic and Roman
periods, and Philo’s use of the text, see Robbins 1920, 97—99; Staehle 1931, 1-18; and Boyancé
1963, 64—110.

9 Although Schmekel’s 1892 theory of the existence of a Posidonius commentary has
largely been discounted it still remains probable that the Timaeus functioned as the principal
source for understandings of Pythagorean physics. See Robbins 1920, 309 ff.

10 Before Aristobulus, a Pythagorean florilegium was used by an unknown Alexandrian
Jew to establish a connection between numbers and the cosmos. Therefore, it is likely that a
later Pythagorean theory would have been known to Philo. Walter 1964, 166—171.

1 Moehring 1978, 191—227.

12 Boyancé 1963, 82—95.

13 Boyancé 1963, 96-104.

14 Cf,, e.g,, Opif- 16—20. On the sources employed by Philo, see Boyancé 1963, 79-110; cf.
Robbins 1921, 97 ff.; Dodds 1928, 129-142.

15 For the sources utilized by Philo here, see Boyancé 1963, 82-95.

16 On the continuation of the Pythagorean schools in the Hellenistic period, see Burkert
1961, 16—43, 226—246.
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Philo’s philosophical theology and cosmology are thoroughly eclec-
tic: Philo fully represents what philosophical speculation in the early
imperial era signified.” He combines Middle Platonic, Neopythago-
rean, and later Stoic theological and cosmological theories.”

Philo is concerned about a problem commonly debated in the Hel-
lenistic period: the relation between nomos and physis. As a Jew, Philo
has as his primary datum the sacred text of the Pentateuch which for
him is inspired and thus authoritative. As an Alexandrian, Philo is
familiar with the major trends of the philosophy of his age. According
to Philo, the Pentateuch and the cosmos are related and reflect one
another. The Pentateuch, or, as Philo calls it, the law of Moses, is the
very essence of nomos. Moreover, aspects of it explain the order of the
universe, or the structural basis of physis.

To explain this fact, Philo uses a number of exegetical devices, best
summarized under the term “allegory.” His reading of the Pentateuch
is thoroughly allegorical: the primary data are those of Hellenistic
philosophy, and the biblical text is forced to yield these data. Philo-
sophical traditions had developed the concept of “intuitive intellect”
which allowed a person properly equipped to grasp the true intent
of sacred texts. Philo accepted this notion without reservation. Two
of the exegetical devices he employed to demonstrate the univer-
sal significance of the Pentateuch were Platonic physical theory and
Pythagorean number theory. The use of such theories is found in
almost the entire corpus of Philo, but especially in the De opificio
mundi, the De decalogo, and the Quaestiones et solutiones in Genesin.

It is not possible to discuss the problem of how Plato’s writings may have
reached Philo and other thinkers of the Hellenistic era,” nor do we have
sufficient time to offer a complete study of the examples of Middle Platonic
and Neopythagorean ideas in the corpus Philonicum.?® Nonetheless, another
approach is possible. Some representative passages of a Middle Platonic
and Neopythagorean nature can be culled from one of Philo’s treatises.
The text chosen is the De opificio mundi. The reasons are: (1) In the De
opificio we can observe how Philo used biblical and philosophical sources:

17 Dillon 1977, 139-183; Berchman 1984, 2353, 170-176.

18 Dillon 1977, 139-183. Cf. Boyancé 1963, 79—82, for his probable reliance on Antiochus of
Ascalon and Eudorus of Alexandria.

19 Boyancé 1963, 79 ff.

20 See Staehle 1931, 81f.; Walter 1964, 16-171; and Moehring 1978, 200-218.
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the accounts of the creation in Genesis and the Timaeus. (2) The De opificio
is the treatise in which Middle Platonic and Neopythagorean theory plays
the most important role as an interpretive tool in Genesis and the Timaeus.
(3) In the De opificio, we can see how the primary importance for Philo of
the Hellenistic philosophical systems over the biblical narrative becomes
clear (and this not withstanding the repeated and loud protestations to the
contrary on the part of Philo).

3. PHILO AND PLATONISM

With caution the following observations can be made about Philo’s use of
Platonic physical theory for exegetical purposes:

(a) Philo accepts the following principles of the Timaeus for his treatment
of physics. His general premises are: (1) the eternal is the intelligible; what
comes to be is the sensible. Since the world is sensible, it must be a thing that
comes to be.? (2) What comes to be must have a cause—a maker, a father.
This cause is identified with the Logos.” (3) The universe is fashioned after
eternal models. These eternal models are the ideas, which are situated in the
divine intellect.?

The first premise lays down the Platonic classification of existence into
two orders.?* The higher order is the realm of unchanging and eternal being
possessed by Deity and by the ideas thought by God. This contains the
objects of rational understanding comprehensible through the discursive
arguments of mathematics and dialectic, which yield a securely grounded
apprehension of truth and reality.?

The lower realm contains becoming, that which passes into existence,
which changes and perishes. This is the world of things perceived by our
senses. Sense can never apprehend a securely grounded knowledge of truth
and reality. The application of this premise tells us that the visible world—
the object of physics, as distinct from mathematics and dialectic, belongs to

21 Cf. Opif. 16; 36; 129; Her. 280; Plant. 50; Ebr.133; Conf: ling. 172.

22 Cf. Opif:16-30; Contempl. 2; Praem. 40; Leg. 119; 3.96; Conf. ling. 146; Cher. 127; Sacr. 8;
Deus 57; Fug. 95; Prov. 1.23.

2 This is a later Middle Platonic development. Cf. Jones 1926, 317-326; Rich 1954, 123-133.
In Philo, this notion is nicely presented in Opif. 5; 16 ff,; cf. Leg. 2.86; 3.75; Det. 18.

24 Tim. 27C—29D.

25 Tim. 51E.
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alower order of existence. Nonetheless, since the sensible world is a copy of
the intelligible world, its nature can be explained through mathematics and
dialectic.

The second and third premises assume the Platonic notion that becom-
ing has a cause, a maker and father.” This demiurge is an intellect, who
fashions his product on the model of the ideas, which are not identified with
numbers.”” The third premise and its application develops the image of the
craftsman and his model. The demiurge copies an eternal model in shap-
ing the universe. Therefore, his product, the cosmos, is good.? Philo claims
there is an element of rational design in the structure of the world. The ratio-
nal structure of the cosmos is mathematical.® This notion he largely derives
from the Timaeus.*°

The Logos endows simple bodies with regular geometrical shapes. These
figures are the work of the demiurge. They are not the actual shapes of
existing particles, but the perfect types, belonging to the intelligible world
of mathematics. It is assumed that four of the regular solids, the pyramid,
the octahedron, the icosahedron, and the cube are the best figures that the
demiurge finds for the construction of primary bodies. Thus, when Philo
discusses the configuration of things in nature he does so, at least partially,
by means of geometrical shapes and numbers.®

(b) The created order has as its structure plane and solid numbers, a class
which includes all squares and cubes. Squares and cubes are subdivisions of
numbers.®2

(c) The type of proportion upon which the world is fashioned is arithmolog-
ical: this includes geometrical and arithmetical proportion: (1) geometrical
proportion: this is the proportion par excellence and primary; (2) arithmeti-
cal proportion: this proportion is derived from geometrical proportion.
Geometrical proportion is the only proportion in the full and proper
sense and the primary one because all the others require it, but it does

26 Tim. 28A; 29D—30C; cf. Phileb. 26E.
27 Tim. 28D.
28 Tim. 29E.
Philo’s views on the relationship of the ideas and numbers are ambiguous. Cf. Opif. 102;
Her. 156. It appears that numbers are images of the ideas, and the ideas are comprehensible
through numbers, but not that the ideas are equated with numbers. Cf. Leg. 1.2—4.
30 Cf. Tim. 27C—29D; 29D-30C; 31B—32C; 35B—36B; 38C—39E; 53C-55C; 55D—56C; 57C-D.
31 This is presented by Philo in Decal. 21—24.
32 Tim. 31B-32C.
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not require them. The first ratio is equality 1/1, the element of all other
arithmetical ratios and of the proportions they yield. From the proportion
with equal terms arises double proportion, and from that triple, and so on.

The series arithmetically proceeds through the first even, and the first odd
numbery, to their squares and cubes. Since proportion involves movement
from numbers, to planes or squares, to cubes, and to solids, geometrical
proportion is the basis for the harmony and structure of the world. Things
in nature are represented by the cube because the cube symbolizes body in
three dimensions.*

Following Plato,* Philo assumes that the demiurge crafts the world ac-
cording to geometrical proportion, and that things in the cosmos can be
identified through number, for number represents the nature of things.®
Philo says that the universe is constructed on the basis of a musical scale,
and he bases his discussion of the structure of the world on the decad*—the
arithmetical progression 1, 2, 3, 4, which adds up to the perfect number 10.
Ten contains the numbers of the perfect consonances:

(a) 21 (octave), 4:3 (fourth), and 3:2 (fifth);

(b) from numbers: 1, 2, 3, 4, one progresses to magnitudes: point, line,
surface (triangle), solid (pyramid);

(c) then to simple bodies: fire, air, water, earth;

(d) and finally to figures of simple bodies: pyramid, octahedron, icosahe-
dron, and cube.’”

4. PHILO AND PYTHAGOREANISM

For our purposes it is now important to assess Philo’s knowledge of later
Pythagorean arithmetic, mathematics, and arithmology.*® With caution two
observations can be made about Philo’s use of Neopythagorean theory for
exegetical purposes: (1) Philo is the heir of a long tradition reaching back to
Pythagoras, mediated through Plato’s Timaeus,® Aristotle,* and a number of

33 Tim. 31B—32C.

3% Tim. 35B~36B; 53C-55C; 55D-56C; 57C-D.

35 Assuming that the ideas can be viewed as the basis of numbers. Cf. Opif. 102; Her. 156.

36 Cf. Decal. 21; Congr. 89.

37 Cf. Decal. 22.

38 For an assessment of this aspect of Philo’s thought, see Robbins 1931, 345-360.

39 For Philo’s use of the Timaeus and related arithmological literature, see also Robbins
1921, 97-123. Cf. Runia 1986, 365—522.

40 See Boyancé 1963, 86—89.
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Hellenistic authors such as Thrasyllus whose works are either lost or survive
only in fragments.” (2) Philo is our earliest and most comprehensive source
for Neopythagorean physics and its use by authors of the Roman imperial
age. This is true in spite of the fact that the work Peri arithmon to which he
frequently refers is lost.*

4.1. Definitions

Philo’s use of Neopythagorean physics and arithmology, however, is unsys-
tematic, and requires the understanding of some basic definitions culled
from ancient mathematical treatises.

4.1.1. General Definitions

Pythagoreans assumed an intimate connection between numbers and
things. This is clear from the etymology of arithmos. The word is related
to ARO, usually found in the longer form of ararisko, “to join, put together.”
Arithmos, therefore, has the connotation of something joined, a structure.

According to Aristotle, the Greeks distinguished between two types of
numbers:® (1) “the number which we count” (arithmos ho arithmoumen);
and (2) “the counted or countable number” (arithmos arithmoumenos or
arithmetos). The former is the number used every time we count: one, two,
three ... The latter is represented by dyas, trias, tetras ... and is best translated
as “pair, triplet, quadruplet ...” in a concrete sense. The understanding of
arithmos as “something joined together,” as a “structure,” is clearly seen
in Aristotle’s definition of “melody” as an arithmos dieseon, a structure or
arrangement of small half tones. Similarly Aristotle defines a polygon as an
arithmos trigonon, a structure or arrangement of triangles. It is this concept
of arithmos arithmetos which forms the foundation of the teaching about the
identity of numbers and things, or, in a weaker form, of the affinity between
numbers and things.

4.1.2. Arithmetical Definitions

Pythagorean mathematicians proposed general theories of number which
are important to grasp. Our main source for this type of numerical defini-
tion is a source somewhat later than Philo, Nicomachus of Gerasa (floruit

41 See Thesleff1965.
42 On this writing and Philo, see Staehle 1931, 1-18.
43 Aristotle, Phys. 4.1 219B6.
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ca. 100 CE), who wrote the Introduction to Arithmetic, from which the follow-
ing examples are taken:*

(a) Even number: “that which can be divided into two equal parts without
a unit intervening in the middle.”

(b) Odd number: “that which cannot be divided into equal parts because
of the intervention of a unit.”*

(c) Prime number: “that which admits of no other factor save the one with
the number itself as denominator, which is always unity.”*

(d) Secondary number: “that which can employ yet another measure
along with unity, and is not elementary, but is produced by some other
number combined with itself or with something else.”

(e) Deficient number: “that whose factors added together are less in com-
parison to the number itself” (e.g., 8: 4+2+1=7).4

(f) Superabundant number: “that which has, over and above the fac-
tors which fall to it and fall to its share, others in addition” (e.g., 12:
6+4+3+2+1=16)."

(g) Perfect number: “when a number, when comparing with itself the
sum and combination of all the factors whose presence it will admit,
neither exceeds them in multitude nor is exceeded by them, then such
anumber is properly said to be perfect, as one which is equal to its own
parts” (e.g., 6:3+2+1=6).5°

4.1.3. Arithmological Definitions

In aloose way one could say that arithmology is a form of applied arithmetic.
It involves six basic presuppositions:

44 The edition used is Hoche 1866. Philo of Alexandria and Nicomachus of Gerasa shared
common arithmological sources. Thus it is legitimate to use Nicomachus to explain a variety
of suppositions held by Philo. Cf. Robbins 1921, 97-122.

45 Intr. ar.1.71-2.

46 Intr. ar.1.11.2.

47 Intr. ar.112.2.

48 Intr. ar.115.1.

49 Intr. ar.114.3.

50 Intr. ar. 1.16.2. The numerical definition of the perfect number has to be distinguished
from the “Pythagorean” definition of the “most perfect number,” for which no trace can be
found before Aristotle, but which plays an important role in Philo and subsequent Neopy-
thagorean authors. Philo indiscriminately applies the term “perfect” to both perfect numbers
in the general sense of the dekas. Cf. Decal. 21-24.
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The two different understandings of arithmos mentioned by Aristo-
tle

The view that arithmetic is prior, and superior, to all other sciences.
Nicomachus states: “because it existed before all others in the mind
of the creating god like some universal and exemplary plan ... (and)
because it is naturally superior to all, inasmuch as it abolishes other
sciences with itself, but is not abolished with them.”* For this reason,
arithmology can be used as a heuristic device.

The view that arithmetic is the basis of the knowledge of all things.
Philolaus allegedly says: “The nature of number is the cause of recog-
nition, able to give guidance and teaching to every man in what is puz-
zling and unknown. For none of the existing things would be clear to
the mind either in themselves or in their relationships to one another,
unless there existed numbers and its essence. Falsehood can in no way
breathe on number, for falsehood is inimical and hostile to its nature,
whereas truth is related and in close natural union with the race of
number.”s

Numerical definitions of number in arithmology are given a moral
interpretation, and because of the close connection between number
and thing (be it identity or affinity), this moral interpretation is applied
to the thing designated by the number. For example, both deficiency
and superabundance are faults, thus things related to the numbers 8
or 12 are seen as faulty; things connected with the number 6 are seen
as perfect; square numbers are even and can be seen as representing
justice.

Numbers are explored and used as clues for the investigation of the
universe. The foundation for this was the exploration of the numbers
of the decad and their interrelationships. Smaller and higher numbers
were put into a relationship to ten, before they were analyzed any
further. Thus, four is significant because it is potentially what ten is
actually. Twenty is analyzed as 2 x10.

Numbers are understood as structures, so that one speaks of triangular,
square, or pentagonal numbers. This is clear from the representation
of the Tetractys, the arrangement of the numbers 1, 2, 3 and 4:

51 Phys. 4.1 219B6.
52 Intr. ar.1.4.2.
58 Philolaus, frg. 1 (Diels-Kranz).



178 ROBERT M. BERCHMAN

Figure 1: The Pythagorean Tetractys

The sum of 1+2+3+4 =10, and ten is a triangular number.

When the ancients worked on problems in physics they often saw them in
terms of problems in geometry and numerical proportions. Point, line, and
surface can be expressed as geometrical structures while the musical con-
sonants of octave, quint, and quart can be expressed through the numerical
pro-portions of 1:2, 2:3, and 3:4. The conclusion drawn from this was that
number is the structure that grounds the world. The cosmos is numbers.*

5. PHILO OF ALEXANDRIA:
DE Op1ricio MUNDI AND NEOPYTHAGOREAN PHYSICS

For as he (scil. Moses) always adhered to the principles of numerical science,
which he knew by close observation to be a paramount factor in all that exists,
he never enacted any law great or small without calling to his aid and as it were
accommodating to his enactment its appropriate number.®

5.1. The De Opificio Mundi

The De opificio mundi may justifiably be regarded as part of the arithmolog-
ical literature of the Hellenistic age, for Philo exegetes the Genesis accounts
of creation according to the classification and interpretation of numbers dis-
cussed above.* Although it would be highly desirable to make a detailed
analysis of each aspect of Philo’s use of numbers to exegete the creation
accounts in Genesis, this is not possible in the limited scope of our study. For
our purposes it must suffice that a representative sample of the evidence be
presented under number headings. The results gained will permit us to draw
some general conclusions about the influence of the Timaeus and Neopy-
thagorean cosmological theory upon Philo’s in his writing the De opificio
mundi.

54 Tim. 53B.
55 Spec. 4.105.
56 This has been recognized since Robbins 1921, 97-123; 1931, 345-360.
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The data are arranged in the following pattern: (a) text references are pre-
sented in compositional sequence; (b) numbers are introduced according to
the compositional sequence of the De opificio mundi; and (c) only numbers
with some Neopythagorean significance are included in this survey.

5.2. The Evidence: Neopythagorean Physics
5.2.1. Reference #1: Opif. 13f.: Number Six

Our first passage is a good example of how Philo uses Neopythagorean
number theory:

Among numbers by the laws of nature the most suitable to productivity is 6 ...
it is the first perfect number, being equal to the product of its factors, as well
as made up of the sum of them ... It is in its nature both male and female, and
is the result of the distinctive power of either. For among things that are it is
the odd that is male, and the even female.5

Before he starts with the exegesis of the Genesis account of creation, Philo
gives an introduction in which he summarizes the principle which he sees
operating, not only in the account ascribed to Moses, but also in the very
process of creation itself. Philo alludes to Gen 1:31b: “Evening came, and
morning came, a sixth day.” Thus:

For the things coming into existence there was need of order. (14) It was
requisite that the world, being most perfect of all things that have come
into existence, should be constituted in accordance with a perfect number,
namely six; and, inasmuch as it was to have in itself beings that sprang from
a coupling together, should receive the impress of mixed number, namely
the first in which odd and even were combined, one that should contain the
essential principle both of the male that sows and of the female that receives
the seed.*®

Since the sixth day was the last day of creation, Philo proceeds to extract

from the number six involved in creation all the arithmological implications

that allow him to demonstrate the arithmos-character of the biblical story.
First, we get a Pythagorean definition of the number 6:

(a) 6 is the first perfect number according to the standard arithmetical
definition.

(b) 6isthe product of 2 x 3 which equals the first product of the first female
(2) and first male (3) number: 6, therefore, shares in the characteristics

57 Opif:13.
58 Opif:14.
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of both the male and female; and because it is the product of these two
elements, 6 is well suited for productivity.*

Next we get the application of these Neopythagorean insights to the biblical
account:

(a) Philo makes a statement about what the reference to six days in Gen
1:31 does not mean: in reference to Tim. 37D—38A, Philo denies that
the statement that God created the world in six days means that the
creator needed (prosedeito) such an amount of time. On the contrary:
“we must think of God as doing all things simultaneously (hama gar
panta dran eikos theon).” Although this is a standard proposition in
ancient philosophical theology, and one that Philo clearly accepted,
the problem remains: why does Moses speak of six days?

(b) Again the reason is a philosophical one: “Six days are mentioned be-
cause for the things coming into existence there was need of order (tois
genomenois edei taxeos).”

(c) Upon the presupposition: coming into being requires order, Philo
builds a logical structure which demonstrates the arithmological
nature of the creation account in Genesis, which unfolds as follows: (1)
prerequisite: order; (2) order involves number; (3) by the laws of nature
(physeos nomois), 6 is the number most suitable for productivity; (4)
because: “it is the first perfect number, being equal to the product of
its factors, as well as made up of the sum of them ... in its nature both
male and female, and is the result of the distinctive power of either. For
among things that are it is the odd that is male, and the even female.”
Here Philo follows Pythagorean mathematical theory. The number 1
was not the first number, but 2.

(d) Although Philo’s explanation of the number 6 in Gen 1:31 appears,
at first glance, to make good sense and to cover the case, in fact it
is incomplete. Philo chooses to ignore two problems because their
discussion would disturb the unified exegesis offered. These are: (1) the
question of the pre-existence of numbers; and (2) the problem of the
use of edei.

Although the pre-existence of the ideas in the divine intellect is assumed
by Philo,* the problem of the pre-existence of numbers is never discussed

59 The same is true for 5, which is the sum of the first female and male numbers.
60 Cf, e.g., Opif- 17—20.
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in any of Philo’s extant works.®! This problem is finally addressed by one
of Philo’s followers in Alexandria. Origen states that numbers are part of
the pre-existent pattern according to which God accomplishes the work of
creation.®

Since numbers are not identified with the ideas, but apparently are
images of the ideas, they cannot be the pattern or structure upon which
the universe is created.®® Later, when the cosmological significance of the
number 6 is discussed again, Philo merely states: God finished creation on
the sixth day because “the whole world was brought to completion in accor-
dance with the properties of six, a perfect number.”* This also explains why
the product of two unequal factors—z2 an image of matter, being parted and
divided, and 3 an image of a solid body—represents 6 the perfect number
which is the created realm.®

The use of the term edei (or anankaion én) in Philo raises another ques-
tion: was God’s freedom limited by the pattern of numbers? Is God himself
subject to rules that he cannot violate?® We shall attempt to answer this
question shortly when we examine Philo’s interpretation of the number
four.

5.2.2. Reference #2: Opif. 15, 27, 35: Number One

The number one represents some special problems, since in Pythagorean
thinking it was not considered part of the numerical system, so that two
was the first even, and three the first odd number.¥” Philo appears to be fully
aware of three meanings of the number one: (1) one as monad; (2) one as that
which is beyond monad; and (3) one as the first in the sequence of numbers.

5.2.2.1. One as Monad and One as the First in Sequence of Numbers
Upon a first reading of Philo’s De opificio mundi, one cannot avoid the
impression that much of his exegesis is highly arbitrary. At the same time,

61 It would be difficult to assume that Philo identifies ideas with numbers. He assumes
ideas have an affinity to numbers because they are the images of numbers. Cf. Leg. 1.2—4.
Philo only goes so far as to identify the ten numbers of the decad with the ten categories;
cf. Decal. 30 (pace Dillon’s 1977, 159, interpretation of Opif. 102; cf. Her. 156). The term kai is
mistranslated and thus misinterpreted by the author.

62 Origen, Princ. 2.9.1.

63 Leg.1.2—4.

64 Opif. 89.

5 Leg.1.2—4.

66 This seems to be the implication drawn from Philo’s use of the terms theléma and
bouléma. Cf,, e.g., Opif. 3; Spec. 4187. But see also Opif- 46.

57 This raised some questions for Aristotle. Cf. Metaph. 13.6 1080B.
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however, one also should note that the biblical text used by Philo assisted
him in his task. Or, to put it the other way around, Philo rarely missed
an opportunity to fully exploit the biblical text in all its details for the
purposes of reinterpretation. A good example is offered by Gen 1:5: whereas
the Philonic text reads: “first day, second day, third day ...” in Gen 1:5 we
read: “day one ...” The cardinal number is used instead of the ordinal. This
seemingly minor oddity in the text is fully exploited by Philo.

In Pythagorean thinking, “1” is not a number like any other number. The
first odd number is 3, not 1. One, the unit, stands apart from all the other
numbers which are merely parts of a sequence. In Neopythagorean theology,
moreover, “One” refers to God, and expresses the essential unity of God.
Thus, Philo argues, Moses in his true insight into the nature of the cosmos
carefully separates the unit from the others by using a different type of
numeral in describing day one.%

He designates it by a name which precisely hits the mark, for he discerned
in it and expressed by the title which He gives it the nature and appellation
of the unit, or the “one.”®

Philo is careful to stress the uniqueness of the monad:"

“in the beginning” = “first.” (28) Even if the Maker made all things simultane-
ously, order was nonetheless an attribute of all that came into existence in fair
beauty, for beauty is absent where there is disorder. Now order is a series of
things going on before and following after.”

Therefore:

The Maker called Day, and not “first” day, but “one,” an expression due to
the uniqueness of the intelligible world, and to its having therefore a natural
kinship to the number one.”

Philo takes advantage of the correlation between “day one” and the monad
itself:

«

one” ... not with reference to the number which precedes the number two,
but with reference to the unitary power, in accordance with which many
things are harmonized and agree and by their own concorde imitate the one.™

68 Philo states: “the unit is not a number at all, but the element and source from which
number springs.” Her. 190.

59 Opif.15.

70 Philo says: “the sacred number of the monad, which is an incorporeal image of God,
whom it resembles because it also stands alone.” Spec. 2.176-178.

v Opif. 271.

2 Opif. 35.

QG 115,
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He does so in order to show that there is an intimate connection between
the first day of creation and God, called “one” and the “monad” who is the
source of the universe:

(Gen 2:8) There is nothing equal or superior to God ... The “one” and the
“monad” are, therefore, the only standard for determining the category to
which God belongs. Rather ... the One God is standard for the “monad.” For,
like time, all number is subsequent to the universe and the demiurge ... (pas
gar arithmos neoteros kosmou, hos kai chronos, ho de theos presbyteros kosmou
kai démiourgos).™

5.2.2.2. One Beyond the Monad
This God is for Philo beyond the monad:

The vision only showed that He is, not what He is. For this which is better
than the good, more venerable than the monad, purer than the unit, cannot
be discerned by anyone else; to God alone is it permitted to apprehend God
(dioti monoi themis autoi hyph’eautou katalambanesthai).™

One refers to the first unit of creation, which has its affinity not with one as
the first in the sequel of numbers, but with the one as monad, and the God
beyond the monad, who is the ground of creation.”

5.2.3. Reference #3: Opif. 45, 49—53, 13: Number Four

Here Philo takes advantage of a difficulty in the biblical text in order to stress
a theological point. Thoroughly familiar with Middle Platonic thought, he
addresses a problem common to this tradition.” Does the regularity and
order that one can observe in the functioning of the cosmos indicate that the
intelligence thus displayed is inherent in the cosmos itself (Stoic position),
or does this regularity merely point to a divine intelligence beyond the
cosmos itself (Platonic position)?
The issue becomes clearer if we compare Opif. 45 with Opif. ugff.:

On the fourth day, the earth being now finished, he ordered the heaven ... to
make clear beyond all doubt the mighty sway of his sovereign power.”

™ Leg. 2.3.

75 Praem. 39f. Cf. Contempl. 2: “| The Therapeutics] worship the Self-Existent who is better
than the good, purer than the One, and more primordial than the Monad.”

76 When Philo refers to one as first in the sequence of numbers he clearly means what the
Pythagoreans mean, that 1 is a unit, and the source of numbers, not itself a number. Cf. QG
1.15; 4.110; QE 2.37; Her. 190.

77 On Philo’s relation to later Platonism, see Dillon 1977, 139-183.

8 Opif. 45.
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[T]he planets, the heavenly host that moves counter to the fixed stars ... and
manifest large sympathy with air and earth ... They cause all things on earth
... to grow and come to perfection, enabling as they do, the natural power in
each of them to run its full round ...

In §§45ff, Philo states that the earth was able to bring forth plants and
fruits of all sorts before sun or moon existed, that is, before there were
any seasons. This was done to confuse those: “wWho would trust phenomena
rather than God, admitting sophistry rather than wisdom.” § 114, on the other
hand, is part of the long excursus on the number seven (§§89-127) which
Philo incorporated from a Greek, probably Stoic source.®* His own position
is best reflected by the Platonic teaching reflected in § 45: the beauty and
orderliness of the cosmos is a witness to the divine intelligence that stands
beyond the cosmos itself. Thus the presence of §§113-114 is difficult to
explain. There are two options: (1) Since the whole excursus is of Greek
origin (it does not contain a single reference to any biblical passage), Philo
may have carelessly retained a passage that actually runs counter to a basic
theological position of ancient Mediterranean Judaism also shared by him.
(2) Philo may have been aware of the seeming contradiction but could have
held that the contradiction was not real: in § 45 he would have spoken of the
ultimate cause of seasonal change on earth (i.e., God), whereas he would
have read §§113—114 as a reference only to the secondary source (ie., the
Logos) and thus have let the text stand, although in its original, probably
Stoic context, it may have had a meaning that Philo would have found
unacceptable.

It is suggested that the second solution is too apologetic in character. Even
though Philo thought himself logos-inspired, he was capable of occasional
lapses, and this is likely one of them.

In regard to Philo’s understanding of the number four, however, he is thor-
oughly consistent in interpreting its arithmological significance. According
to the Pythagorean understanding of number, also reflected in the Timaeus,
4 “is the first number to show the nature of the solid.”

1= point

2 = line

3 = area, plain
4 =solid

 Opif.u3f.
80 Moehring 1978, 200ff.
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Philo reduplicates this proposition in his exegesis of the four pillars at the
end of the tabernacle.® Elsewhere, in Neopythagorean fashion, Philo calls
the number 4 a perfect number:®

But the heaven was afterwards duly decked out in a perfect number, namely
four. This number it would be no error to call the base and source of ten, the
complete number; for what ten is actually, this, as is evident, 4 is potentially;
that is to say that, if the numbers from 1 to 4 be added together, they will
produce 10, and this is the limit set to the otherwise unlimited succession of
numbers; round this as a turning-point they wheel and retrace their steps.®

Philo’s Neopythagorean competence becomes clearer if we examine §§ 49—
51

4 was the first number to show the nature of the solid, the numbers before it
referring to things without actual substance ... It was this number that hasled
us out of the realm of incorporeal existence patent only to the intellect, and
has introduced us to the conception of a body of three dimensions, which by
its nature comes within the realm of our senses.®*

And:

First among numbers, 4 is a square, made up of equal factors multiplying
into one another, a measure of rightness and equality ... alone among them
it is such to be produced from the same factors whether added or multiplied
together ... thus exhibiting a right fair form of consonance, such as has fallen
to none of the other numbers.*

Thus:

4 was made the starting-point of the creation of heaven and the world; for the
four elements, out of which this universe was fashioned, issued, as it were,
from a fountain, from the numeral 4 ... so also did the four seasons of the
year, which are responsible for the coming into being of animals and plants.56

Once again, Philo allows his arithmological scheme to win out and over
the biblical text. According to Gen 1:9-13, dry land and the seas, trees and
other plants were created on the third day. But according to the Pythagorean
system, steroids are possible only when the number 4 isreached. Confronted
with this discrepancy, Philo chooses to ignore it.

QE 2.93 (Exod 26:32a): point—monad [line—dyad/surface—triad/solid—tetrad.
82 See also QG 3.12.

8 Opif. 47.

5 Opif 49.

85 Opif. 51.

5 Opif. 52.
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However, the number four has a moral characteristic that Philo does not
ignore. As the first square number, 4 is “a measure of rightness and equality
... alone (among the numbers of the decad) it is such as to be produced from
the same factors whether added or multiplied together ... thus exhibiting
a right fair form of consonance, such as has fallen to none of the other
numbers.”

And in § 52, Philo touches upon another aspect of the number four. It
represents the number of elements of which the cosmos was thought to be
composed: fire, air, water, and earth.®® Moreover, in characteristic Neopy-
thagorean fashion, Philo expands on this. These four elements themselves,
“issued, as it were, from a fountain, from the number 4.” It is this priority of
the number four that distinguished Neopythagorean physics from others.

Philo discusses the importance of the number 4 within a Neopythagorean
scheme in §§ 47-48:* (a) 4 is potentially what the sacred decad is in reality:
1+2+3+4 =10 (The Tetractys). (b) 4 also contains the ratios of the musical
intervals. The fourth and the double octave have ratios of 4:3 and 4:1.%°

With all these wondrous properties of the number 4, God had no choice:
he had to create the wonders of heaven on the fourth day:

It was of necessity that the creator arrayed the heaven on the fourth day (kata
ton anankaion ho poiétes diekosmei ton ouranon tetradi).”

For Philo, then, the arithmological scheme in the process of creation in-
volved a binding force to which the demiurge is subject:

Number as part of the world’s order, time by its mere lapse indicating it. For
out of one day came “one,” out of two “two,” out of three “three,” out of a month
“thirty,” out of a year the number equivalent to the days made up of twelve
months, and out of infinite time came (the conception of) infinite number.%

Philo’s general position seems to be that an arithmological scheme forms the
prior order according to which the cosmos is created. In §14 edei gar and
in § 53 kata to anankaion would indicate that the numbers placed a restraint
on God’s creative work in accordance with

87 See also Plant. 117; Mos. 2.115,.

88 Mos. 2.88.

89 Plant.124-125.

90 Mos. 2.115.

91 Opif. 53.

92 On exactly the same level as the creator-god of the Timaeus (27D ff; 53Bff.).

9 Opif. 60.

94 Cf. Opif- 89: “the whole world has been brought to completion in accordance with the
properties of six.”



ARITHMOS AND KOSMOS 187

the purpose and will of nature, in accordance with which the entire world also
is administered (pros to boulema tés physeos tas praxeis apeuthynontos, kath’
én kai ho sympas kosmos dioikeitai).”

In § 60, however, Philo seems to take the opposite position. He makes the
celestial bodies and their revolutions the cause, not only of the various
chronological units and divisions, but of the numerical system itself.®® In-
deed in this passage, Philo speaks of the Genesis of number: the entire
numerical system is described as a product of the chronological pattern
established by the revolutions of the celestial bodies, which thus are de-
clared to be primary. He did this for a pedagogical reason. In §§45f., he
argues that the earth brought forth plants before the sun and moon existed
because God wanted to make certain “that there might be no one who ...
should venture to ascribe the first place to any created thing.”

In this connection we can observe an instance of how Philo’s theological
concerns influenced the handling of the text, which may explain why he
contradicts himself on an important Neopythagorean point—the priority
of number. Again, Philo chooses to randomly address or ignore an issue
because its discussion would disturb the exegesis offered at different stages
in the De opificio mundi.

5.2.4. Reference #4: Opif. 62: Number Five

In uncharacteristic fashion, Philo neglects to give the Pythagorean defini-
tion of five in the text,”” and immediately proceeds to its application, which
is brief and superficial: the affinity between 5 and living creatures, they have
senses, and of these there are five.

... there is no kinship so close as between animals and the number five. For
living creatures differ from those without life in nothing more than in ability
to apprehend by the senses; and sense has a five-fold division, into sight,
hearing, taste, smell, touch; and to each of these their Maker assigned special
aspects of matter, and an individual faculty of testing it ... Colors are tested
by sight, sounds by hearing, savours by taste, perfumes by smell, while touch
assays the softness and hardness of various substances, their smoothness and
roughness, and recognizes things hot or cold.%

9 Opif. 3; Spec. 4187. For a different interpretation, see Opif. 46: panta gar thedi dynata.

96 Philo is not, as Colson and Whittaker’s translation (1929, 47) would indicate, talking
about number “as part of the world’s order” His arithmos physis means, “the nature, the
character of number.” Cf. Opif. 60.

97 Elsewhere in his corpus definitions are given. The number 5 is associated with the five
parts of the sensible world, and the five senses. Cf. Abr. 147f,; Mos. 2.81f; QG 3.3; 4.110.

9 Opif. 62.
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Living creatures have five senses because the “Maker took in hand to form
the races of mortal creatures on the fifth day ...” Again, God’s creative effort
displays arithmological coherence.

5.2.5. References #5: Opif. 89—-128; Decal. 105; Fug. 184: Numbers Seven and
Twelve

The De opificio mundi consists of one hundred and seventy two paragraphs.
Thirty-eight of these, or some 22% of the entire treatise, are dedicated to
a discussion of the number seven. No attempt will be made to assess the
full range of Philo’s use of the number seven. Rather, a summary and review
of Moehring’s study on the number seven in Philo will be presented.” The
rationale is: (a) the number 7 requires examination in a study on Neopy-
thagorean elements in Philo; (b) there is no need to expand Moehring’s
study for the sake of avoiding redundancy; and, (c) therefore, only the num-
ber 7 in reference to the cosmos and the Sabbath will be examined.

The number seven plays an important role in Judaism simply because
of the central position of the Sabbath in the life of an observant Jew. Philo
himself seems to stress this connection by consistently calling the Sabbath
the seventh day.'®® Curiously, however, this consideration for the significance
of the number seven in the De opificio mundi is wrong. The entire excursus
§§ 89—127 contains only three biblical references.!” The material included in
the excursus can be classified under the following headings:

(a) Pythagorean definitions and references
(b) Instances of the importance of the number 7 haphazardly collected
from:
(1) nature (e.g, the seven planets)
(2) man, his life, anatomy, health (e.g., the seven stages in a man’s
life)
(3) languages, grammar (e.g, the seven vowels, or the seven varieties
of voice)
(4) music (e.g., harmonics)
(5) Greek myth (e.g., 7 is motherless and virgin; at §100 there is a
reference to Nike)

99 Moehring 1978, 200-218.

100 Opif: 8.

101 Philo does connect biblical passages with arithmological statements about 7 in other
sections of his corpus. Cf, e.g., Det. 170f.,; Deus 11-13.
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(6) ethics (e.g., the 7 virtues)
(7) deity, his characteristics (e.g., as ruler, sovereign)

The preponderance of Greek data and examples is noteworthy enough in
itself, but even more remarkable is the way in which Philo associates the
Sabbath with a variety of cosmological facts:

(a) (§116) Each of the equinoxes occurs in a seventh month (depending
on how one starts counting the months: in the autumn or in the spring—
we still have the autumn equinox in September) “and during them there
is enjoined by law the keeping of the greatest national festivals.” Philo
traces the importance of these seventh months to the sun. This natural pre-
eminence of the equinoxes is then ratified by the law of Moses, which places
the two greatest national festivals in these months. In Philo, Passover and
the festival of Booths are celebrated for natural reasons: “since at both of
them all fruits of the earth ripen, in the spring the wheat and all else that
is sown, and in autumn the fruit of the vine and most of the other fruit
trees.”

(b) Two other references are even more significant. These are §§ 89 and 128,
which not by accident stand at the beginning and the end of the excursus.
Since they have as their common theme the sacredness of the seventh day
they form a bracket around the entire discourse on the number 7, which
seems to emphasize the importance of the observation of the seventh day
as sacred. For Philo the observance of the seventh day is not only one of the
characteristics by which God has separated his chosen people from the rest
of humanity. The seventh day is also a universal holiday:

the seventh day is the festival, not of a single city or country, but of the
universe (fou pantos), and it alone strictly deserves to be called public as
belonging to all people and the birthday of the cosmos.*

Philo is aware that the observance of the seventh day as holy is particularly
enjoined by the law of Moses. What is the purpose of this observance? Why
are people refrained from work on that day? His answer is: in order

to give their time to the one sole object of philosophy with a view to the
improvement of character and submission to the scrutiny of conscience.'®

102 Opif: 8.
103 Opif. 128.
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Since there is a cosmic significance to the number seven, observation
of the Sabbath also suggests the practice of an arithmological variety of
astral piety. The glory of seven is reflected by the seven zones girdling
the heavens,'”* the seven spheres of the planets,'” and the Great Bear and
Pleiades consist of seven stars each.%

At one point, Philo pushes the role of the number seven in the movements
of the heavenly bodies and their events in the sublunar sphere such that
it appears he accepted the principle of astrology, even though he was not
interested in understanding celestial phenomena as such:

[T]he holy hebdomad belongs to those things reckoned as divine. The move-
ment and revolution of these (scil. the seven planets) through the zodiacal
signs are the causes, for sublunary things, of all those things which are wont
to take place in the embrace of concord.!””

At one point, Philo pushes this type of language to a stage where one could
almost agree that in Philo we have evidence for number mysticism. In the
De decalogo, Philo has three long passages in praise of the number seven.!*®
After a long paraphrase of the section of secondary revolution, guided by
seven,'® Philo states:

(For many reasons) seven is held in honor. But nothing so much assures its
predominance as that through which it is best given the revelation of the
Father and Maker of All, for in it, as in a mirror, the mind has a vision of God
(phantasioutai ho nous) as acting and creating the world and controlling all
that is."°

Only in the seventh place do we find the world of ideas, the intelligible
world, the sphere of the world of God. Thus:

[I]n accordance with a certain natural sympathy the things of the earth
depend on the things of heaven, the principle of the number seven, after
having begun from above, descended also to us and visited the races of
mortals.!

104 Opif. 2.

105 Opif. n3. Cf. Tim. 38C—39E. The long list of the astrological characteristics of the number
seven appear in Gellius, Noct. att. 3.10. Later writers employ a similar listing. Cf. Calcidius, In
Tim. 37 (85.19—-87.5 Waszink); Proclus, In Tim. 2.266.81.

106 Opif. 115.

107 QE 2.78.

108 Decal. 96-98 (on the seventh day); 103—105 (mathematical analysis); and 158-163 (on
the seventh day).

109 See Tim. 36C-D.

10 Decal. 105.

UL Opif:uy.
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Philo’s use of astrological associations can be illustrated through his
interpretation of the number twelve. He says that in the cosmos we find the
perfect number twelve at work: the zodiacal circle is adorned with twelve
luminous constellations, the sun requires twelve months to complete its
circuit, and the day is divided into twelve hours each of light and darkness.
Moses also celebrates the number twelve and shows the harmony which
exists between Israel and the cosmos: Israel is divided into twelve tribes,
twelve loaves are displayed on the holy table, and in the “oracle” are placed
twelve inscribed stones."

In summary, Philo uses astronomy to find arithmological arguments for
his interpretation of the biblical text. Indeed, he employs astronomy to illus-
trate two points simultaneously: (1) Israel and her cult are in full harmony
with the cosmic order; and (2) Israel enjoys a unique relationship with God.
Its Sabbath and festivals reflect her unique position among the nations of
the world.

Fully convinced that his people had been chosen by God, Philo is not con-
tent to merely assert that claim; he also wants to demonstrate its cosmic rea-
sonableness. For this purpose he makes use of exegetical tools and employs
philosophical arguments understood by his contemporaries." Principal
among these were the Pythagorean.™

5.2.6. References #6: Spec. 2.211—-212; QG 3.49: Number Eight

Philo folds the number eight into a cosmological scheme by interpreting
the meaning of the eighth day of creation according to the principles of
Neopythagorean physics:

[A]s a crown to the seven days he adds an eighth ... the number eight, the first
cubic number ... is the beginning of the higher categories of solids ... where
we pass from the unsubstantial and bring to its conclusion the category of the
conceptual which rises to the solid in the scale of ascending powers."®

According to Philo the eighth digit has many beauties:"®

12 Fug.184.

113 Philo implicitly accepts the Platonic criticism of Homer and Greek mythology. Cf.
Fruechtel 1968, 88. In Opif. 133 Philo without disapproval refers to the myth of Demeter.

114 In Opif. 148 Philo discusses the bestowing of names by wise men. According to Cicero,
this was a view held, in particular, by Pythagoras. Cf. Tusc. disp. 1.62. On this whole question,
see Boyancé 1963, 70.

115 Spec. 2.2n1-212.

16 QG 3.49 on Gen 17:12.
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(a) Itisa cube.

(b) It contains the forms of equality. 8 is the first number to indicate length
and breadth and depth, which are equal to one another.

(c) The composition of 8 produces agreement: 36 which the Pythagoreans
call “homology.” It is the first in which there is an agreement of odd
and even: for the four separate odd (numbers) from 1 on, and the even
ones from 2 on make 36:1+3+5+7 =16; and 2 +4+6+8 = 20 (Total 36).
This 36 is most productive, for it is quadrangular, having as its side the
hexad, which is the first even-odd number (harmony).

(d) The form of the ogdoad produces 64—the first number which at the
same time is a cube and a square. It contains the pattern of an incor-
poreal, intelligible and invisible (produces a square plane) substance,
and a corporeal substance (produces a solid cube).

(e) 8 is akin to the ever original hebdomad. When the parts of eight are
added up, they make 7:8/2=4;8/4=2;8/8=1and 4+2+1=7.

(f) 8 =64 = the first square and cube at the same time.

(g) From1on, the doubling of several numbers produce 64:1+2+4+8+16 +
32 = 64.

Since eight is the first cube, it is the first measure of equality.” This obser-
vation permits Philo to illustrate the particular and superior position of the
people of Israel among the nations of the world. All males of Israel are com-
manded to be circumcised on the eighth day. It is this time limit of eight
days that sets Israel apart: the first hebdomad of creation refers to those who
are naturally righteous, but through the ogdoad, a second ~ebdomad begins,
and this refers to those who are righteous by choice:

For the number eight, which indicates equality, is assigned to the second, but
not the first, place in the order of rank. Thus he has symbolically indicated that
he has adapted this first nation naturally to the highest and utmost equality
and righteousness. And it is the foremost of the human race not through
creation or in time, but by the prerogative of virtue, the righteous and equal
being cognate and unified as if one part.'®

5.2.7. References #7: Opif. 47; Congr. 95-121; Decal. 21-30: Number Ten

The only reference in the De opificio to the number ten is a brief one. Philo,
in his analysis of the number four, states:

17 QG 3.49 on Gen17:12.
18 0G 3.49 on Gen17:12.
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[T]he heaven was afterwards fully decked in a perfect number, namely four.
This number it would be no error to call the base and source of 10, the
complete number; for what ten is actually, this, as is evident, 4 is potentially;
that is to say that, if the numbers from 1 to 4 be added together, they will
produce 10, and this is the limit set to the otherwise unlimited succession of
numbers; round this as a turning-point they wheel and retrace their steps."

The decad, since it embraces all numbers and all numerical forms, was
called perfect, and for these reasons Philo gives it the epithets holy, sacred,
truth, wisdom, and complete. He also associates the number ten with logos,
and hence with God.”® Thus the decad is etymologically understood by Philo
to be a

receiver (dechad), because it receives and has made room for every kind
of number, and numerical ratios and progressions, and concords, and har-
monijes.?!

The most common symbol used by Philo to express the cosmic significance
of the decad is the logos.’? This is largely illustrated through numbers.
Ten is perfect according to Philo because it contains all different kinds of
numbers: even [2], odd [3], and even-odd [6]. The decad also contains all
ratios: (a) of a number to its multiples; (b) of a number to its fractionals; and
(c) when a number is either increased or diminished by some part of itself.
Ten also contains all the analogies or progressions:

(a) Arithmetical: each term in the series is greater than the one below and
less than the one above by the same amount.

(b) Geometrical: the ratio of the second to the first term is the same as that
of the third to the second (e.g., 1, 2, 4), and this is so whether the ratio
is double or treble or any multiple or fractional (e.g, 3:2, 4:3, etc.).

(c) Harmonic: the middle term exceeds, and is exceeded by, the extremes
on either side by the same fraction (e.g,, 3, 4, 6).

The decad also contains the properties contained in triangles, quadrilater-
als, polygons, as well as those of the concords: (a) fourth ratio: 11/3, 4:3; (b)
fifth ratio: 11/2, 3:2; (c) octave: 2:1; and (d) double octave: 8:2. It embraces

19 Opif. 47.

120 This is a common Pythagorean association. Nicomachus gives ten the following epi-
thets: All, Cosmos, Universe, Faith, Necessity, Might, Fate, Eternity, Atlas, Unwearied God,
Phanes, Sun, Urania, Memory, Mnemosyne. Cf. Pseudo-Iamblichus, Theol. arith. 80—8z2.

121 Decal. 23.

122 Abr. 244.

123 This is reconstructed from Decal. 21f.
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nature both with and without extension in space: point [1], line [2], surface
[3], and solid [4, 10]. Finally, the infinite series of numbers is measured by
ten, and the decad reveals differences in numbers such as the square [4], the
cube [8], and the perfect number six, which is equal to the sum of its factors
32,1

Most significantly, for Philo’s understanding of the numerical basis of the
cosmos, there are ten categories in nature:* substance, quality, quantity,
relation, activity, passivity, state, position, and the indispensable for all
created existence, time and place.

He goes so far as to divide the cosmos into ten constituent parts:'*

1-7 planets

8  sphere of the fixed stars

9  those sublunary things of one species which are changeable among
themselves

10 the divine Logos, the governor and administrator of all things

Examples that illustrate the close connection between the number ten and
God are generally drawn by Philo from the history and cult of Israel. This
demonstrates the harmony between the cosmos and Israel as ordained by
God.

For example, there are tithes;®® the priests are commanded to offer the
tenth of the ephah of fine flour—for they have learned to rise above the
ninth, the seeming deity, the world of sense, and worship him who is in
very truth God, who stands alone as the truth.’” The soul’s passover is on the
tenth day; propitiation is established on the tenth day of the month; release
is on the tenth day of the month in the jubilee year;* Abraham begins his
supplication with fifty but ends with ten, which closes the possibility of
redemption; Moses appointed rulers of ten last of all;*® the tabernacle has
ten curtains for the structure, which includes the whole of wisdom, to which
the perfect number ten belongs; and there are ten commandments.**

124 Decal. 30.

125 QG g.110.

126 Congr. 95.

127 Congr. 102.

128 Congr. 106-108.
129 Congr. 109-110.
130 Congr. 116; 120.



ARITHMOS AND KOSMOS 195

6. NEOPYTHAGOREAN PHYSICS AND
ARITHMOLOGY IN PHILO OF ALEXANDRIA

In the problems, issues, and debates raised, Philo offers the student a rich
road to an understanding of the place of the Timaeus and Pythagorean
physics in early Middle Platonism. This is significant, since as a particular
document in the early imperial era the Pentateuch can hardly lay any claim
to being of profound philosophical significance. Yet, Philo renders such a
judgment nugatory by demonstrating its decadic nature. The Pentateuch
reflects the perfection and holiness of the cosmos. Cosmos, micro-cosmos
(Israel), and Pentateuch are all related and reflect one another.

The use of numbers as a tool for the interpretation of the Pentateuch
has one great advantage that Philo fully exploited. First, it was a language
“known and used by Moses” throughout the Pentateuch. Secondly, numbers
were international in usage and have definitions and mathematical relation-
ships that anybody educated in the encyclical subjects could recognize and
accept. Thirdly, when numbers are introduced, an element of communal-
ity and verifiability of the Mosaic account of creation is also introduced.
After all, numbers are not dependent upon sense perception; they possess
a degree of permanence which nothing in the sensible world can equal, not
even the visible heavens: numbers are even prior to them.™ Numbers are
the meta-language of his God.

In nuce, there can be no better way to exhibit the truth and correctness
of Moses’ account of the creation and of the biblical picture of the universe
than by demonstrating the agreement between the numbers given in the
Torah and the pattern of Greek cosmology given in the Timaeus. Both the
world of corruptible and immortal things is formed according to number:
this is Philo’s basic conviction. Moses demonstrated this principle, and for
this reason he included so many numerical statements in the sacred text.
Philo makes explicit what Moses already knew: things in nature = numbers.
As Philo says: “Moses’ wish ... is to exhibit alike the things created of mortal
kind and those that are incorruptible as having been formed in a way
corresponding to their proper numbers.”*2

131 This is the view expressed by Augustine, Lib. 2.8.21: “I do not know how long any of the
things will exist which I perceive through my physical sense organs, such as, e.g., this heaven
and this earth and whatever other bodies I may observe. But 7+3 = 10, and not only now,
but always; and there never was a time when 7 plus 3 was not 10, nor will there ever be a time
when 7 plus 3 will not be ten. For this reason I have stated that this inviolable truth of number
is universal in character, for me and for anybody who thinks at all.” (My trans.)

182 Leg.1.4.
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Philo traces his interest in the structure of the universe back to a com-
mand given by God to Moses. Moses wants to serve God alone, and he asks
God to reveal himself to him, since he knows that only God can tell him
about himself. God’s answer is clear and constitutes the program for Philo’s
entire enterprise:

Do not hope to be ever able to apprehend me or any of my powers in my
essence. But ... I will admit you to a share of what is attainable. That means I
bid you come and contemplate the universe and its contents, a spectacle not
apprehended by the eye of the body but by the unsleeping eyes of the mind.'*®

The entire universe is properly understood by Philo as “the highest and in
the truest sense the holy, temple of God.”** Contemplation of that universe
with the intellect will result in the comprehension of the glory of God’s work
of creation. It is a process in two stages: sight first observes the movements
of the visible celestial bodies, and reports what it has seen to reason, its
sovereign. Reason:

seeing with a sharp eye both of these (scil. the celestial phenomena) and
through them the higher paradigmatic forms and the cause of all things,
immediately apprehends them and Genesis and providence, for it reasons
that visible nature did not come into being itself; for it would be impossible for
harmony and order and measure and proportions of truth and such concord
and real prosperity to come about by themselves.!3

In summary, the De opificio mundi gives ample evidence for Philo’s belief
that the biblical text contains philosophical truths about the cosmos.
Among the exegetical tools used by Philo to lay open the many levels of cos-
mological meaning extant in the Pentateuch is arithmology. In applying this
interpretive method, Philo was able to demonstrate the full agreement of the
Torah with what is correct in the philosophical and scientific traditions of
the Greeks.

Philo’s use of the Timaeus, together with Neopythagorean physics and
arithmology, permits us to make some preliminary judgements:

(1) The premises of the Timaeus are frequently used by Philo to explain
the Mosaic account of creation.

(2) The premises of Middle Platonic physics and later Pythagorean arith-
mology are an integral part of his exegetical approach. He employs this

133 Spec. 1.49.
134 Spec. 1.66.
135 QG 2.34.
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interpretation to demonstrate that the Genesis creation account is a
philosophia naturalis.

(3) The Timaeus and Neopythagorean physics and arithmology allow
Philo to stress two points: (i) the nomos presented by Moses is a physis;
(ii) the cosmic order described by Moses is of universal validity.

(4) Philo assumes that the superiority of the Mosaic account of creation
can be shown through Platonic physics and Pythagorean arithmology
because Plato and Pythagoras learned their nomos and physis from
Moses.'*
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PAROLE INTERIEURE ET PAROLE PROFEREE CHEZ PHILON
D’ ALEXANDRIE ET DANS L' EVANGILE DE LA VERITE (NH 1,3)

Anne Pasquier

A mon collégue John Turner,
ce petit essai pour dire ma profonde admiration

Le roman intitulé Cain, de I’ auteur portugais José Saramango, est une réécri-
ture satirique des premiers chapitres de la Genése. L histoire des hommes
est celle de leurs mésententes avec «le seigneur, connu aussi sous le nom de
dieu»'. Un dieu qui expulsa:

le malheureux couple du jardin d’éden a cause du crime abominable que
¢’était d’avoir mangé le fruit de I'arbre de la connaissance du bien et du
mal. Cet épisode, a I'origine de la premiére définition d’un péché originel
jusqu’alors inconnu, n’a jamais été bien expliqué. En premier lieu, méme
I'intelligence la plus fruste n’aurait aucune difficulté a comprendre qu’étre
informé sera toujours préférable a ignorer, surtout dans des domaines aussi
délicats que le bien et le mal ... En deuxiéme lieu, I'imprévoyance du seigneur
est criante ...

De toute maniére, conclut le romancier, «si éve n’avait pas donné le fruit
a manger a adam, si elle n'y avait pas gotté elle non plus, tous deux se-
raient encore dansle jardin d’ éden, malgré I’ ennui qui y régnait ». Bien avant
José Saramango, ces versets, ou Dieu figure dans le récit au méme titre que
les autres personnages humains, furent I'objet de critiques, en particulier
de la part de certains chrétiens gnostiques. Les anthropomorphismes, les
actes cruels attribués a Dieu, sa colere, sa jalousie ou son repentir mon-
traient selon eux que ce Dieu n’était qu'une image, et non le Dieu véri-
table:

De quelle sorte est donc ce Dieu-la? Premiérement, [il] a envié 8 Adam de
m[a]nger de I'arbre de la g[no]se; et deuxiémement, il a dit: «Adam, out
es-tu?». Dieun’a donc pas la prescience, ¢’ est-a-dire qu’il ne savait pas dés le
début. E[t] ensuite il [a] dit: «Jet[o]ns-le [hors] d’i[c]i, afin qu’il [ne] mange

1 Saramango 2011, 14, 96-97.
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[pas] de I’ Arbre de la Vie et ne vive pas éternellement!». Mais s’il s’ est révélé
(ici) lui-méme comme un méchant envieux, alors quelle sorte de Dieu est-ce
la2? (Témoignage de Vérité 47.14—48.2)

Les passages problématiques mis en lumiére par les gnostiques correspon-
dent a ceux qu’'ont relevés des philosophes comme Celse dans son Lo-
gos véritable® et Julien I'Empereur, dans le Contre les Galiléens: Dieu plan-
tant un jardin, Dieu jaloux, en colere, ou changeant d’idée (lors du dé-
luge). Julien demande par exemple pourquoi Dieu aurait voulu dénier aux
humains la puissance de discriminer entre le bien et le mal® Quel est
I"homme assez stupide, écrit-il, pour ne pas sentir que, sans la connaissance
du bien et du mal, il est impossible a 'homme d’avoir aucune prudence?
Il conclut qu’'un tel Dieu est envieux et il cite Ex 20,5; Dt 5,9 («Car je suis
un dieu jaloux»), afin de démontrer cela’. Ces textes faisaient partie d'un
arsenal antichrétien qui circulait largement. En outre, dans le monde ju-
déen, ils faisaient I'objet d’interprétations tentant de trouver une solution
a de telles difficultés. Philon d’ Alexandrie, dans les Questions sur la Genése,
s’'interroge a propos de passages qui semblent montrer un Dieu qui doute
et ne sait pas (QG 1.21), un Dieu qui se demande ou est passé Adam (Gn
3,8). Comment en effet des humains peuvent-ils bien se cacher du regard de
Dieu?

Selon lui, ces problemes ne peuvent étre résolus que par une interpré-
tation allégorique, lu littéralement le texte est irrationnel, alogon. Toute-
fois, selon certains gnostiques, le manque de sens ou encore les indignités
sur Dieu ne sont pas I'indicateur ni le signe nécessaire qu’il faut lire spi-
rituellement. Ils reflétent une certaine réalité, celle d'un ange démiurge,
de puissances régnant sur le monde, ainsi que la nature psychique de ces
puissances et de la Loi en général: selon le Traité tripartite, la «loi du
jugement qui est condamnation et colére» provient de puissances infé-
rieures®.

En revanche, si ' Evangile de la Vérité reprend la méme accusation contre
I’aveuglement de Dieu et semble bien reconnaitre I’ indignité des propos sur
Dieu dans certains passages bibliques, il ne les attribue pas a une puissance

2 Mahé 1996, 113.

3 Voir Origéne, Cels., 4.36—40, 71-73; 6.58, 59, 61. Voir aussi 6.29 (pour le point de vue des
gnostiques sur Dieu). Nous ne possédons que certains extraits du traité de Julien transmis
par Cyrille d’ Alexandrie (Contra Julianum).

4 Contra Gal. 75A, 89A, 93E, 160D.

5 Contra Gal. 93E, 155C-D.

8 Traité tripartite 97.33—35: Thomassen-Painchaud 198, 163. Voir aussi le Témoignage de
Vérité 47.14-48.7; le Traité tripartite 106.25-107.18; I Evangile selon Philippe 73.33-74.12.
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inférieure ou a un démiurge’. Il n’existe qu'un seul Dieu, le Pere, que les
spirituels doivent éviter de juger avec arrogance:

Or ceux-ci (les spirituels) ne se présentent pas ainsi: ils ne se sentent pas
eux-mémes supérieurs, ils ne diminuent pas non plus la gloire du Pere, ni
ne considerent celui-ci comme mesquin, ou acerbe ou colérique, mais ils le
voient sans malice, serein, plein de douceur, connaissant chaque voie avant
méme qu’elle ne soit venue a I'existence. Aussi n’'a-t-il nullement besoin
qu’ on lui ouvre les yeux. (41.35—42.10)

C’est le texte biblique lui-méme qui pose probléme selon I'auteur. En d’au-
tres mots, Dieu ne peut pas étre inférieur aux humains qui croient en lui.
Toute vision de Dieu, en particulier une vision légaliste, est une erreur de
I'esprit. L erreur vient de la recherche elle-méme avant le salut:

Parce que ceux qui appartiennent au Tout cherchérent a connaitre celui dont
ils sont issus et que le Tout était a I'intérieur de I'Inappréhendable inconce-
vable, lui qui est au-dela de toute conception, c’est alors que la méconnais-
sance du Pere se fit perturbation et angoisse. Puis la perturbation se figea a la
maniere d'un brouillard au point que nul ne put voir. De ce fait, I'Erreur tira
sa puissance. (17.4-15)

L'Erreur est devenue puissante, bien qu’elle soit une représentation men-
tale, une fiction sans existence:

Elle se mit a ceuvrer sur sa propre matiére dans le vide, ignorante de la Vé-
rité. Elle consista en une fiction, élaborant artificiellement, grace a la puis-
sance, une alternative a la Vérité. Or, ce n’était pas une dégradation pour
lui, I'Inappréhendable inconcevable. Car elle n’était rien cette perturbation,
non plus que I'oubli, non plus que la fabrication mensongeére. En revanche,
la Vérité est inaltérable en sa stabilité, imperturbable, et sans artifice. C’est
pourquoi, il vous faut mépriser I'Erreur! Tel est (son) mode: étre sans racine.
Elle consista en un brouillard a I' égard du Pere, subsistant en élaborant des
ceuvres, oublis et angoisses, afin de leurrer au moyen de ces choses ceux du
milieu et de les réduire en captivité®. (17.15-35)

Parmi les arguments utilisés pour convaincre ses destinataires, 1’auteur
présente une analogie, celle des songes et des cauchemars dont on se
rend compte au réveil que ce que I'on y a vu n’existe tout simplement pas

7 Cest la version du codex I de Nag Hammadi qui est citée dans cet article. I existe
une autre version copte, extrémement fragmentaire, dans le codex XII de Nag Hammadi
(NHC XII,2). La traduction donnée dans cet article est celle de A. Pasquier 2007, 55-81.

8 Le «milieu» indique sans doute la situation de ceux qui ont a choisir entre la Vérité et
I'Erreur. Dans les milieux philosophiques, le milieu désigne la situation de I’ ame. En revanche
I'Erreur personnifiée référe a un autre groupe, sans le nommer explicitement. Elle signifie un
durcissement, un refus de la Vérité de la part de certains.
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(28.32—30.12). Ce ne sont que des apparitions (phantasia) nocturnes. Pour-
tant, |'auteur ne rejette pas I'ensemble du texte biblique, mais son sens
littéral, il demande ainsi a ses destinataires:

Veillez & comprendre spirituellement, — vous, les fils de la compréhension
spirituelle — ce qu’est le sabbat ... Parlez donc de I'intérieur, vous qui étes
le Jour parfait. (32-37-39, 32-33)

Son exégese est sélective, de certaines parties faisant probléme, il donne
une interprétation inversée®, d’ autres sont allégorisées. L' intention générale
est cependant polémique: le véritable sens est enfoui dans I'obscurité du
texte, une obscurité négative produite alors que le Pére n’avait pas encore
été révélé par le Fils. Ce sens, seul le Fils peut le révéler sur la croix. C'est
dans ce cadre exégétique que I'’on peut interpréter le théeme philosophique
du double discours, intérieur et proféré. Afin de mieux saisir la fonction
de ce théme dans I Evangile de la Vérité et son lien avec I'interprétation,
il nous faut faire un détour et passer par Philon d’ Alexandrie et sa théorie
exégétique.

1. DISCOURS MENTAL ET DISCOURS
PROFERE CHEZ PHILON D’ ALEXANDRIE

Bien que I'on puisse trouver précédemment ce théme chez Platon et Aris-
tote, la terminologie spécifique, c’est-a-dire les occurrences les plus an-
ciennes de I'expression logos endiathetos, se distinguant du logos propho-
rikos, datent du I* siecle de notre ére'. Une étude approfondie sur le theme
du langage mental et proféré, celle de Claude Panaccio, met bien en lu-
miere les contextes dans lesquels se développe ce théme qui devient, a partir
du I siecle de notre ere, une idée commune de la philosophie grecque™
La majorité des occurrences connues, souvent d’ inspiration platonicienne,
conduisent directement ou indirectement soit vers Alexandrie, soit |’ Asie
mineure. Cette terminologie est bien présente chez Philon d’ Alexandrie et

9 Par exemple, I'arbre du paradis est la figure du bois sur lequel Jésus fut cloué. La croix

ne donne pas la mort, contrairement a I'arbre paradisiaque mais, parce que Jésus meurt, il
donne la vie. Et il devient fruit de la connaissance du Pére pour tous ceux qui en ont mangé
(18.21-31).

10 Platon, Phileb. 39A; Theaet. 189Es5; Aristote, Cat. 6 4B34; An. post. 110 76B24.

11 Voir Panaccio 1999. Aussi Pohlenz 1965, 79-86; Chiesa 1991, 301-321; et 1992, 15-30;
Fortis 1996, 75-101. Pour cette doctrine dans le christianisme ancien, Miihl 1962. La question
de savoir si les Stoiciens ont été les premiers a la formuler est contestée.
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on en trouve une mention unique a la méme époque chez un certain Héra-
clite, un allégoriste tout comme Philon™. Le fait que les deux auteurs anciens
soient des allégoristes révele d’emblée le principal contexte d’apparition.
Alors que peu a peu, dans les écoles philosophiques des II¢ et I1I¢ siecles, ces
occurrences ne concernent plus nécessairement I’ exégese allégorique, chez
les premiers écrivains chrétiens en revanche, on y reste attaché.

Au I siecle, en effet, le couple verbe intérieur et verbe extérieur entre
dans le vocabulaire courant de I'exégese allégorique, que celle-ci porte sur
Homere, Hésiode, les mythes grecs ou encore sur la Bible. Pour plusieurs
penseurs, il s’ agit de découvrir les significations philosophiques, spirituelles
etthéologiques. Cette méthode d’ exégeése partait du principe que les mythes
rapportés par les poetes contenaient des vérités rationnelles, universelle-
ment valables, cachées sous I'étrangeté du texte. Philon, tout comme plus
tard les écrivains chrétiens, reprend cette idée en I'appliquant a la Bible
qui selon lui raconte souvent en termes obscurs des mystéres cachés. Pour
justifier le recours a I'allégorie, il compare la découverte de I'intelligence
de I'Ecriture & une initiation sacrée (Mos. 1.11). Philon décrit la découverte
progressive de I' Ecriture sur le modéle des démarches de I'initié aux cultes
grecs des mysteres. Le sens allégorique est réservé aux voyants qui, a I'instar
d’Israél, sont capables de contempler les réalités incorporelles et préferent
I'intelligible au sensible®.

On voit ainsi apparaitre une ambivalence a propos de cette notion du
double discours:la théorie de !’ esprit se transforme en un théme religieux et
méme métaphysique, grace a I'interprétation allégorique. Si en effet le sens
spirituel est réservé aux voyants, seuls capables de contempler I’ intelligible,
c’est que 'intellect en eux se situe au-dela de la simple raison humaine.
Il se trouve dans la fine pointe de I'ame, dans I'ceil de I'dme, le domaine
intérieur de I esprit humain qui est le point de rencontre ol le Logos divin
se manifeste. Car le sens spirituel est le Logos de Dieu lui-méme qui se révele
au cceur de ’homme, la Parole de Dieu identifiée a I’ ordre transcendant
de I'univers intelligible. Cependant, ce Logos divin est également I'ordre

12 Un seul ouvrage est attribué a cet Héraclite, les Allégories &’ Homére, dont le texte est
presque intégralement conservé: Buffiere 1962, chap. 72. Selon Philon, le discours intérieur
a une voix qui lui est spécifique, il ne s’exprime pas par des noms et des verbes mais par le
processus délibératif propre a I'intellect. Philon utilise également les termes nous et dianoia
pour indiquer ce type de discours.

13 Sur le couple intérieur et extérieur, voir par exemple Abr. 83; Spec. 4.69. Dans Migr.
72-8s5, Philon conteste d’une part les allégoristes qui méprisent la lettre de la Loi et n'en
donnent que des interprétations figuratives et d’ autre part les sophistes dont le langage est
coupé de toute inspiration spirituelle et divine.
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immanent dans le monde sensible. On remonte ainsi du logos prophorikos
au logos endiathetos, du manifesté au caché, du sens littéral au sens spirituel.

2. LA PAROLE CACHEE ET PROFEREE DANS L' EVANGILE DE LA VERITE

A la suite de Philon, les premiers écrivains chrétiens, tels Théophile d’ Anti-
oche, Justin ou encore Hippolyte de Rome, exploitérent ce theme philoso-
phique en contexte théologique: ils projeterent en Dieu la double forme de
discours. C est également ainsi que I’ Evangile de la Vérité présente la révéla-
tion du Fils, d’abord immanent dans le Pére. Dans I’ exorde, il est en effet
envisagé comme Pensée formée par I'Intellect divin en son for intérieur,
¢’ est-a-dire comme Parole intérieure avant d’étre proférée en vue du salut
(16.31-17.1). Puis, le théme est explicité un peu plus loin:

Alors qu’ils (les fils du Pére) constituaient encore les profondeurs de sa Pen-

sée, la Parole proférée les a révélés. Or une Intelligence qui s’ exprime, qui est

Parole et grice silencieuse, se nomme: ‘Pensée’, puisqu’ils étaient aI'intérieur

sans étre révélés. Elle en vint donc a étre proférée, lorsqu’il pliit a la volonté
de celui qui I'a voulu. (37.718)

Les termes utilisés rappellent ceux de Platon dans le Sophiste au cours
d’une discussion a propos de la vérité ou de la fausseté des opinions, de
I'imagination (phantasia) et de la pensée (dianoia). La pensée y est concue
de maniére quasiment identique au processus du langage extérieur:

«Dongc, pensée et discours, c’est la méme chose, sauf que c’est le dialogue
intérieur (entos dialogos) et silencieux de I'ame avec elle-méme que nous
avons appelé de ce nom de pensée »*. (Soph. 263E)

L Evangile de la Vérité s'inscrit ainsi dans un courant de la spéculation
chrétienne, aux II° et III° siecles, qui utilise ce vocabulaire philosophique
afin de trouver dansle rapport intime de’ esprit a sa propre parole intérieure
un modeéle a dimension humaine de la manifestation de Dieu dans I'ame:

Lorsqu’il parut, les instruisant sur le Pére inappréhendable, qu’il leur eut
insufflé le contenu de la pensée, accomplissant sa volonté, et que beaucoup
furent illuminés, ils se retournérent vers lui ... ¢’est au surplus en des termes
nouveaux qu’il parle, puisqu’il parle de ce qui est dans le cceur du Pere, pour
proférer la parole sans déficience. (30.31-31.1; 31.9-12)

14 Trad. Dies 1992, 223. Sur ce passage et sur une doctrine apparentée chez Aristote, voir
Panaccio 1999, 30—41.
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Le Logos doit se révéler afin de faire connaitre le Pere, car «il signifie
la découverte pour ceux qui sont a sa recherche» (17.3—4). Sans lui, la
recherche elle-méme produit un surplus d’ignorance, ainsi qu’on!’a vu plus
haut (17.4-15). 11 doit donc aussi lui-méme ouvrir les Ecritures. Il est décrit
comme un Livre spirituel, d’abord inscrit dans ]’ Intelligence du Peére, puis se
révélant comme messager de la Pensée, I'Erreur en étant la figure inversée.
Tel est le:

Livre vivant des vivants qui est écrit dans la Pensée et dans I Intelligence [du
P]eére. Or des avant la fon[da]tion du Tout, ¢’ est dans ce qu’il y a d’incompré-
hensible en lui qu’ est inscrit ce (livre) que nul n’ est en mesure de porter — car
a qui le portera il est réservé d’ étre mis a mort —, si bien qu’aucun de ceux qui
ont eu foi dans le salut n’ aurait pu apparaitre sile Livre n’avait paru au grand
jour. C’est pourquoi, le compatissant, Jésus le fidéle, supporta avec patience
les tourments au point de porter ce méme Livre, car il sait que sa mort est
source de vie pour beaucoup. (19.35—20.14)

L'auteur utilise la métaphore du Testament pour évoquer ce Livre qui ne
peut étre ouvert que s’il y a mort du testateur. Le Livre vivant des vivants
correspond au sens voilé dans les Ecritures, ¢’ est-a-dire au Logos lui-méme
dont les croyants sont les membres. La manifestation du Logos signifie
leur manifestation a eux, d’ou son nom de Sauveur. Lors de I’ ouverture du
Livre, eux-mémes se découvrent en lui: ils sont décrits comme des lettres
spirituelles, jusqu’alors cachées dans le texte biblique. Mais le Logos est
aussi celui qui /it le sens intérieur caché sous la lettre:

S’ étant engagé dans les voies stériles, inspirés par la crainte, il se fit un chemin
a travers celles qui sont «nues» du fait de I'oubli, car il est connaissance
et perfection, lisant a haute voix ce qui est en [elles] [...] instruire ceux
qui doivent étre instruits. Or, ceux qui doivent étre instruits sont les vivants
inscrits dans le Livre des vivants. C est sur eux-mémes qu'’ils s’instruisent.
(20.34—21.5)

La découverte du sens intérieur procure le salut, grace a cette Parole per-
formative qui fait ce qu’elle dit. A cette Parole ou ce Livre intérieur, dont
les croyants sont les lettres, est opposée une écriture qui provoque 1’ oubli,
sans doute sous |'influence du Phédre selon lequel I’ écriture ne produit dans
les &mes que I'oubli de ce qu’elles savent (Phaedr. 274—276). Les A&mes sont
sauvées de I'oubli (lethe) par la Vérité (aletheia):

Telle est la connaissance du Livre vivant qu’il a divulguée aux éons, jusqu’a
la derniére de se[s] [let]tres. Celui-ci ne se présente pas comme s'il s’ agissait
d’éléments vocaliques pas plus que ce ne sont des consonnes muettes, pour
que quelqu’un les lise et se perde en réflexions stériles. Mais, bien plutdt, ce
sont des lettres de Vérité ... (22.38-23.9)
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3. ET LE VERBE S’ EST FAIT PAPIER

Chez Philon, la dualité du discours humain est a I'image de la dualité de la
Raison divine, a la fois ordre transcendant dans I’ univers intelligible et ordre
immanent dans le monde sensible. Et s'il a recours a I’exégese allégorique,
il ne néglige pas pour autant I'exégese littérale. A peu pres tous les textes,
selon lui, peuvent recevoir a la fois une exégese littérale et une exégese
allégorique. Comme on I'a vu, I'exégete remonte du logos prophorikos au
logos endiathetos. Cette double exégese est la regle dans les Questions sur
la Genése (QG) et sur I’Exode (QE), bien qu'il existe des cas ou le passage
a I'interprétation allégorique s’avere nécessaire, la ou le sens littéral est
impossible. Seulement dans ce cas doit-on passer directement a I’ allégorie®.

En revanche, dans I'Evangile de la Vérité, «la méconnaissance du Pére
se fit perturbation et angoisse. Puis la perturbation se figea a la maniere
d’un brouillard au point que nul ne put voir. De ce fait, I’ Erreur tira sa puis-
sance » (17.10-15). L erreur consiste a penser que I’on peut trouver Dieu par
soi-méme, sans lui. La recherche humaine, sans la grice, est condamnée,
I’ esprit ne produisant qu’une idole, une fiction mensongere. Il y a défigura-
tion et oubli de soi. Car I'ame produit par la faculté d’imagination (phan-
tasia) une image d’elle-méme sans réalité, une image en laquelle elle finit
par s’absorber:1 artifice engendre la torpeur, le sommeil, et I'ame s’ absorbe
au point d’étre totalement impliquée. Dans son traité Des réves, Aristote
s’interroge sur la nature des images (phantasmata) qui se produisent pen-
dant le sommeil, des hallucinations inquiétantes voire effrayantes, qui cap-
tivent et font croire al’ existence de ce que I on y voit, chez un dormeur qui a
méme oublié qu’il dormait. La question est le pouvoir sur |’ esprit des images
phantasmatiques.

Cest ainsi que dans I Evangile de la Vérité, ' Erreur devient d’ autant plus
puissante qu’elle peut se dire et s’écrire. Comme le rappelle Aristote, a
propos de cet animal imaginaire qu’est le bouc-cerf, la représentation dans
I'esprit (eidolon) d’un étre fictif peut donner lieu a une figuration, une
image, ou encore étre mise en discours. On peut donc poser des affirmations
a propos d’un étre parfaitement inexistant (An. post. 2.7 92B4-8).

Contrairement a Philon pour qui la lettre de I'Ecriture est comme un
miroir reflétant le sens intérieur, dans I’Evangile de la Vérité, cette «lettre » en
bloque I'accés. C’est pourquoi, le Logos doit lire ce qui est a I'intérieur et en

15 Voir Pépin 1987, 7-40.
16 Voir par exemple, Somn. 2 460B20-22; 3 461A20—23; 3 461B29; 3 462A3-8.
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faire découvrir le sens. Car ce ne sont pas seulement quelques passages qui
semblent a I'auteur indignes ou obscurs, ou encore d’ apparence mythique,
mais la vision d’ ensemble de Dieu lui parait inadéquate, un Dieu de crainte
alors que le Dieu véritable est miséricordieux”. Les termes utilisés par lui
pour décrire I'Erreur évoquent une chute du langage dans la sophistique.

A P'inverse, il existe une Parole reflétant la Pensée du Pére. Le sens spiri-
tuel est ainsi le Logos de Dieu lui-méme qui se révele au cceur de I'homme
«puisqu’il parle de ce qui est dans le coeur du Pere, pour proférer la pa-
role sans déficience » (31.9-12). Bien qu’elle doive nécessairement se révéler
au dehors en vue de la prédication, cette Parole est avant tout proférée in-
térieurement: «la Parole qui est dans le cceur de ceux qui la proféerent»
(26.5-6). En ce sens, la parole correspond au processus mental de Iintellect.
L Evangile de la Vérité annonce a sa maniére le verbum cordis d’ Augustin (De
Trinitate 15.10.17-18). Celui-ci croit que I’homme parle en lui-méme dans le
fond de son cceur. Autrement dit, il parle lorsqu’il pense. Cette parole dans
le cceur, indépendante de toute langue de communication, coincide avec le
savoir lui-méme, car elle est a la fois vision et parole intérieure®. C’est ce que
souhaite 4 ses destinataires I'auteur de I' Evangile de la Vérité: « Parlez donc
de I'intérieur, vous qui étes le Jour parfait» (32.32—33).
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REMARQUES SUR LA COHERENCE DES EXTRAITS DE THEODOTE

Jean-Daniel Dubois

L'interprétation du gnosticisme valentinien dépend beaucoup de la ma-
niére dont on explique les Extraits de Théodote rassemblés par Clément
d’ Alexandrie. Or, nous sommes entrés, depuis plusieurs dizaines d’années
maintenant, dans une ére de recherches sur les valentiniens qui tient
compte en méme temps des notices hérésiologiques des Peres de I'Eglise
et de la nouvelle documentation directe issue des gnostiques valentiniens
dans la collection des textes gnostiques coptes de Nag Hammadi. Il nous
parait donc important de revenir sur les hypotheses de nos prédécesseurs
fondées souvent sur la lecture des seuls documents hérésiologiques, et par-
ticulierement sur le témoignage du Contre les hérésies de I’ évéque Irénée de
Lyon, vers la fin du second siécle de notre ére. L' ouvrage magistral de Fran-
cois Sagnard, La Gnose valentinienne et le témoignage de saint Irénée, tou-
jours utile, illustre bien le type de recherches menées avant les découvertes
de Nag Hammadi, alors que ce méme auteur a édité a peu pres en méme
temps les Extraits du valentinien Théodote dans la collection des «Sources
chrétiennes»2 Sil’on compare |’ ensemble de ces travaux aux pages récentes
del ouvrage d’'Einar Thomassen, The Spiritual Seed?, étude tout aussi magis-
trale portant sur I'ensemble de la documentation valentinienne accessible
aujourd’ hui, on mesure aisément le chemin parcouru et les questions com-
plexes nouvelles que souleve I'abondance des témoignages coptes sur la
gnose valentinienne et la difficulté relative pour en donner une interpré-
tation cohérente malgré les divergences entre les sources diverses.

Nous nous proposons de revenir sur les Extraits de Théodote, car il s’ est
établi une sorte d’opinion commune a leur propos, largement répandue
depuis plus d'un siécle, a une époque ou I'on ne connaissait pas encore
les documents de Nag Hammadi. Les ouvrages de F. Sagnard et méme
d’E. Thomassen la vulgarisent tous les deux. Mais peut-on continuer de

! Sagnard 1947. Pour Théodote, cf. particuliérement les pp. 521-561.

2 Sagnard 1948. Sauf indications contraires, nous citerons dorénavant la traduction fran-
caise de cet ouvrage.

3 Thomassen 2006. Pour Théodote, cf. particuliérement les pp. 29-38 (chap. 3: La doc-
trine de Théodote) et pp. 62—72 (chap. 7: La sotériologie des Extraits 43.2 4 65).
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répéter les hypotheses de lecture des Extraits de Théodote et de faire comme
si les découvertes des documents de Nag Hammadi n’avaient pas eu lieu?
Nous partirons de ces hypotheses afin de proposer une lecture des Extraits
de Théodote si on ne les enferme pas dans une lecture hérésiologique. Il
nous est trés agréable de proposer ces quelques remarques sur I’ ceuvre de
Théodote pour honorer un collégue et un ami qui a consacré tant d’efforts,
et depuis si longtemps, a faire découvrir le contenu et I'importance des
textes coptes de Nag Hammadi.

1. LA POSITION DE F. SAGNARD

On peut trouver I'opinion de F. Sagnard dans I'introduction au volume des
Extraits de Théodote dans la collection des « Sources chrétiennes » ainsi que
dans I’ ouvrage sur la gnose indiqué plus haut, avec les pages consacrées a
I’ ceuvre de Théodote®. F. Sagnard reprend essentiellement les conclusions
d’auteurs antérieurs comme Georg Henrici5, et Otto Dibelius® qui avaient
repéré le lien d’une partie des Extraits avec le témoignage d’Irénée, ou
encore un autre éditeur des Extraits, Robert P. Casey’. La partie la plus
positive de ces travaux consiste en un repérage systématique des indices
d’énonciation dans les extraits en question. En conséquence, tout le monde
s’accorde a dire aujourd’ hui que cet ensemble d’ extraits ne provient pas de
la méme main valentinienne; il pourrait s’agir d’ ouvrages différents ainsi
que de commentaires propres de Clément d’Alexandrie (surtout dans la
premiere partie, 4-5; 8-9; 10-15; 18-20; 27). Seuls cinq des extraits sont
attribués a Théodote lui-méme (22.7; 26.1;30.1; 32.2; 35.1) et six fois Clément
utilise la formule «il dit» (1.1; 22.1; 25.1; 38.2; 41.1; 67.1). Par ailleurs, Clément
renvoie aux valentiniens en général, a «ceux des valentiniens» ou plus
globalement a leur groupe avec I expression «ils disent ». Il se pose donc un
probléme d’interprétation des Extraits suivant que I’ on attribue tel extrait
a Théodote ou a un autre valentinien.

De plus, on s’accorde habituellement a classer I'ensemble des Extraits
en quatre groupes: A, avec les extraits 1-28; B, avec 29—43.1; C, avec 43.2—65
et D, avec les derniers 66—86. Le groupe C occupe une place a part dans
ce lot puisqu’il ne comporte pas de citations explicites et qu’il pourrait

4 Sagnard 1947, 521-561.
5 Henrici 1871, 92.

6 Dibelius 1908, 230-247.
7 Casey 1934.
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provenir d’'une source unique proche du témoignage d’Irénée, Haer. 1.4.5—
7.1 sur la doctrine de Ptolémée. F. Sagnard suggere que Clément aurait pu,
en rassemblant ces extraits, méler des citations de Théodote a des extraits
d’autres ceuvres valentiniennes®. Une présentation détaillée des thémes
traités dans I'un ou I'autre des groupes d’extraits aboutit pourtant a sou-
ligner «le solide fondement commun de ces quatre sections»®, malgré les
différences relevées ici et la. A I'arriére-plan de la position de F. Sagnard
repose I'idée aussi communément admise, sur la base du témoignage de
I' Elenchos, que Ptolémée appartiendrait a I'école occidentale du valenti-
nisme alors que Théodote serait un membre de I’ école orientale. Einar Tho-
massen adopte avec nuance cette position et commente, dans un premier
temps, surtout des passages tirés du premier groupe d’ extraits, peu suspects
d’étre proches des positions de ' école de Ptolémée. Dans son ouvrage sur la
gnose, F. Sagnard n’ hésitait pas a partir de la divergence entre les deux cou-
rants occidental et oriental pour interpréter les Extraits et montrer que les
deux écoles partagent pourtant une «doctrine fondamentale commune »".
1 semblerait donc difficile de faire coincider les deux sortes de conceptions
de la christologie ou de I’anthropologie dans ces divers groupes d’ extraits,
méme si F. Sagnard pense que le maitre valentinien a su harmoniser des ten-
dances qui divergeront par la suite. La cohérence des Extraits demeure au
cceur de nombreux commentaires depuis F. Sagnard, dont ceux d’E. Pagels"
et de I'un de ses critiques, J. McCue®. Puisque les extraits du groupe «C»
semblent les plus étrangers au reste des autres extraits, commencons par
évoquer ceux-la.

2. LES EXTRAITS 43.2—65 OU GROUPE « C»

La proximité de ces extraits avec I’ ceuvre d’Irénée et avec des sources po-
tentiellement ptoléméennes les place dans une position particuliére par
rapport aux autres. On y trouve des indications sur la descente du Sau-
veur dans la cadre de la cosmogonie, sur les rapports du Sauveur avec la
Sagesse et le démiurge (Extraits 43—49) et en conséquence la présentation
des trois sortes de catégories anthropologiques (50—57), hylique, psychique

8 Sagnard 1948, 28.
9 Sagnard 1948, 48.
10 Sagnard 1947, 525.
11 Pagels 1974.

12 McCue 1980.
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et pneumatique, avec ce qu’ on peut en déduire pour la christologie (58—-62)
et Ieschatologie (63—65). Si I'on retient d’habitude la proximité de ces ex-
traits avec I’ ceuvre d’ [rénée, ¢’ est principalement a cause d’ extraits comme
celui qui porte sur le sort des trois catégories (56.3):

Ainsi donc I'élément pneumatique est sauvé par nature; le psychique, doué
de libre arbitre, a la propriété d’aller a la foi et a I'incorruptibilité, ou a
I'incroyance et a la corruption, selon son propre choix; quant a I'hylique, il
est perdu par nature.

Sans s’en rendre compte, I' éditeur de ces lignes intitule les extraits 56.3 et 57
«Le sort des trois races », ou I extrait 54 « Les trois races », comme s’il fallait
faire une lecture «raciste» de ces trois catégories et les interpréter a partir
de la lecture que propose Irénée de la doctrine valentinienne. En effet, il
n’est pas question en 56.3 du terme que I’on traduit malheureusement par
«race» (en grec genos), mais d’ «élément», un adjectif neutre substantivé
accompagné de I'article neutre (par ex. to pneumatikon). Et dans I’ extrait
54, il n’ est pas non plus question de «race » mais de « nature » (physis), alors
que I'extrait 50 commente la création de I’homme selon Genese 1,26 et 2,7
avec des «parties» ou des «portions» (meros).

L’équivalent irénéen de ces extraits se trouve dans les chapitres 6 et 7 de
la « Grande Notice » sur les gnostiques valentiniens, disciples de Ptolémée.
En 6.1, Irénée parle d’éléments; la traduction latine d’ Irénée reste volontai-
rement imprécise (Cum sint igitur sunt tria, «1l existe donc, disent-ils, trois
éléments») bien que le grec comporte des adjectifs neutres. En 7.1il est ques-
tion de «semences » et en 7.5 selon les valentiniens, le sort des trois «races »
(a nouveau genos en grec, traduit cette fois en latin par genus) peut étre ré-
sumé ainsi:

Ils posent comme fondement trois races (genos/genus) d’ hommes: pneuma-
tique, psychique et choique, selon ce que furent Cain, Abel et Seth, car, a
partir de ces derniers, ils veulent établir I'existence de trois natures (phy-
sis/natura) non plus dans un seul individu mais dans I'ensemble de la race
humaine. L' élément choique ira a la corruption. L'élément psychique, s’il
choisit le meilleur, aura son repos dans le lieu de I'Intermédiaire; mais s’il
choisit le pire, il ira retrouver, lui aussi, ce a quoi il se sera rendu semblable.
Quant aux éléments pneumatiques ... ils seront donnés a titre d’ épouses aux

Anges du Sauveur, cependant que leurs ames iront de toute nécessité, dans
I'Intermédiaire, prendre leur repos avec le Démiurge® ...

Une présentation analogue se trouve aussi en Irénée en 1.6.1:

13 Nous citons la traduction d’A. Rousseau et de L. Doutreleau dans la collection des
Sources chrétiennes (1979, 111). Nous citerons dorénavant cette traduction.
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Il existe, disent-ils, trois éléments: I'un, hylique, qu’ils appellent aussi de
«gauche», périra inéluctablement, incapable qu’il est de recevoir aucun
souffle d’incorruptibilité; 1'autre psychique, qu’ils nomment aussi «de
droite », tenant le milieu entre le pneumatique et I'hylique, ira du coté ou il
aura penché; quantal’ élément pneumatique, il a été envoyé afin que conjoint
au «psychique », il recoive ici-bas sa «formation» étant instruit avec ce psy-
chique* ...

Selon Irénée, les gnostiques se considerent comme les pneumatiques «qui
possédent la gnose parfaite », alors que les psychiques correspondent aux
membres de I'Eglise d’Irénée et n’ ont pas la gnose parfaite. Ceux-ci «sont
affermis par le moyen des ceuvres et de la foi nue» (6.2). En conséquence,
une bonne conduite leur est nécessaire s'ils veulent accéder au salut. Les
pneumatiques, en revanche, «du fait de leur nature pneumatique, seront
absolument et de toute fagon sauvés» (6.2). «Aussi bien les plus ‘parfaits’
d’entre eux commettent-ils impudemment toutes les actions défendues»
(6.3). L'argumentation d’ Irénée est simple : pour lui, les pneumatiques n’ ont
pas de sens moral, alors que les psychiques sont destinés a exercer leur
libre arbitre pour accéder au salut. De plus, en présentant le salut des
pneumatiques comme automatique, il confirme cette présentation des trois
catégories sans lien entre elles; on ne peut pas passer d’ une catégorie a une
autre.

3. ETRE SAUVE PAR NATURE

Sil’on revient a la formulation de I Extrait 56.3 citée plus haut, il faut abor-
der I'expression problématique qui désigne le sort de I'étre pneumatique
et qui préte a malentendu: «sauvé par nature ». Dans son commentaire des
fragments conservés de Valentin, Christoph Markschies a relevé plusieurs
fois qu’ on ne peut pas interpréter ce qui reste de Valentin a partir de la these
classique de I'interprétation du valentinisme sur la doctrine des classes
d’étres humains®. Avant lui, Barbara Aland avait aussi essayé de montrer
que la doctrine d’Héracléon ne cadrait pas avec une interprétation pré-
destinationiste du valentinisme qui valoriserait les trois catégories d’ étres
humains'®. Winrich A. Lohr a aussi abandonné une interprétation détermi-
niste de la sotériologie valentinienne en prétendant qu’elle ressort d’ une

14 Rousseau et Doutreleau 1979, 91.
15 Markschies 1992, 58, 81, 122, 128, 147-148.
16 Aland 1977.
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approche hérésiologique de la gnose". Il nous semble quant a nous qu’il
faut abandonner définitivement une lecture fixiste des Extraits de Théodote
et du valentinisme en général tout en reconnaissant que la terminologie
valentinienne elle-méme et les sources directes du valentinisme orientent
I'interprétation dans une autre direction.

La terminologie, utilisée par les valentiniens, présente la gnose comme
'acces a la connaissance ayant pour fondement une semence qu’il faut
faire fructifier. Cette métaphore horticole implique un développement de
la semence pour arriver jusqu’a la «gnose parfaite »®. Dans Haer. 1.6.1, Iré-
née précise que les pneumatiques coexistent avec les psychiques et qu'’ils
recoivent tous un enseignement et une formation (cf. aussi 1.7.5 et Extrait
57). La consommation finale aura lieu quand tout I'élément pneumatique
aura été rendu parfait, et que tous les pneumatiques auront été initiés aux
mysteres d’ Achamoth. D’autre part, on peut se demander aussi comment
il faut comprendre la triade de ces éléments s’ils sont qualifiés de «parts».
Dans sa contribution sur les Extraits de Théodote, James McCue envisage
que certains étres humains posséderaient les trois éléments, pneumatique,
psychique et hylique; mais les psychiques ne disposeraient que des élé-
ments hylique et psychique, alors que les hyliques n’ auraient droit qu’a une
part hylique®. Du point de vue du sens commun, nous ne savons pas com-
ment J. McCue peut imaginer des étres humains qui ne possederaient pas
d’4me. L'idée que des étres ne possederaient que I'un ou I'autre de ces élé-
ments nous parait tout aussi absurde. Il vaut donc mieux imaginer que tous
les étres humains possédent les trois éléments, mais selon des proportions
différentes?. De méme, tous les étres humains sont doués de libre arbitre,
mais tous n’en font pas un tel usage que cela les conduise a mener une vie
conforme a la voie pneumatique.

4. LE POINT DE VUE DE CLEMENT D’ ALEXANDRIE

Comme Irénée, Clément d’ Alexandrie reproche aux valentiniens leur con-
ception d’étre «sauvés par nature»:

Dans ces conditions les commandements sont superflus ... Mais si, au con-
traire, ils déclarent nécessaire la venue du Seigneur, ¢’en est fait pour eux de

17 Lohr 1992.

18 Nous sommes reconnaissant envers Alain Le Boulluec d’ avoir attiré notre attention sur
cette dimension.

19 McCue 1980, 413.

20 Une position analogue a été défendue par Ismo Dunderberg (2008, 69).
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priviléges de la nature, et les élus sont sauvés par I'étude, la purification, la
pratique des ceuvres bonnes, et non par nature.

Ainsi les pneumatiques n’auraient pas besoin de conduire leur vie de ma-
niére éthique s'ils se déclarent sauvés par nature ; mais s’ils comptent sur la
venue du Sauveur qui vient leur révéler la connaissance, ils peuvent progres-
ser pour arriver jusqu’a la pratique parfaite des commandements du Logos
(Strom. 5.1.3.3—4).

1l est vrai que les valentiniens envisagent I acces au salut grice a la parole
révélatrice du Sauveur. Malgré cette critique envers les valentiniens, la posi-
tion de Clément d’ Alexandrie sur la condition du véritable gnostique nous
parait cependant tres proche de ce que pouvaient penser les valentiniens
des pneumatiques. Dans le méme Stromate 5.1.2.5—6, on retrouve, en effet,
la distinction entre psychique et pneumatique avec I’ opposition entre «foi
commune » et «foi supérieure »:

La foi commune est ala base comme le fondement ... L' autre, la foi supérieure,
édifiée sur la premiére, se perfectionne en méme temps que le croyant, et
c’estavecelle que, provenant de I étude, elle atteint son achévement, au point
d’accomplir les commandements du Logos.

Un peu plus loin en 5.1.7.2, Clément s’appuie sur une citation d’ Ephésiens
2,5 pour se distinguer de la position des valentiniens: « ‘Nous sommes sauvés
par grace’, mais non sans les ceuvres bonnes: naturellement aptes au bien, il
nous faut tendre vers lui avec effort®».

Ailleurs encore, Clément explicite ce que représente cette aptitude de
I’homme au bien et donc ce qui peut étre mis sous le terme de «nature»:

Dieu veut que nous soyons sauvés par nous-mémes. L’ 4me a donc pour nature
de s’élancer a partir d’elle-méme. De plus, comme nous sommes doués de
raison et que la philosophie est affaire de raison, nous avons quelque affinité
avec elle; I'aptitude est un mouvement vers la vertu. (3) Tous les hommes, je
Iai dit, sont nés pour acquérir la vertu, et ils s’en approchent plus ou moins
par I'étude et par 'ascése. C’est pourquoi, si les uns ont été capables de
parvenir a la vertu parfaite, d’autres y sont arrivés jusqua un certain point
et d’autres encore, par négligence, ont abouti a son contraire, bien qu’ils
aient été par ailleurs dotés d’une bonne nature. (4) A plus forte raison, la
connaissance, qui I’emporte en grandeur et en vérité sur tous les savoirs, est
tres difficile a acquérir et elle réclame un effort important.

(Strom. 6.11.97.2—4)

21 Le Boulluec 1981, 29.
22 Sagnard 1948, 35.
23 Descourtieux 1999, 253—255.
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On repére ici une facon de décrire la vie éthique selon les trois catégories
anthropologiques des valentiniens.

Dans un autre contexte, Clément précise a propos de la bienfaisance la
disposition d’esprit qu’il faut avoir pour celui qui la pratique: « Quand il
aura fait de la bienfaisance une habitude, il imitera la nature du bien, et cette
disposition sera ala fois une nature et un exercice » (Strom. 4.22.138.3)*. Pour
Clément I'exercice du vrai gnostique de conduire sa vie selon la nature du
bien le pousse a prendre une disposition d’esprit qui devient a la longue
une aptitude a faire le bien. En Strom. 6.9.74.1, Clément se rapproche des
stoiciens en se distinguant des disciples de Platon, d’ Aristote et de Pyrrhon
qui pronaient «la mesure dans les passions» (metriopatheia, Platon, Resp.
4.423s; 4.431C): «Ainsi, il nous faut retirer au parfait gnostique toute pas-
sion de I’ame, car la connaissance produit une ascese, et 1'ascese un état
(hexis) ou une maniére d’étre (diathesis) et une telle disposition (katasta-
sis) produit une absence de passions (apatheia) et non un sens de la mesure
dans les passions; une absence de passion est en effet, le fruit d’une sup-
pression totale du désir®». Cette conduite de la vie qui aboutit a I’absence
de passions correspond exactement a ce que Théodote, de son coté, ex-
prime de I'idéal baptismal du gnostique pour qui la passion du Sauveur lui
permet d’ étre retiré de I'esclavage des passions (Extrait 76.1). Tout porte a
croire que Clément explicite a sa maniére ce que I'expression «sauvé par
nature » pouvait vouloir dire pour un chrétien gnostique valentinien. Le
salut gnostique ne dépend pas d’ une ontologie particuliére, mais d’'une at-
titude d’esprit ou d’'une disposition qui se conforme a la nature du bien;
et a force d’ exercice et d’ascése, la recherche du bien devient une seconde
nature, une aptitude au bien, qui peut amener le gnostique a rejoindre le
cercle des pneumatiques. Mais il peut y avoir des parcours de vie tres dif-
férents, certains arrivant a la connaissance parfaite, d’autres aboutissant a
une connaissance partielle, d’ autres enfin pouvant étre rejetés par pure né-
gligence (Strom. 6.11.97.3).

Le Traité Tripartite copte confirme cette orientation dans ! interprétation
del éthique valentinienne. En effet, ce traité atteste d' une dizaine d’emplois
du terme grec diathesis pour désigner les bonnes dispositions de I'ame en
vue de la recherche du salut (120.7-8; 121.20; 130.26; cf. aussi 97.13); ce sont
aussi les bonnes dispositions de I' Eglise des pneumatiques (59.2), les bonnes
dispositions du Logos pour engendrer des étres pneumatiques (63.34—35) ou

24 van den Hoek et Mondésert 2001, 287.
25 Descourtieux 1999, 211.



REMARQUES SUR LA COHERENCE DES EXTRAITS DE THEODOTE 217

ses mauvaises dispositions, cause des choses qui 1’ existent pas (81.4). Ces
dispositions du Logos sont aussi exprimées dans le Traité Tripartite avec le
terme de gnome quand il s’agit du sentiment divisé du Logos (106.23) ou
de son sentiment désordonné (115.20). A I'inverse, la repentance du Logos
le fait se tourner vers un bon sentiment et une autre pensée (81.18 et 23);
c’est le bon sentiment des éons qui demandent au Pere de I'aide pour leur
frere (86.31), un sentiment issu de celui qui est (130.29), le bon sentiment des
gnostiques qui cherchent le préexistant (83.10 et 13).

Sinous avons raison de considérer la perspective éthique des valentiniens
comme étant une exhortation a adopter une bonne disposition et faire
fructifier la vie de I'ame au milieu de deux extrémes — la vie hylique selon
un mode terrestre d'une part et la connaissance parfaite des gnostiques
pneumatiques d’autre part (Irénée, Contre les hérésies 1.7.5) —, il ne faut pas
non plus prendre la tripartition anthropologique des valentiniens pour trois
catégories immuables et infranchissables. Dans ce cas, cette perspective a
des conséquences pour la compréhension de la christologie valentinienne.

5. LA CHRISTOLOGIE VALENTINIENNE

Cest la qu'il faut revenir a I’examen de la notice de I'Elenchos (6.35.1—7)
sur les dimensions psychique et pneumatique du corps du Sauveur, car
F. Sagnard tenait a interpréter une partie des Extraits de Théodote a par-
tir de I’opposition entre les deux écoles issues du valentinisme mention-
née par I'Elenchos®. C'est a la suite de la lecture du livre d’Aline Pour-
kier sur L’Hérésiologie chez Epiphane de Salamine” que nous avons, pour
la premiére fois en public? lors du colloque de Québec en 1993, émis un
doute sur I'historicité de cette distinction entre les deux écoles du valen-
tinisme. La distinction entre un courant occidental ou italique et un autre,
oriental ou ionien représente un trait de I'hérésiologie chrétienne, car elle
est attestée déja dans les présentations des successions de philosophes

26 Cf. Kaestli 1980; Pagels 1980; Thomassen 2006, 39—45. On projette aussi souvent cette
opposition entre les deux écoles dans un texte antérieur a I’ Elenchos, le traité de Tertullien
Contre les Valentiniens (Val. 4.1-3, et 11.2; éd. Fredouille 1981, 205-206 et 259). La collection
rassemblée par Clément d’Alexandrie a di étre transmise a un moment ot la notice de
I'Elenchos pouvait étre connue, puisque le manuscrit qui conserve ce qui nous reste de
I'ceuvre de Théodote rattache ce dernier a I’ école orientale.

27 Pourkier 1992, particuliérment p. 58 et note 29. Pour la présentation de Diogene, cf.
Busine 2002, surtout pp. 53-54.

28 Dubois 1995, 232.
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dés le début du second siécle avant notre ére, avec Sotion d’Alexandrie
(env. 200 BCE-170 BCE). Elle a été reprise notamment par Diogene Laérce,
qui connaissait Sotion, dans ses Vies, doctrines et sentences des philosophes
illustres a propos de la présentation des Sept Sages de la Grece ancienne.
Alors que I'auteur de I’ Elenchos était préoccupé de rattacher les courants
réfutés a des écoles de philosophie, il a trés bien pu étre intéressé par cette
présentation stéréotypée qu'il est hasardeux de prendre pour une réalité
historique. Plus les années passent, plus le doute s’installe dans la recherche
sur cette présentation pseudo-historique des valentiniens selon I’ Elenchos
comme le montrent encore récemment les articles de J. Kalvesmaki® et de
Clemens Scholten®. Du point de vue du contenu de la notice de I Elenchos
on remarquera aussi que I'on retient d’habitude que le corps du Sauveur
serait pneumatique selon les orientaux alors qu’il serait de nature psychique
pour les occidentaux. On déduit alors de cette distinction que le Sauveur
serait venu sauver les psychiques selon les occidentaux, comme le spécifie
Irénée en Haer. 1.6.1, alors que les orientaux penseraient que le Sauveur est
venu sauver avant tout les pneumatiques, selon le témoignage du Traité
Tripartite (12217-19). Ces diverses affirmations nous paraissent partielles
et partiales. Si le Sauveur est venu sauver les psychiques, cela ne veut pas
dire que le salut des pneumatiques n’est pas possible (Irénée, Haer. 1.6-7).
Et si pour les orientaux le corps du Sauveur est pneumatique, cela ne veut
pas dire qu’il n’a pas de corps psychique (Extraits 1-2; 47.3; 59.3; 62.1-2; cf.
aussi Traité Tripartite 115.29—31). La présentation de la notice de I' Elenchos
est contradictoire, car elle affirme précisément que, pour les deux écoles,
la partie pneumatique du Sauveur provient de la Sophia et que son corps
psychique provient du démiurge.

Il faut donc déduire de toutes ces remarques que I'anthropologie valen-
tinienne des Extraits de Théodote et leur christologie sont moins problé-
matiques qu’on ne le pense habituellement. Avec une anthropologie qui
souligne les trois composantes de tout étre humain (Extraits 50-55), on
peut retrouver comment Théodote applique cette compréhension des étres
humains a la figure du Sauveur. Selon les Extraits 59—60, on distingue clai-
rement la dimension spirituelle du Sauveur qui revét la semence spirituelle
issue du Plérome en vue de sa descente a travers les lieux du démiurge; puis,
lors de I'incarnation, la figure de Jésus revét le Christ, annoncé par les Pro-
phetes et la Loi, image du Sauveur, et donc un Christ psychique. Mais cette

29 Kalvesmaki 2008.
80 Scholten 201, particuliérement p. 155, n. 88.
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dimension psychique du Sauveur était invisible. Il fallait donc que le Sau-
veur portét un corps sensible; c’est donc un corps de substance psychique
qui fut tissé pour lui, selon une exégese de Luc 1,35a et b, texte qui est pré-
cisément au coeur de la notice de I' Elenchos évoquée jusqu’a présent. Cette
double dimension, pneumatique et psychique, du corps du Sauveur est ma-
nifestée parla référence au Christ qui croissait — ¢’ est son corps psychique —
et grandissait en sagesse —c’estsa dimension pneumatique, de Luc 2,20 et 52
(Extrait 61.2-3). A la Passion, I'écoulement de sang sur la croix (Jn 19,34) si-
gnifieIécoulement des «substances mélées de passions» hors de son corps
psychique. Celui qui est transpercé est bien le Christ psychique dontla chair
a été atteinte (Extrait 62.2). Sile corps souffre sur la croix, ' ame du Christ est
déposée dans les mains du Pére quand il expire. Et ¢’est la dimension pneu-
matique du Sauveur qui permet la remontée vers le Plérome pour rejoindre
la Mére dans I'Ogdoade avant d’entrer avec les semences spirituelles dans
le Plérome (Extraits 62.3-63).

6. POUR CONCLURE

Arrivé a ce point du parcours de notre recherche, il nous faut reprendre la
question initiale de la cohérence des Extraits. Il nous semble que si I'on
fait abstraction de ce rapprochement des Extraits du groupe «C» avec le té-
moignage d’Irénée ainsi que d’ une interprétation partiale de la christologie
valentinienne tirée de la notice de I’ Elenchos, on peut concevoir que les rela-
tions des Extraits du groupe « C» avec le reste des Extraits sont plus fortes et
explicites qu’ on ne le reconnait habituellement. Ceci ne veut pas dire qu’il
faille gommer toutes les aspérités de quelques passages encore obscurs ou
ambigus. On ne peut pas tout harmoniser. La collection des Extraits n’est
qu’une collection de pieces éparses d'un puzzle dont on ne peut attendre
qu'’il retransmette toutes les dimensions de la doctrine valentinienne.
Prenons quelques exemples des Extraits pour montrer en quoi le groupe
«C» des fragments conservés transmettent une doctrine assez bien repré-
sentée par les autres fragments. Sur le corps pneumatique du Sauveur, issu
de «celle qui a enfanté » (58.1;59.1; 41.2), I Extrait 11e désigne comme un élé-
ment «charnel» (sarkion), produit par Sophia (ou la « Femme d’en haut»,
67; cf. 68 et 79) et représentant la semence spirituelle qui va produire les
pneumatiques accompagnant le Sauveur dans sa descente (1.1; 31.1) et sa
remontée vers le Plérome (34.2; 26.3). Sa visibilité est manifestée par la Sa-
gesse de Jésus et I'Eglise des semences supérieures (26.1). Quant au corps
psychique, sensible (59.3—4) que le Sauveur revét quand il arrive dans la
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région du Lieu ou de la Médiété (59.2), c’est I'image du Sauveur, ou une
image du Plérome (32.2), manifestée dans la croissance du corps de Jésus
(61.2), dans le flan d’ou s’écoule le flux de sang (61.3), dans le corps qui
souffre (61.3); c’est aussi celui qui est assis a coté du démiurge (62.1; cf.
Ps 109,1) ou celui qui s’ est mélangé aux Touts (32.3) et qui s’est enfui de ce
qui lui était étranger (to anoikeion)™ et qui s’est «replié» dans le Plérome
(32.3; 61.6). C’est encore le Christ psychique qui recoit I'Esprit lors du bap-
téme (16; 22.6; 61.6) par lequel les humains sont retirés du feu (76.1). Et la
dimension visible et sensible du Sauveur dans le monde terrestre (59.3—4;
60) est manifeste dans |’ Extrait 23 ou ]’ on trouve la double dimension d’une
connaissance du Sauveur comme un étre engendré et passible, et comme un
étre spirituel.

La division tripartite de]'anthropologie valentinienne apparait aussi hors
du groupe «C» des Extraits de Théodote. Le corps et ]’ ame hyliques des Ex-
traits 50 et 51 apparaissent déja dans I'exégese du récit de la Genése dans
I'Extrait 2, mais curieusement, I'adjectif «hylique» (47.3; 48.2; 50.1; 51.2;
55.3; 56.2—3) et «choique » (51.1-2; 54.2; 55.1; 56.1) ne se retrouvent que dans
le groupe «C», a part 80.3, dans une citation biblique rapportée. En re-
vanche, I'ame et ses manifestations sont bien représentées hors du groupe
«C» en 21-2; 3.1; 73.1-2; 77.2; 84; 85.3 pour souligner toute I'activité du
Sauveur qui insuffle le pneuma ou la semence spirituelle (21-2; 67). Et
I’élément spirituel de tout homme est explicité par les premiers Extraits
(1—3) et par la dimension relationnelle des semences avec la lumiére, en-
gendrées comme des enfants (41.2).

Parmi les événements liés au Plérome dans le groupe «C» des Extraits
(43.2—65), 1a chute de Sophia n’ est pas mentionnée, a la différence de I’ envoi
du Sauveur a Sophia (43.2) aprés sa priére (40; cf. 31.2), apresla «sympathie »
manifestée par les éons (30.2) ou leur priére (35.4) et leur appel a I'aide
(38), apres le fléchissement du Pére (30). La descente du Sauveur aupres des
hommes pieux (75.3), congue comme un abandon de la Sophia au Plérome
(23.2; 32.3; 39) vient apporter la paix (74.1) et une double formation de
sagesse (44) et de gnose (45). Il y a donc deux degrés de connaissance,
selon les modes psychique et spirituel (43.1). L'enseignement du Sauveur
(56) vise le redressement de la semence (35) et la transformation « d’ enfants
de la Femme » a «enfants de ' Homme » (68). Cette transformation est aussi
exprimée en terme d’ extraction des passions de I’ ame humaine (45.2 et 41.4;
67.4; 76.1). Au niveau cosmologique, cette transformation par extraction a

81 Cf. Héracléon, frg. 1 dans Origéne, Comm. Jo.10.11 § 48 (Blanc 1970, 416—417).
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son correspondant dans la séparation du pur et du lourd (48) et la mise
en valeur de I'élément médian le feu (48.4 et 37; 38.1; 81.1-3); la figure
du démiurge apparait peu (45.3; 47.1 et 33), mais le rassemblement des
semences pneumatiques (49) a la fin des temps (63) revient plusieurs fois
(26.3; 34.2; 41.2; 42.2; 73.2).

Sans avoir voulu étre exhaustif, il nous paraissait important de souli-
gner que les Extraits de Théodote constituent un document de premier
choix pour I'étude du valentinisme conservé en grec. Cela permet, en ef-
fet, des comparaisons utiles avec la documentation d'Irénée, en grec et
en latin, y compris dans sa réutilisation par Tertullien, mais a condition
de ne pas prendre Irénée pour critere d’interprétation de I'ensemble de
la documentation valentinienne. Et indépendamment de la documenta-
tion hérésiologique, la comparaison de ces Extraits avec la documentation
copte de Nag Hammadi permet d’aborder tous ces textes avec moins d’a
priori hérésiologiques que par le passé. Une interprétation renouvelée de
I'anthropologie et de la christologie valentiniennes, libérées de leurs pré-
supposés déterministes ou prédestinationistes, devrait pouvoir ouvrir la
voie a une meilleure appréhension de la documentation gnostique valen-
tinienne conservée a Nag Hammadi, car elle n’a pas encore révélé tous ses
secrets.
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EVIDENCE OF “VALENTINIAN” RITUAL PRACTICE?
THE LITURGICAL FRAGMENTS OF NAG HAMMADI CODEX XI
(NHC XI,2A-E)’

Hugo Lundhaug

At the end of the first half of Nag Hammadi Codex XI, and completing the
work of the first of its two scribes,' are five pages containing what seem
to be liturgical texts. These five short texts follow the tractate known as A
Valentinian Exposition (NHC XI,2), separated from each other in the way in
which tractates are usually separated from each other in the Nag Hammadi
Codices. None of the pieces have titles,> and it is thus on the basis of their
contents that they have been named On the Anointing (NHC XI,2a), On
Baptism A (NHC XI,2b), On Baptism B (NHC Xl,2c), On the Eucharist A
(NHC XI,2d), and On the Eucharist B (NHC XI,2e).? It has been customary
to treat these fragments as evidence of “Valentinian” beliefs and practices,
based chiefly on the fact that in the manuscript they follow directly after A
Valentinian Exposition,* which is believed to be an exposition of a version

" It is a great privilege to have the opportunity to present this essay in honor of John
Turner, in gratitude for his many years of outstanding service to Nag Hammadi scholarship.
This essay has been written under the aegis of project NEWCONT at the University of Oslo,
which is funded by the European Research Council (ERC) under the European Community’s
Seventh Framework Programme (FP7/2007—2013) / ERC Grant agreement n° 283741.

! Codex Xl is the work of two, quite different, scribal hands who divided the work on this
codex between them. Lit. Frag. conclude the work of the first of these scribes. In addition
to copying the first half of Codex XI (Interp. Know., Val. Exp., and Lit. Frag.), this scribe also
copied Treat. Res. in Codex L. There is indeed a close relationship between codices I, XI, and
VII, for the scribe who copied the latter half of Codex XI also copied the entire Codex VII. For
an analysis of these three codices as a sub-collection, see Painchaud and Kaler 2007.

2 There is, however, a possibility that there was a title at the beginning of On Anoint., in
the now lost upper part of page 4o0.

8 T will hereafter refer to the five short pieces collectively as the Liturgical Fragments
(abbreviated Lit. Frag.). There are three main editions of Lit. Frag.: Ménard 1985, 56-65;
Turner 1990a; Funk 2000, 325-327. Turner’s critical edition represented a significant leap
forward in the study of Lit. Frag. and in practice superseded the earlier edition by Ménard
(see Emmel 1994). Due to the sorry state of the manuscript, there are significant differences
between the editions with regard to the hypothetical reconstructions of the damaged por-
tions of the text. In the present essay I will refer to Turner’s edition unless otherwise stated.
Translations are my own.

4 This is also a modern title based on the contents of the text, since the beginning of
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of the “Valentinian” mythological and soteriological system.® In Turner’s
assessment, Lit. Frag. are “merely prayers which contain little information
to advance research into the nature of the Valentinian sacraments.” While
I agree with the latter part of Turner’s conclusion, the aim of the present
article is to contribute to the discussion of the nature of the five liturgical
texts in Codex XI and their place among early Christian liturgical writings,
their relationship with the preceding Val Exp., and the question whether it
is meaningful to classify them as “Valentinian” at all.”

Codex XI is a highly damaged codex. Consequently, much time has been
spent by its modern editors on the difficult task of reconstructing its texts to
make them readable. In the present essay, however, I have adopted a highly
conservative and cautious approach to such reconstructions, and have tried
as far as possible to base my analysis on the surviving portions of the texts.

1. ON THE ANOINTING

What is still extant of the first of the liturgical pieces, On Anoint., seems to
constitute an epiclesis-prayer® that ends in a doxology. The main part of the
epiclesis-prayer, addressed to God, the Father, goes as follows:

It is fitting [for thee now] to send thy [Son Jesus] Christ, and for him to anoint
us, so that we may be able to trample upon the head of the [serpent]sand [...]
of the scorpions and [all] the power of the Devil by means of [... shepherd]
Jesus [Christ]. (On Anoint. 40.11-19)

the tractate, which may have contained a title, has not been preserved. In contrast to the first
tractate of Codex XI, the Interpretation of Knowledge (eepmnnia Ntruwceic), however, it is clear
from the well-preserved lower part of page 39 that it does not have a subscript title.

5 See, e.g., Pagels 1990; Turner 1992; Thomassen 1989; 1995; 2006.

6 Turner 1992, 781.

7 Taking my cue from the important critiques of the category of “Gnosticism” (see Wil-
liams 1996; 2005; King 2003; 2005; Desjardins 2005), I will not use “Gnosticism” as a heuristic
category. A thorough critique of the category of “Valentinianism” as a modern scholarly con-
struct is long overdue, but beyond the scope of the present essay.

8 T use the term epiclesis in its broad sense of “invocation,” and not in its later, technical
liturgical sense with specific reference to the invocation of the Holy Spirit to consecrate the
elements of the Eucharist (cf. Patterson 1998, 377; Taft 1992, 489).

9 cwe [apak] tn[o]y aThnay Rrek@u[pe H]C nexpHCTOC NQ[T]WEC [MM]an X€EKacE €-
Na@eii[ca]u fikaTanaTel fTnle] fifeaq] ayw [ ... JTe fig[y]ooge miiToam [THP]E FmAla-
BoXoC [21] Tl . [ ... m]ownn i[H]c ne[xp]u[cT]oc. The latter part of this passage (lines 16-19)
has been reconstructed by Turner: ayw [fNa]ne NNQ[Y]ooge MNTGaM [THP]C MMAIABOAOC

[Tup]¢ MnaraBoroc [21] Thimap[xim]ownn i[H]C ne[xpu[cT]oc.
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In early Christian sources epiclesis-prayers are most commonly con-
nected with the Eucharist, but sometimes they are also present in connec-
tion with baptism and prebaptismal rites."” In both baptismal and Eucharis-
tic epicleses, it is usually the Holy Spirit that is called upon. In On Anoint.,
however, the Holy Spirit is apparently absent. Instead, we have a call to God
to send his son Jesus Christ to effect the prebaptismal anointing, a remark-
able, and to my knowledge, unique feature of this text in relation to other
early Christian liturgical writings." Its closest parallel, however, seems to be
found in the Egyptian tradition, more specifically in the sacramentary of Ser-
apion of Thmuis, where we find that the Father is called upon to send his
“Logos” in both baptismal and Eucharistic contexts."

Its position in the manuscript, before texts dealing with baptism, makes
it probable that On Anoint. refers to a prebaptismal anointing. The use of
some sort of prebaptismal anointing was common in the initiatory rites of
the early Church and its main functions were usually to exorcise, heal and
strengthen the candidate for combat with the Devil.® On Anoint. states that
the purpose of the anointing is to convey power to combat the forces of evil,
represented here by snakes, scorpions and the Devil himself. The particular
motif of trampling upon evil is an old one,* but it is Luke 10:19® that seems
to be alluded to here. We find the same motif of trampling upon snakes and

10 See C. Johnson 1999, 176-179.

1 This includes so-called Valentinian sources.

12 Serapion, Sacramentary 1; 7 (see M.E. Johnson 1995a, 46-47; 54-55; cf. 1995b, 26—27;
Spinks 1998). The integrity and date of this document is disputed, as is its attribution to
Serapion of Thmuis. M.E. Johnson (1995a, 281) concludes that it is “a mid-fourth century
Egyptian collection drawn from diverse sources which reflect different strata of historical,
liturgical, and theological development.” For a discussion of the authenticity of the works
attributed to Serapion, and of Serapion’s fourth-century context, see Fitschen 1992.

13 Daniélou 1956, 40—41; Finn 1992a, 19—20. The conflict with Satan was indeed one of the
central themes of early Christian initiation (see, e.g., Daniélou 1956, 21), and prebaptismal
rites almost without exception include both a renunciation of the Devil and an anointing
(Riley 1974, 21; Exc. 76.2; cf. also Baumstark 1958). There is, however, nothing in the extant
parts of On Anoint. to suggest an exorcistic aspect to the described anointing (as we find, e.g,,
in Trad. ap. 21.10). In this sense it is similar to the writings of Ambrose, where prebaptismal
anointing is regarded as a source of strength for combat with the Devil, rather than as an
exorcism (see Bradshaw 1992, 180).

14 This has its scriptural origin in the story of God’s punishment of the serpent in Genesis
(Gen 316), and is developed further in Deuteronomy (Deut 8:14-16) and Psalms (Ps go:13). All
Old Testament references are to the Septuagint. In the New Testament, Luke alludes to these
passages (Luke 10:19; cf. Mark 16:18; 1 Cor 15:25-26).

15 “Behold, I have given you authority to tread upon serpents and scorpions, and over all
the power of the enemy; and nothing shall hurt you.” (Luke 10:19. Cf. also Mark 16:15-18).
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scorpions and the power of the Devil, and the power to combat evil being
granted by Jesus Christ. In this context, calling upon Jesus Christ for such a
purpose, as On Anoint. does, makes good sense.

Further strengthening the apotropaic nature of On Anoint., Jesus Christ is
referred to as a “Shepherd” ([n]owmun). The image of the shepherd was ubiq-
uitous in early Christianity and is amply attested in both literary and archae-
ological sources from an early date,” and was a popular symbol of Jesus, not
least in liturgical and funerary contexts.® When Jesus Christ appears in On
Anoint. as a shepherd, he is effectively pictured as one who guards the Chris-
tians against the forces of evil, just as every shepherd would guard his sheep
against harm."

The epiclesis-prayer is concluded by a doxology, which may be partly
reconstructed as follows:

It is through him that we have [known] thee. And we [glorify] thee: [Glory] be
to thee, the Father in the [...] in the Son, the [Father in the] holy [church and
the] holy [angels]. He exists from [the beginning] until [eternity in] eternal
[fellowship, from] eternity until untraceable ages of ages. Amen.?

(On Anoint. 40.19—29)

16 On Anoint. 4018. Funk suggests reconstructing the crucial lines 18-19: [e1] Thimap[xirt]o1-
unn i[w]c ne[xp]u[ct]oc (“through the [chief] shepherd [Jesus Christ]”), while Turner recon-
structs: xeftag [nt]omnn [ rtjcne[p]ua[t]oc (“for he is [the] shepherd of [the seed]”). Pagels
and Turner (1990, 170) refer to Irenaeus, Haer. 1.8.4 to argue in favor of a “Valentinian” prove-
nance for the shepherd-symbolism in Lit. Frag., but most patristic uses of the shepherd motif
seem to come closer to On Anoint. than Irenaeus’ “Valentinians” (cf., e.g., Orig. Comm. Jo. 1.27
§§189-190).

17 Cf. 1Pet 5:4 for the use of this epithet for Christ in the New Testament. For examples of
this among the Church Fathers cf,, e.g., Methodius of Olympus, Symposium 1.5.

18 Finney 1992, 1055. It appears in catacomb paintings, and Tertullian mentions its use
as a decorative motif on Eucharistic cups (Tertullian, Pud. 7.1-4. See Finney 1992, 1055). In
baptistery decorations Christ is usually depicted as the Good Shepherd (Daniélou 1956, 36).
It even appears in connection with the oldest preserved Christian baptismal font, discovered
at Dura-Europos (See Daniélou 1956, 36; Snyder 1985, 23—24; Ferguson 2009, 441).

19 In early Christian liturgical texts we find an interesting parallel in Theodore of Mop-
suestia, who makes an implicit connection between the symbolism of Jesus as shepherd
with both prebaptismal anointing and the combat with the Devil when he explains the sig-
nificance of the sign of the cross made on the forehead of the baptismal candidates during
prebaptismal anointing, which Theodore describes as a seal that marks the candidate simul-
taneously as a “sheep of Christ” and a “soldier of the King of Heaven” (Theodore, Bapt. hom.
217).

20 [a][a]x erroorq [RT]aei[coy]wmnk ayw TRt eay] nek [melay nek mwT own| ........ ]
2UNMHPE MM[T RTEKKAJHCIA €TOY22Y M[NNATTE]AOC €TOY22Y XI[NNWAPT] quoort @ax[NH-
2 eNT]k[om ] fin[ar]on [xim]mfan]nge wamaim([n] SaT[fp]eToy FTeNalmn gatuy. Here
I mainly follow Funk’s reconstructions, with the exception of line 26, where I reconstruct
[T]x[om]wrua rather than Funk’s [Tc]y[md]wra. Turner reconstructs lines 21-27 as follows:
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When most of the hypothetical reconstructions of the missing parts of
this passage are removed, we are in fact left with what appears to be a doxol-
ogy that does not diverge from other orthodox doxologies of the period. The
preserved parts of On Anoint. correspond well to a prebaptismal anointing
widely employed in the early Church which gives the recipients the power
to resist the Devil and the forces of evil, as attested by a wide range of texts. It
was indeed, as Pagels has proposed,” probably part of an initiatory rite, but
rather than necessarily a specifically “Valentinian” one, it appears to have
had much in common with what we know from “mainstream” Christian rit-
ual practice of the third to fifth centuries. At the same time, the specific
forms in which the epiclesis and doxology appear here are, as far as I know,
without any exact parallel in our surviving sources.

2. ON BAPTISM A AND B

On Baptism A% appears to focus on baptism, or more specifically “the first
baptism” (nwaaptt tiBanTicMa). The following piece, On Baptism B, appears
to be closely connected with On Bap. A, continuing its themes while adding
some of its own. In contrast to the preceding On Anoint. and the following
On Euch. A and On Euch. B, the two pieces On Baptism do not contain
concluding doxologies, and do not in fact seem to be prayers at all, having
more a flavor of mystagogical commentary.? The apparent closeness of the

mT FUn[mHpe MT] g[M]NQHPE M| T SNTEKKA |HCIa €TOY224 M[NNATTE]NOC €TOY22Y XK1[Nt-
noY ] quyoort aa[nHee N T[ar]wwa i[ar]wn [wa Jm[an]uge. If Turner’s reconstruction of the
doxology is right, the repetition, “the Father in the [Son, the Father] in the Son,” may perhaps
be best explained as a dittography, since it does not seem to make sense to have “the Father in
the Son” being addressed twice. The emended text should thus read: mwT {etn[wupe mw]}
PHNMHPE MM[T eNTEKKA]HCIA €TOYaay M[RRarTENoc eToYaaq (“the Father in the Son, the
Father [in the] holy [Church and] the holy [angels]”). Thomassen (2006, 356) reconstructs
lines 21-22: mwT ghn[aiwn mwT] ¢[M]nwupe. A similar doxology to what we seem to have
here is found in Pseudo-Chrysostom, Encomium 38: KCMaAMAAT TEIWT ETRMIWHPE MAHPE €T-
@MIIEIDT MNIIETINA ETOY2AB ETNTKAOONIKH NEKKAHCIA ETOY2AB (PAENER NENER 2aMuN (Wansink
1991, 37). I hesitate, however, to emend a text as badly preserved as this one. As for the refer-
ences to Aeons in On Anoint’s concluding doxology, rather than denoting the “Aeons” of the
“Valentinian” myth, they should probably be understood in the way in which the term was
most often used in early Christian prayers, where it is primarily used to express an eternity of
time, and consequently the eternal validity of the prayer. It seems that this is how it should
also be understood in Eph 3:21 as well as in other Pauline doxologies.

21 Pagels 1990, 94.

22 This text was originally somewhat over a page long, from the bottom of page 40, right
after On Anoint., to the end of page 41.

23 Enrico Mazza’s (1989, 2) definition of the meaning of the term mystagogy among the
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themes of On Bap. A and On Bap. B warrants treating them together. The
first nine lines of On Bap. A, at the bottom of page 40, are well preserved and
worth quoting in full, as they set the stage for what follows:

[This] is the totality of the summary of knowledge, which was revealed to
us through our Lord Jesus Christ the Only-begotten. These are the sure and
necessary (teachings) that should enable us to live in accordance with them.?*
And these are (the teachings) of* the first baptism.6  (On Bap. A 40.30-38)

Although well preserved, this passage is as difficult as it is intriguing, since it
is replete with problems of translation and interpretation, the above being
my attempt to make sense of it. One of the major problems of interpretation
is the ambiguity of the referents for “the sure and necessary” (iiBeBaton ayw
Ranarkaton).?” As an explanatory gloss, Turner suggests inserting the word
“items” (“these are the sure and necessary [items]”) and thereby implies
that what is referred to is the contents of “the summary of knowledge”
(mkedaraton nTrnwcic). I believe Turner was on the right track, but would
argue that it makes even better sense to take “the sure and necessary” to
refer directly to mystagogical instruction, more specifically to the contents
of the texts On Bap. A and B themselves. I have therefore in my translation
inserted “instructions” in brackets, rather than “items.” These instructions
would then collectively constitute “the summary of knowledge,” and the
passage at the bottom of page 40 could thus be construed as an intratextual
reference to the following mystagogical commentary contained within On

Antiochene and Alexandrian Fathers as “the oral or written explanation of the mystery
hidden in the Scriptures and celebrated in the liturgy” seems apt with regard to Lit. Frag.

24 Literally: “that we may walk in them.”

% Literally: “these are those of”

26 n[eel] Te MIAHPMMA MITKEGANAION NTINWCIC TIEEL NT[2]20YaNSY NEN aBaX RITNITNXAEIC
THC MEXPHCTOC MMONOTENHC NEEI NE NBEBAION Ay NANATKAION XEKACE ENaAMaPE NPPHI NPHTOY
NEEI NAE NE NATI)AAPTT NBATTTICHA.

27 OnBap. A 40.35-37. Although the quoted passage appears, in “orthodox” fashion (cf. the
comments of Markschies [1992, 93n58]: “Scheinbar véllig orthodox spricht das valentinian-
ische Gebet iiber die Taufe (A) von ‘unserem Herrn Christus, dem Monogenes’”), to refer to
one person, On Bap. A nevertheless goes on to refer to “these” (neet), “in them” (figpni figuToy),
and “those of the first baptism” (nanwaapr iBanTicma). Colpe (1974, 13; cf. Franzmann 1996,
33) suggests that “our Lord Jesus Christ the Monogenes” refers to more than one person. The
phrases “thy Offspring Jesus Christ” (n[e]kmice inc nxpu[cToc]) in On Euch. A 43.37—-38 and
“thy Son [Jesus] Christ” (nexau|pe it[c nexpuctoc) in On Anoint. 40.12-13, suggest otherwise,
however, and nothing in the rest of Lit. Frag. gives us any reason to think so. Moreover, while
Irenaeus states that the Valentinians “certainly do with their tongue confess one Jesus Christ”
(Irenaeus, Haer. 3.16.6), he also asserts that they refused to call the Saviour “Lord” (x0ptog)
(Irenaeus, Haer. 1.1.3; cf. Ehrman 1993, 162).

28 On Bap. A 40.31-32.
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Bap. A and B.* We learn about these “sure and necessary (instructions)” that
they are necessary in order to “live in accordance with them,”* and what one
is supposed to live in accordance with is most probably the abovementioned
“sure and necessary” instructions.®

A good example of such mystagogical instruction is indeed found at the
end of On Bap. A, where we are given an exegesis of the deeper meaning of
the New Testament accounts of John the Baptist’s baptising in the river Jor-
dan, based on an allegorical interpretation of the words “John” (imganntc)
and “Jordan” (1opaanHc):

For [the] interpretation of “Joh[n]” is the aeon, while the [interpretation] of
that which is the Jord[an] is the descent which is [the step], namely [the
departure] from the world [into] the aeon.® (On Bap. A 41.31-38)

We are told that the word “John” signifies “the aeon” and that the word
“Jordan” denotes a descent, which is at the same time understood as an
ascent from the world into the aeon. The exegesis is probably based on a
Greek wordplay where Twdvwys = aiwv, and a Greek-Hebrew wordplay where
"Topddvng = 71" = descent.

29 The final sentence on page 4o (lines 38-39), “And these are those of the first baptism”
(neer Na€ Ne NaTIyaapPTl MBaANITICMA), may be interpreted in different ways. It may either be
taken to refer back to “the summary of knowledge,” with “the first baptism” being regarded
as the vehicle that confers “the summary of knowledge” (Turner [1990a, 143] translates the
phrase as “But they are those of the first baptism”), and comments along with Pagels that
“[the] ‘first baptism, apparently, conveys the summary (xe@dAaiov) of the gnosis that is
revealed through the Savior’s psychic manifestation in Jesus Christ” (Pagels and Turner 1990,
170), or we may instead take it to refer to the mystagogical instruction which follows on
page 41, as I have done here. I think it fits the context better to see this phrase as a kind
of sub-heading introducing the interpretation of “the first baptism,” than to understand “the
first baptism” itself to convey, or be “the summary of knowledge.” Alternatively we could take
the phrase “the sure and necessary” to refer directly to the extratextual context of the ritual
actions themselves, which would underline the importance of the ritual itself.

30 This is rendered literally as mage fepui tentoy, “walk in them” (On Bap. A 40.37-38).
Taking the Coptic word mage to be equivalent to the Greek mepimatelv (Crum 1939, 203b),
I have chosen to render it in the sense it usually has within the Pauline epistles, which
may loosely be translated “to live in accordance with.” Although he does not use it in his
translation, Turner (1990b, 474) suggests essentially the same translation in the index of
his critical edition. On the significance of mystagogical instruction, see, e.g., Mazza 1989;
Satterlee 2002.

31 Ménard (1985, 86), however, suggests the aeons.

52 [oep]MHNIa Tap NIM2[ANNHC] 1€ MAIMN OEPM[HNIA R|AE FIH €TEMOPA[ANHC] M€ TKATA-
BACIC €T€[MBaO|MOC TIE €TeMeel [Me MBWK ] aBax pHirnkocHo[c agoyn] anatwn. I follow Funk’s
reconstruction [mBae]voc at 41.35-36, where Turner has [manasac]uoc, which seems some-
what too long to fit the lacuna; and [mBwk] aBax at 41.36—37, where Turner has [rinel] aBax.

33 Ménard 1985, 87. The latter of these wordplays was also used by Origen, who, echoing
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The phrase “that which is the Jordan” (mu eTemopa[anuc] ne)* could
probably be understood as a reference to the baptismal font, which was
regularly interpreted symbolically as the Jordan river.** An interpretation of
the physical act of baptism indeed fits the way in which On Bap. A adds that
the descent is also an ascent, a connection that may have suggested itself
from the fact that baptismal immersion involves a physical movement down
into the water, followed by a movement up out of the water again, while at
the same time drawing on an exegesis of Eph 4:9-10.%

The intriguing reference to “the first baptism,” at the very end of page 40,
is unfortunately cut short by the missing upper part of page 41, but when
we rejoin the text ten lines or so into the page, baptism seems indeed to
be what is described, and at 41.21—-22 there is very likely another reference
to “the first baptism” (nwapnt e¢ fB[anTicMa]).®” This “first baptism” seems
to convey the forgiveness of sins,* and it thereby conforms closely to early
Christian conceptions of baptism in water as a rite of purification.* Still, the
label “first baptism” (nwapm nBanTIcMa) causes problems. What exactly is
meant by “the first baptism”? And what is the nature of the implied (but not

Philo, explains the etymology as follows: “ Jordan’ means ‘their going down. The name Jared’
is etymologically akin to it, if I may say so; it also yields the meaning ‘going down’” (Origen,
Comm. Jo. 6.42 §217). Origen alludes to 1Enoch (see VanderKam 1996, 57). Cf. also Origen,
Hom. Luc. 21.4. Philo succinctly stated the same interpretation: “Jordan being interpreted
means descent” (Leg. 2.89).

34 OnBap. A 41.34-35.

35 If it was merely meant as an interpretation of Scripture, the phrase would most likely
have been enpunnia fopaanuc, i.e., similar to the preceding phrase enpunna fuweannHe.
The use of the term [rBae]uoc (“step”), if Funk’s reconstruction is right, also points in this
direction. Thomassen (2006, 358), however, understands the phrase differently and translates
nin eTemopa[annc] ne quite freely as “what is meant by Jordan)” rather than the more literal
“that which is the Jordan.”

36 This parallel is also noted by Pagels and Turner (1990, 171). According to Finn (1997,
160n30), this part of Ephesians (Eph 4-6) is “shot through by liturgical fragments.” The
connection between the Jordan and an ascent may also have suggested itself from the story
of the ascent of Elijah described in 2 Kings 2:1-15 LXX, where the prophet is said to have been
taken up to heaven in a whirlwind immediately after crossing the river Jordan. Jordan as a
symbol of passage from life to death, or from this world to heaven, probably also underlies
Heb 3:17-19 (Thompson 1992, 957). One may also detect echoes of Joshua’s crossing of the
river Jordan into the Promised Land (Josh 1-4).

37 Both Turner and Funk also reconstruct [napn ] [Barrmicma at 41.11-12.

38 On Bap. A 4110-12: “[the first] baptism [is the forgiveness] of sins” ([nwapm ft]Barrricya
[neer e ke a]Ba finaABL); On Bap. A 41.21-23: “Moreover, the first [baptism] is the forgive-
ness [of sins]” (nwaptt ¢¢ WB[anTICHA Tee]t TE MIKWE [aBaX NiNaBL]).

39 See, e.g, Justin, 1Apol. 61; Tertullian, Bapt. 4-5; Irenaeus, frg. 34; Clement, Paed. 1.6;
Origen, Hom. Luc. 21.4; cf. also Acts Thom. 132.
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mentioned in the extant parts of the manuscript) “second baptism”? Indeed,
how many baptisms are here implied by the use of the term “first baptism”?
First of all, it should be noted that “the first baptism” is not necessarily a rite
that diverges from the ritual actions commonly associated with Christian
baptism in water, and that the terminology of more than one baptism is also
found in other Christian sources of the period.

What is expressly stated about “the first baptism” in On Bap. A is that it
effects the forgiveness of sins. In the New Testament, John the Baptist gave
precisely such a “baptism for the forgiveness of sins.”* John the Baptist and
the Jordan river are indeed explicitly mentioned in On Bap. A, so it is possible
that what is meant by “the first baptism” is simply John’s baptism of Jesus as
the prototype of Christian baptism.*

Another possibility is that “the first baptism” is a reference to the bap-
tismal immersion of the Christians, in which case the identity of the implied
“second baptism” becomes rather more of a problem. It should be noted,
however, that regular baptismal immersion in water was not the only thing
that could be referred to as a “baptism” in early Christian sources, and
that the term “baptism” is often used metaphorically. Among the things
referred to as a “second baptism,” martyrdom is probably the most well-
known,* but Origen, for instance, who also speaks of martyrdom as an
additional baptism, refers metaphorically to baptism also in other contexts,
mentioning at least a further two additional “baptisms,” namely, the two
post-mortem baptisms: the baptism of the Holy Spirit which admits one to
the Promised Land, and the baptism of fire, which may be seen as a fore-
runner of the medieval doctrine of purgatory.* It should also be noted that

40 The baptism of Jesus by John the Baptist is described in Matt 3:13-17; Mark 1:9-11; Luke
3:21-22; John 1:32—34. John the Baptist’s baptizing in the Jordan is also mentioned apart from
the baptism of Jesus, in Matt 3:6; Mark 1:4—5; Luke 3:3; cf. Acts 2:38; 22:16. Cf. also Collins 1996,
218—238. The only possible parallel in Valentinian and related writings is found in Gos. Phil.
70.34—71.3 (cf. Colpe 1974, n13ni5), but see Lundhaug 2010 on the supposed “Valentinianism”
of Gos. Phil.

41 Cf. Theodore of Mopsuestia, Bapt. hom. 3.22; Narsai, Hom. Ep. 274—294.

42 See Malone 1951, 15-134. The prime exponent of this view is Tertullian. He uses terms
like “second font” (lavacrum secundum) and “second regeneration” (secunda regeneratio)
to describe martyrdom (See Malone 1951, 117). The term “second baptism” for martyrdom
is also widely attested from the martyr-acts. In the account of the martyrdom of Perpetua
and Felicitas, for instance, both Perpetua and Saturus are explicitly said to receive a “second
baptism” (baptismus secundus) as they are slain in the arena (M. Perp. 6.1; 6.4. The redaction
of this martyr-act, which is positively drenched in sacramental language and symbolism,
has often been attributed to Tertullian). There is nothing in the extant parts of Lit. Frag. to
indicate that martyrdom could be an issue here.

43 Finn 1992b, 194; 1997, 170. See Origen, Hom. Luc. 24.2; cf. 14.6.
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in several important details, monastic profession paralleled baptism,* and
a link between monastic life and “second baptism” is well attested.*

What unites most concepts of a “second baptism” (the notable exception
being martyrdom) was that they required previous participation in common
Christian initiatory baptism in water, sometimes referred to as “the first
baptism.”

On Bap. B begins with a more detailed description of what is probably the
ascent “from the world [into] the Aeon” (aBax gunkocHo[c agoyn] anaiwn),
mentioned in On Bap. A,* and describes a process of transition and trans-
formation, presenting us with a series of opposed pairs, of starting points
and destinations or end-states, most of which are unfortunately badly pre-
served.”

One common metaphor of initiation that crops up here is that of adop-
tion—a transition “into sonship” (a[eoy]n aymNT[@]upe),* and in the top
half of the extant part of page 42, On Bap. B seems to describe a trans-
formation “from [the carnal] into the spiritual” (aBaX [gHncapkikon] agoyn
anmney[MaTikon]),® and “[from] the physical [into the] angelic” ([aBa]x
euey[cr]ron [apoyn aT|unTarrexno[c]).” At the bottom of page 42 the extent
of the change seems to be summed up. Although the passage is severely
damaged, it is possible to discern a description of a transformation of some-
thing “seminal” ([cn]epmaTiko[n])% into something with “a perfect form” (ay-

44 Malone 1951, 118-119.

45 This is especially the case in Syrian sources. Philoxenus of Mabbug, for instance, talks
about three births and two baptisms. The first birth was natural birth; the second birth was
the first baptism; and the third birth and second baptism was the birth “out of the womb of
the world into the fullness of the Spirit by self-emptying and the ascetic life” (McDonnell and
Montague 1994, 312). He states: “You have two baptisms. One is the baptism of grace which
arises from water; the other is the baptism of your own free will” (Philoxenus, Hab. 9.276,
cited from McDonnell and Montague 1994, 312—313). The Liber Graduum speaks of a “visible
(sacramental) baptism” that only in an incomplete way imparts the Spirit. The Spirit moves
to perfection in a Christian leading a perfect ascetic life, as manifested in the second, invisible
baptism (McDonnell and Montague 1994, 322—-323).

46 On Bap. A 41.37—-38. Cf. On Bap. A 41.31; On Bap. B 42.19; On Anoint. 40.26—28.1 agree with
Desjardins (1990, 107) that On Bap. B “by its vocabulary and message is surely to be connected
with the first fragment on baptism.”

47 On Bap. B 42.10—24. For the rationale behind Turner’s reconstructions, see Pagels and
Turner 1990, 171-172.

48 On Bap. B 42.20. The notion of adoption through baptism was usually linked to Jesus’
own baptism, on the basis of Matt 317 and parallels Mark 1:11 and Luke 3:22 (cf,, e.g., Clement,
Paed. 1.6; Ecl. 19; Theodore of Mopsuestia, Bapt. hom. 3.24).

4 On Bap. B 42.13-15.

50 On Bap. B 42.15-16.

51 On Bap. B 42.29.
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vopoH fiTene[1a]),” and some lines later, a passage may be reconstructed to
show that “from now on the souls [will become] perfect spirits” (Xnmney
Tyyxu [Napein]ueyma tTexeion).’® Paul’'s discussion of the resurrection in
1Cor 15:42—46 is here a crucial intertext. Like the resurrection body accord-
ing to Paul, the initiates in On Bap. B are changed from seminal to perfect,
from psychic to spiritual. In addition, On Bap. B adds a transformation from
fleshly to angelic.

The inclusion of these qualities is best explained by seeing an allusion not
only to1Cor 15, but also to 1Pet 3—4, especially 3:20—22, where baptism is also
connected to Christ’s resurrection. In 1Pet 3:21, baptism is referred to as the
“type” (Tynoc) by which the Christians are saved through the resurrection of
Christ, and also in On Bap. B 42.31—32 Christ’s baptism seems likewise to be
described as an example (Tymxkon).>

Most interpreters have taken it for granted that “the aeon” to which
one is to ascend in On Bap. A refers to the “Valentinian” Pleroma. The
use of the term “aeon” to denote the divine entities of the Pleroma is of
course abundantly attested in “Valentinian” sources, but one need not turn
to “Valentinianism” in order to find the term “aeon” used in a manner
consistent with its use in On Bap. A and On Bap. B> Here the term “aeon”
seems to denote the heavenly destination of the ascent in some general way,
with the possible added connotation of an eternity of time.> Moreover, the
equation of the word “aeon” in singular with the “Valentinian” Pleroma is
rare,” and there is no clear evidence of specifically “Valentinian” theology
elsewhere in Lit. Frag. The focus seems to be simply on an ascent from this
world into heaven in connection with baptism. Linked to the descent and
the ascent into the Aeon associated with the exegesis of John and the Jordan,
we find that initiation is also seen as a passage “[into] our village” ([agoyn
a]mntme),® and “[into] those of the right” ([a20]yn anaynen).” We thus seem

52 On Bap. B 42.30.

53 On Bap. B 42.36-37. For an alternative reconstruction, see below.
54 T follow Funk in reading ewxyne after the lacuna on 42.31, rather than Turner’s elayne.
55 E.g., in Origen and Tatian (see PGL 55B).
56 Cf. PGL 55A—56B; Burns, forthcoming.
7 1t is attested by Origen, who witnesses its use in that way by Heracleon in his com-
mentary on John (for references, see PGL 56B, though it is impossible to tell whether Origen
here accurately reflects the terminology of Heracleon or imposes his own), and there is the
possible example of Tri. Trac. 73.28-74.3 if one takes that text to be “Valentinian.”

58 On Bap. B 42.23. “Our village” may be a reference to a monastery/monastic community
(cf. Jerome’s translation of the rules of Pachomius).

59 On Bap. A 41.25.

w
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to have parallel references to an ascent into heaven and a crossing of the
Jordan into the Promised Land.

On Bap. A is clearly concerned with “the first baptism,” which probably
refers to baptismal immersion in water modeled on the baptism of Jesus,
and itis likely that On Bap. B concerns the same rite. As other early Christian
texts show, all the ritual effects mentioned in On Bap. A and On Bap. B could
well be associated with baptismal immersion in water. There is no evidence
that the additional baptisms implied by the use of the term “first baptism”
are reflected in either On Bap. A or On Bap. B. Indeed, it is possible that these
implied “baptisms” were not physical rites at all.*®®

3. ON THE EUCHARIST A AND B

After the fragments on baptism follow two highly fragmentary pieces named
On the Eucharist A and On the Eucharist B. According to Pagels, they contain
“liturgical prayers for a pneumatic sacrament, apparently celebrated as an
eucharist.”® The only strong references to the Eucharist in On Euch. A, how-
ever, are the two terms [@]wneua[T]2 and [peyxapi|cTer® (both meaning “to
give thanks”). The only part of On Euch. A that preserves continuous text,
however, is its last few lines:

[...] they do thy will [through the] name of Jesus Christ [and they will] do thy
will [...] always, filled with every grace and [every] purity. Glory be to thee
through thy firstborn Son Jesus Christ [from now] until forever! Amen.%

(On Euch. A 43.31—38)

This prayer, ending in a doxology, seems to describe the state of the neo-
phytes who have just been purified and have received “grace” through bap-
tism. It thus seems more like a prayer of thanksgiving reflecting upon the
effects of baptism, rather than a Eucharistic prayer as such.

60 As was the case with several of the additional “baptisms” of Origen (see Ferguson 2009,
408-410).

61 Pagels 1990, 95.

62 On Euch. A 43.20.

63 On Euch. A 43.20—-21.

64 [....] ceerpe mmexo[yw]we [errirt]pen NiHC nex[puc]Toc [aym cenjagipe MnekoyYwwe
[....10]ovaei® MM €YXHK [aBaX X ]|aPIC NIM 2ITOYBO [NIM Me]ay NeK 2ITRIEKMH[pe NP Jritivi-
ce inc nxpH[cToc x1u[tn]oy waanuge pamun. I follow Funk’s reconstruction at 43.37: [pe
fwp|ntivice; Turner has: [pe ayw] nfe]kmce. Turner also reconstructs the lacuna at 43.34:
[Tnoy ¥in]ovaei.
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As for On Euch. B, very little has been preserved, but the fact that the word
TpodH (food) is mentioned as many as three times in the surviving text®
makes this at least a better candidate for a Eucharistic text than On Euch.
A. Apart from isolated references to “food” (Tpodn), “word” (roro[c]), and
“Church” (exkaug[1a]), however, only the last few lines of On Euch. B are well
enough preserved for us to make any continuous sense of it:

[when you] die [purely, you] will become pure so that everyone who will
receive food and [drink from] him/it may [live]. Glory be to thee until eternity!
[A]men.%6 (On Euch. B 44.31-37)

The references to death and purification are likely to be understood as refer-
ences to baptism, while “food and [drink]” should probably be understood
as references to the Eucharist. A possible reading of the passage as a whole
would thus be that baptismal purification, with its ritual death (based on
Rom 6), leads to the reception of the life-giving Eucharistic elements—the
food and drink that is the flesh and blood of Christ.*”

4. CONCLUSION

Allin all, the picture that emerges from Lit. Frag. is one of Christian initiation
consisting of prebaptismal anointing followed by baptism and first commu-
nion, interpreted in terms of a renunciation of and combat with the Devil, a
forgiveness of sins, an adoption, an ascent into heaven (and a journey into
the Promised Land), an incorporation into a new community, and a trans-
formation of souls into perfect spirits with angelic qualities.

It is striking that we seem to have two distinct genres represented among
these liturgical pieces. On Anoint., On Euch. A and On Euch. B all seem to be
prayers, and end in doxologies® and a concluding “Amen.” They are thus

65 On Euch. B 4419, 21, 35.

66 2o[Tan] ex@[an]Hoy NOYTO[YBO K|NATOYBO aTPeq®[WNE NG1]OYAN NIM €TNAX1 a[Bax
f]enTq ayTpodH Mu[oycoy] meay nek waanug[e ea]uun. I follow Funk’s reconstruction at
44.33: atpeqw[wng ®e1] (Turner has: q . . [); and at 44.34: eTnax1 a[Bax §] (Turner has:
eTNaxM[2€1T]).

67 1t is worth noting, however, that there is nothing in the preserved parts of On Bap. A
and On Bap. B that hints at any reference to an interpretation of baptism along the lines of
Rom 6.

68 See Aune 1992, 981-982.

69 Colpe (1974, 113) states that if it had not been for the presence of “Amen” at the end of
the fragments there would have been scant reason for calling them prayers. However, since
prayer may be defined as “an address to or celebration of a deity” (Kiley 1997, 1), and these
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much closer to each other in style than they are to On Bap. A and On
Bap. B, which seem instead to be short pieces of mystagogical instruction.
As for On Anoint’s epiclesis-prayer, it is evidently set in the context of a
prebaptismal anointing, and it may well have been used as part of such
a rite. The prayer in On Euch. A, on the other hand, is more difficult to
place, but seems to be a postbaptismal prayer of thanksgiving for the gifts
received in baptism, and as such it may have been used either in a directly
postbaptismal or in a Eucharistic setting. The last fragment, On Euch. B, with
its many references to food, seems most likely to have been a Eucharistic
prayer. On Bap. A and On Bap. B seem, on the other hand, to be addressed not
to God, but to a congregation. They also seem most likely to have been used
in a postbaptismal context, as they appear to describe the significance of a
baptism that has already taken place. As a whole, the five pieces constituting
Lit. Frag. do not appear to be a continuous composition, but they do seem
to be related to the same initiatory complex, as prayers and commentary.

What type of Christianity emerges from the above interpretation of Lit.
Frag.? Although it has been taken for granted by scholars that Lit. Frag.
are “Valentinian,” they do not exhibit any unequivocally “Valentinian” traits.
Even though they contain certain symbols and motifs that could conceiv-
ably be interpreted in a “Valentinian” fashion, they do not seem to depend
in any way upon either the “Valentinian” myth or upon specifically “Valen-
tinian” theologoumena, and there are no themes, concepts, or terms that are
carried over from the preceding Val Exp.™

Moreover, these texts are almost impossible to date. Codex XI itself is
probably to be dated to the late fourth or early fifth century.” As for the
date and provenance of the composition of Lit. Frag., however, suggestions
can only be highly tentative. When trying to formulate a theory of the date
and provenance of Lit. Frag., we run into problems beyond those directly
connected to the manuscript’s deplorable state of preservation. Not least
of these is the fact that Lit. Frag. may well have been subjected to sev-
eral stages of redaction in both their Greek and Coptic incarnations.” Lit.
Frag., as we know them, may therefore have evolved significantly during the

three fragments are all addressed to the Father and celebrate him, they may thus safely be
classed as such.

0 In certain respects, Lit. Frag. even contradict other evidence of “Valentinian” ritual
practice. As Thomassen (2006, 357) notes, “prebaptismal anointing is not attested in other
known sources of Valentinian initiation.”

1 See Emmel 2008; 2010; Lundhaug 2010.

72 See Painchaud 1995; Emmel 1997; 2008; Lundhaug 2010.
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transmission of both the original Greek texts—ifthey ever existed as such—
and their subsequent Coptic translations. Since liturgical texts have been
shown to be especially prone to change, belonging as they do to the cat-
egory of “living literature,” the changes wrought by the vagaries of textual
transmission may indeed have been considerable.”

All in all, however, the pattern of initiation and interpretation that
emerges from the surviving parts of Lit. Frag. seems to correspond well with
what we know from third- to fifth-century Egypt. As in early Egyptian prac-
tice, Lit. Frag. seems to attest to an initiatory ritual sequence consisting of
a prebaptismal anointing that is more apotropaic than exorcistic and no
postbaptismal anointing. Moreover, as in Egypt, interpretation centers on
Jordan-related symbolism and Jesus’ own baptism, as well as on baptism as
a journey, perfection, etc.” We have also seen that the epiclesis of Christ in
On Anoint. has its closest parallel in the epiclesis of the Logos found in the
prayers of Serapion of Thmuis, and there are also other similarities between
Lit. Frag. and Serapion. Like Lit. Frag., Serapion describes the baptized as
no longer fleshly, but spiritual, and he also speaks of the baptized becoming
pure and like angels.”

In conclusion, there seems to be very little reason to regard the five litur-
gical pieces following A Valentinian Exposition in Nag Hammadi Codex XI as
“Valentinian,” other than the fact that they indeed follow A Valentinian Expo-
sition,™ with which, however, they do not seem to have anything in common.
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A SALVIFIC ACT OF
TRANSFORMATION OR A SYMBOL OF DEFILEMENT?
BAPTISM IN VALENTINIAN LITURGICAL READINGS (NHC X1,2)
AND IN THE TESTIMONY OF TRUTH (NHC IX,3)’

Antti Marjanen

In most early Christian groups, traditions and texts, baptism is regarded as
the most important ritual through which a person receives a divine gift of
salvation, demonstrates his or her religious conviction, becomes a member
of a religious community and often participates in or receives a promise of
future participation in new, transcendental life. Not infrequently the act is
also seen as signifying a transformation the baptized person is supposed to
undergo, either in terms of a change in his or her loyalties, moral renewal or
some sort of existential or even ontological metamorphosis.

In Rom 6:6, for example, Paul describes baptism as a death in which
the old life is left behind, and the baptized person is empowered to lead
anew life. For Paul, the transformation is tied to baptism, i.e., the new life is
characterized by deliverance from the life under the power of sin and death.
The main object of the transformation seems to be the body which should
no longer be ruled by the passions of sin but should become an instrument
of righteousness. Baptism, for Paul, thus signifies both a change in loyalties
and a possibility of moral renewal. The baptized person should no longer
serve sin but he or she is, by divine grace, made capable of serving God’s
righteous purposes (6:12—-14).

In the deutero-Pauline Letter to the Colossians, baptism also signifies
deliverance from the power of sin (2:11-12). The main difference between
Paul and the deutero-Pauline author of the Letter to the Colossians is seen
in the fact that the latter does not regard sin as an absolute power on its own

" A preliminary version of this essay was presented in a seminar on Ritual Transformation
in Rome, May 7-10, 2008. The seminar was organized by the research project “Metamor-
phoses: Resurrection, Taxonomies, and Transformative Practices in Early Christianity,” led
by Prof. Turid Karlsen Seim (University of Oslo), at the Centre for Advanced Study at the
Norwegian Academy of Science and Letters in Oslo. I also presented the essay in a seminar
of the Research Project on Gnosticism and Early Christianity (University of Helsinki). I am
grateful for many helpful comments I received from the participants of these seminars.
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but as an instrument which various cosmic powers use to enslave people. In
baptism, Christ sets the baptized people free from the rule of these cosmic
powers and gives them a new life. Unlike Paul, the Letter to the Colossians
also implies that baptism not only gives a pledge of a complete new life
after death but already promises that the baptized person may participate
in resurrection life here and now (2:12). Therefore, the text suggests that
baptism entails a kind of ontological metamorphosis.

Nevertheless, neither Paul nor the author of the deutero-Pauline Letter
to the Colossians, for whom baptism seems to imply a radical renewal of
a person, imagine that the idea of transformation connected with baptism
will make the baptized automatically live a virtuous life. Paul, for example,
must constantly combine the indicative fact of Christian salvation gained
by the grace and power of God with the imperative task of realizing new
Christian existence in concrete actions. The genuine Pauline letters provide
a number of examples where Paul gets rather frustrated with Christians
of various churches since the transformative power they have presumably
received in baptism does not seem to produce the right kind of fruit (cf,
e.g., 1Cor 51-5; 6:9-11; 6:18—20; Gal 5:13-15; Phil 4:3—4).

The tension between the belief in the transformative power of baptism
and the concrete realization of Christian life continued to be an important
issue in Christian texts in the second century. In some texts, the discus-
sion simply received a new twist. The repeated possibility of receiving the
forgiveness of one’s sins tended to lead to the situation in which baptized
people no longer managed to live in accordance with the way baptism was
supposed to empower them to. This actuated the question of how often one
could repent and be forgiven without making baptism lose its transforma-
tive character.! In the Shepherd of Hermas, the Lord himself, who appears
to Hermas, confirms what some Christian teachers seem to maintain, that
after the forgiveness of sins received in the act of baptism no one should
sin any longer (Herm. Mand. 4:3).> At the same time that the statement of
the Lord strives to limit the number of post-baptismal repentances, it also
suggests that it was possible to preserve the purity gained through bap-
tism. Despite this, the Lord of the Shepherd of Hermas is ready to make
a concession. Because of “human weakness” and “the shrewdness of the
Devil,” God in his mercy gives one extra chance to repent if one lapses

! Tt is possible that this kind of question was already Paul’s concern (Rom 6:15-22).
2 Heb 6:4-6 denies the chance for a second repentance for those who intentionally sin
(cf. 10:26).
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after baptism. Repeated failures, however, make it extremely hard for any-
body to be saved.?

In the fourth century, post-baptismal lapse into sin was experienced
as such a threat that many Christians did not receive baptism until very
late in life, sometimes on their deathbed. It is not always clear whether
this was due to the fact that many Christians no longer believed in the
transformative power of baptism or whether they were simply afraid that
their own weakness was so great that it could even conquer the power of
baptism. Most likely, the latter was true.*

The purpose of this essay is to see how the tension between the trans-
formative power supposedly integral to baptism and the lack of its concrete
realization in Christian existence were dealt with in so-called Gnostic texts.®
As examples I have chosen the so-called Valentinian Liturgical Readings and
the Testimony of Truth, both from the Nag Hammadi Library. The choice of
these texts is motivated by three things. Each of them treats baptism exten-
sively, although the fragmentary character of both texts makes it somewhat
difficult to get a full picture of the importance of the theme. Yet there are
enough references to baptism to make the discussion of the theme in these
two texts meaningful. Secondly, when the theme of baptism in these two
texts is considered it appears so contradictory that it makes the comparison
between the two texts especially interesting and fruitful. Thirdly, and most
importantly, the Testimony of Truth presents vehement criticism of Valen-
tinian teachers, especially with regard to the question of baptism, as we will
see below.

1. BAPTISM IN VALENTINIAN LITURGICAL READINGS

1.1. Introduction

Valentinian Liturgical Readings® is a kind of appendix to Valentinian Exposi-
tion (NHC XI,2) consisting of five distinct texts dealing with ritual practices:

8 It is possible that the text even allows this, although this alternative is not really seen
as recommendable. See Osiek 1999, 115.

4 On the issue of the postponement of baptism in the fourth and fifth century, see, e.g.,
Ferguson 2009, 568, 601-602, 776—-780.

5 For the definition of “Gnostic” and “Gnosticism” in this essay, see Marjanen 2008,
203—220.

6 This general title was introduced for the first time in Meyer 2007, 663. In previous
English versions of the Nag Hammadi texts (e.g., Robinson 1983) the texts belonging to this
part of the document had no overall title.
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one on anointing (On Anointing), two on baptism (On Bap. A; On Bap. B),
and two on the Eucharist (On Euch. A; On Euch. B).” This study will focus
on the two baptismal texts (On Bap. A 40.30-41.38; On Bap. B 42.1-43.19).8
Yet it is not impossible that all five texts are related and represent liturgi-
cal readings in connection with a three-phase initiation ritual consisting of
pre-baptismal exorcistic anointing, baptism, and the Eucharist.®

The exact relationship between Valentinian Exposition and the subse-
quent Valentinian Liturgical Readings is not entirely clear. Valentinian Expo-
sition, which displays a mythical Valentinian account, beginning with the
description of the Father and concluding with the final restoration of the
spiritual seed to the divine realm, does not explicitly deal with sacramental
rituals. Yet the very end of the text focuses on the unification of the spiritual
seed with the angels in the pleroma. In many Valentinian texts this escha-
tological event is anticipated in a sacramental act, be it baptism, mystery
of redemption, bridal chamber or a combination of some or all of them. In
light of this, it is no wonder that the text, which ends with a depiction of
an eschatological restoration of the pneumatic seed to the divine world, is
followed by a set of liturgical readings related to sacramental acts by which
this consummation is achieved.

It has even been suggested that Valentinian Liturgical Readings were used
as liturgical texts by the same Valentinian group whose theology is repre-
sented in Valentinian Exposition.® Although there is no explicit connection
between the two texts which would confirm this suggestion, they at least
have common themes and terms which indicate that Liturgical Readings
may also be a Valentinian work. For example, the division of humans into
those on the right and those on the left is a typical Valentinian feature (Val.
Exp. 38.30; On Bap. A 41.25). At least it is likely that the joining together of

7 The editio princeps and the first English translation of Valentinian Exposition, including
what is here called Valentinian Liturgical Readings, was prepared by John D. Turner (1990)
to whose Festschrift I have the pleasure to dedicate this contribution as a token of gratitude
for many years’ cooperation in the study of Nag Hammadi texts and Gnosticism. The English
translations of Valentinian Exposition and Valentinian Liturgical Readings used in this essay
derive from Turner’s translation.

8 Conventionally, the text on baptism has been seen as two separate entities since the
diples at the end of page 41 seem to indicate a conclusion of the first part of the text (cf.
Thomassen 2006, 355).

9 This is suggested by Thomassen 2006, 357. Yet, Thomassen (2007, 666; 2011, 896n5)
has also pointed out that the order of Valentinian Liturgical Readings is puzzling, since the
normal Valentinian or any other early Christian order of the three-phase initiation ritual was
baptism, anointing, and the Eucharist.

10 So Pagels 1990, 90; Pearson 2007a, 182-183; Thomassen 2007, 665.
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Valentinian Exposition with Liturgical Readings, whether it was made before
the compilation of the eleventh codex of the Nag Hammadi Library or in
connection with it, reflects a deliberate attempt to have them read, under-
stood and interpreted together.

1.2. The “First Baptism” in Valentinian Liturgical Readings

Undoubtedly, baptism in Valentinian Liturgical Readings is seen as a trans-
formative ritual act. Before we examine the precise nature of the transfor-
mation baptism is supposed to effect, one preliminary question about the
way baptism is characterized in Valentinian Liturgical Readings has to be
addressed.

Valentinian Liturgical Readings refers to baptism specifically as the “first”
baptism, at least in all those instances where the text can be read with
certainty or likelihood. This is clearly true in 40.38 and most likely in 41.21 as
well. Even On Bap. B 42.39 most probably speaks about the “first” baptism,
for if the attribute that seems to end with a nt is an ordinal number, which
seems very likely, it almost has to be “first” since no other Coptic ordinal
number between one and ten ends with that letter.! What, then, does the
“first baptism” mean?

The first editors and commentators of the text, Elaine Pagels and John
Turner, suggest that, as in Irenaeus, Haer. 1.21.2, the “first baptism” in Valen-
tinian Liturgical Readings refers to psychic baptism, following the model of
Jesus’ baptism by John for the forgiveness of sins. Yet there is another, qual-
itatively superior “second” baptism, received by Christ and mentioned in
Luke 12:50 and Mark 10:38, which effects the ultimate spiritual redemption.
Thus the “first” baptism practiced by the so-called psychic Christians is an
inadequate imitation of the “second” baptism. The “second” baptism, on the
other hand, is a pneumatic baptism that is “for perfection” and leads a soul
into the Pleroma.

Although Pagels and Turner’s interpretation of the “first baptism” in Val-
entinian Liturgical Readings is attractive (especially in light of Irenaeus,
Haer. 1.21.2) and seems to provide a good explanation for many passages
poorly preserved in the text, I still find their view difficult to maintain
for the following reasons:® (1) The “first” baptism in Valentinian Liturgical

11 S0 also Turner 1990, 146-147.

12 Pagels and Turner 1990, 170-171.

13 In many points of my criticism I closely follow Thomassen (2006, 358—359) who also
disagrees with Pagels and Turner’s understanding.
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Readings is “a re-enactment of Jesus’ baptism in the Jordan™ (41.21—-38). In
the description of this baptism both John the Baptist and the Jordan are rep-
resented as positive symbols. John stands for the (pleromatic) Aeon,”” and
the Jordan is seen as “[our exodus] from the world [into] the Aeon.® This
suggests that the “first” baptism is more than the psychic baptism practiced
by psychic Christians. (2) In On Bap. B, baptism, i.e., the “first baptism,” is
described as a movement from one opposite state to another (42.10-24)."
As the characterizations of the first opposite seem to depict worldly exis-
tence (e.g., “world,” “physical,” “entanglements”), the attributes of the sec-
ond refer to the pleromatic reality. Terms such as “spiritual,” “angelic” and
“Aeon” definitely stand for pleromatic entities in a Valentinian context. The
“first” baptism thus clearly refers to a sacramental act, the purpose of which
is to help the baptized reach pneumatic existence. This conclusion also
implies that in the movement from the left to the right, which baptism
here also signifies (On Bap. A 41.21-27), the right does not stand for the
position of the “psychic” but for that of the spiritual. (3) The fact that bap-
tism in Valentinian Liturgical Readings is portrayed as a movement from
one contrasting reality to another seems to suggest that the normal middle
category of “psychic” in Valentinian anthropology and soteriology is alto-
gether missing between “sarkic/hylic” and “pneumatic.” As Thomassen has
pointed out, the same is also true in Valentinian Exposition, which does
not contain the notion of the “psychic” in its anthropology and soteriol-
Ogyls

On the basis of these observations, one can conclude that in Valentinian
Liturgical Readings, the “first” baptism does not have the same inferior
connotation as it has in Irenaeus, Haer. 1.21.2, and it does not stand for a
less spiritual form of ritual.

14 Thomassen 2006, 359.

15 The positive interpretation of John the Baptist is somewhat surprising since in some
other Valentinian texts John the Baptist can stand for the demiurge; see Heracleon, frg. 8 (cf.
note 24).

16 If Turner’s restoration “[to the Jordan]” in On Bap. B 42.10-11 is correct, as is likely, also
here the Jordan stands for a spiritual reality (see Turner 1990, 146).

17 To be sure, some of Turner’s restorations are hypothetical, as he himself admits (in
Pagels and Turner 1990, 171), but the overall tendency of the text becomes very clear on the
basis of Turner’s genial reconstruction.

18 Thomassen 2006, 359n52.
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1.3. The Transformative Nature of
Baptism in Valentinian Liturgical Readings

When the transformative character of baptism is discussed in Valentinian
Liturgical Readings, four aspects can be brought into focus: (1) Baptism is
associated with some things, “sure and necessary,” by which the baptized
persons are exhorted to “conduct themselves/walk (Mage)” (40.35-39). (2)
Baptism is performed for the forgiveness of sins (41.10-12, 22—-23). (3) Bap-
tism allows one to picture one’s life as a movement from carnal, earthly
reality to pleromatic existence (42.11-24). (4) Baptism effects a transition
of the baptized person from potential, “seminal” (cniepmaTikon) existence to
existence with a perfect form (42.28-30).

All of these features imply an idea of change, but what kind of transfor-
mation is actually involved? As T have previously argued, baptism is not only
understood as an anticipatory act which gains its realization at the moment
a soul is received into the pleroma; it also brings about a transformation
already in this life. But what kind of transformation is this? Is it to be con-
strued as moral/ethical, intellectual/mental or even ontological?

It is not easy to answer this question, partly because of the fragmentary
nature of the text, partly because of the difficulty of the question. Neverthe-
less, some cautious conclusions may be drawn.

(1) The beginning of the first liturgical reading on baptism (On Bap. A 40.30—
38) suggests that those experiencing the “first baptism” receive a revelation
that enables them to walk in a new way (Mage 2it). The content of the reve-
lation is described in two ways: first, it is “the fullness of the summary of the
knowledge”; second, the revelation is “sure and necessary.” The characteri-
zation of the revelation as “sure and necessary” indicates that it is consid-
ered reliable, required information provided to baptismal candidates, but
for what purpose? Does it refer to understanding doctrinal issues in a right
way or conducting oneselfin a correct manner? The metaphor of “walking”
often has a moral connotation.” If this is true also here, “the fullness of the
summary of the knowledge” can refer to a set of ethical guidelines that help
baptized persons to reform their lives. The problem with this interpretation
is that no ethical directives are given in the text unless they are placed in the
lacuna at the beginning of page 41. On the whole, however, the text seems
to lack paraenetic material.

19 For references, see Hauck and Schulz 1964-1976.
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If “the fullness of the summary of the knowledge” does not refer to the
teaching in On Bap. A but to the instruction given previously in Valentinian
Exposition, then the revelation imparted in connection with baptism or a
three-phase sacramental ritual does not have moral transformation as its
primary target. Rather, it emphasizes an intellectual or mental change of
thinking.

(2) That baptism in Valentinian Liturgical Readings is tied to the idea of the
forgiveness of sins, with the notion of transition from carnal to pneumatic
existence, and to the concept of obtaining a new perfect form instead of a
potential, “seminal” (cnepuaTikon) one, shows that baptism is seen to touch
and transform people in their very essence. In radical terms, these char-
acterizations of the impact of baptism speak about a change in a person’s
loyalty relationships: baptism marks deliverance from the power of sin into
the power of the pleromatic realm. They also speak about a change in the
basic structure of the baptized person’s existence, not only in spatial terms
(baptism marks a movement from earthly to pleromatic existence) but also
in terms of the mode of existence (baptism signifies a metamorphosis from
the potential, “seminal” [ciepmaTikon] to the perfect form of existence).

(3) Unlike Paul and even the author of the Letter to the Colossians, the
writer of Valentinian Liturgical Readings seems to be more optimistic about
the possibility of baptized persons realizing the transformation in real life.
Unlike Paul, the author of Valentinian Liturgical Readings does not seem
to presuppose an “already—not yet” tension in the new life of a baptized
person. At the end of page 42, Valentinian Liturgical Readings emphasizes
that after having undertaken a baptism “souls [will become] perfect spirits.”
Differently from Paul and the Letter to the Colossians, Valentinian Litur-
gical Readings does not supplement—at least not in the extant text—the
indicative fact of salvation gained in baptism with the imperatives of parae-
nesis. This seems to suggest that the transformation gained through bap-
tism, although it also has a certain anticipatory character and will be con-
summated in a later event (perhaps in the redemption which will take
place in the Aeon),” is seen as a radical change of the person’s ontological
being.

20 This has been suggested by Thomassen 2011, 9o8.
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2. BAPTISM IN THE TESTIMONY OF TRUTH

2.1. Introduction

The Testimony of Truth (NHC IX,3)* provides an understanding of baptism
that is very different from that of Valentinian Liturgical Readings. In fact, it is
in complete disagreement with Valentinian Liturgical Readings, as we shall
see. Before we enter into that discussion let us have a brief look at the text
itself.

The Testimony of Truth is unfortunately a very fragmentary text. Only a
little less than one half of it has been preserved. In that material there are
three passages relevant for the discussion about baptism* and thus provide
an interesting point of comparison with Valentinian Liturgical Readings.

The Testimony of Truth makes a distinction between the highest God,
“who is over the truth” (45.3), and a malicious God, the chief of the creator-
archons, a caricature of Yahweh, also called “the ruler of the womb” (45.23—
48.15; 31.3—5).2 It also maintains that the real self of the human being orig-
inates in the imperishable realm and is saved after having received the
knowledge of his or her divine identity (44.23—45.6). The Testimony of Truth
can thus be classified as Gnostic.

There is another feature in the text that is more significant from the per-
spective of the present essay. The Testimony of Truth is an extremely polemi-
cal text.?* The author makes accusations of heresy with admirable ease. If we
take into account the Gnostic character of the text, it is not surprising that

2! The editio princeps and the first English translation of the Testimony of Truth was
prepared by Birger A. Pearson (1981). Pearson has also made the English translation of the
text that is found in Meyer 2007. I follow the latter translation in my English quotations of
the text.

22 There is a fragmentary passage at the end of the Testimony of Truth which most likely
contains a reference to baptism (74.20). Pearson (2007b, 628) restores the text in such a way
that it can be translated as follows: “He baptized himself, and ... He became divine, and flew
[up], and they did not grasp him ... the [enemies] ... since it was not possible [for them to]
bring him down again.” In light of the context and prior references to baptisms, baptism here
hardly refers to a concrete ritual act of water-baptism but is rather used as a metaphor of
eschatological deliverance in the final ascent of a soul. Therefore, this passage is not included
in our discussion about the attitude of the author of the Testimony of Truth toward ritual
baptism.

23 Actually Testim. Truth 31.4—5 maintains that it is John the Baptist who is “the ruler of the
womb.” However, the context makes it clear that the author of the text deploys an allegory
according to which John stands for the demiurge (cf. Heracleon, frg. 8); see Pearson 1981, 126.

24 For an analysis of the polemics of the Testimony of Truth, see Koschorke 1978b, 109-174;
Pearson 1990, 188-193.
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the representatives of that form of Christianity which eventually gained a
dominant position attract most vehement criticisms.

For example, a simple confession, “We are Christians,” which leads to
martyrdom, is viewed by the author of the Testimony of Truth as a foolish and
ignorant act (31.22—32.5). Equally heretical is the belief in the carnal resur-
rection (34.27—35.2; 36.29—30), whereas the real resurrection is regarded as
spiritual, deriving from self-knowledge (35.25—36.7). Since the Testimony of
Truth represents an ultra-encratic standpoint, the Law is seen as a source of
defilement since it prompts people to get married and procreate (30.2—5).%
The Testimony of Truth is also clearly against water-baptism as will become
clear below.

The most surprising feature in the polemics of the Testimony of Truth
is that Gnostic leaders and their schools are attacked as well (55.1-60.4).
Valentinus, his disciples, Basilides, his son Isidore and his other disciples,
as well as the Simonians, represent, for various reasons, religious views the
author of the Testimony of Truth cannot accept.”® Basilides and Isidore are
accused of lapsing into worldly allurements, the Simonians of accepting
marriage, and Valentinus and his disciples of idol worship and, what is
important for our discussion here, a wrong attitude toward baptism.”

The last observation is relevant to our previous discussion about the
nature of baptism in Valentinian Liturgical Readings. It invites one to ask
how the author of the Testimony of Truth would have responded to the view
of baptism in Valentinian Liturgical Readings if he had read them. In order to
compare the views in the two texts I now turn to the three relevant passages
in the Testimony of Truth which shed light on its own understanding of
baptism.

2.2. The Interpretation of Jesus’ Baptism in Testim. Truth 30.18-31.5

The first relevant text dealing with our topic does not actually mention bap-
tism, yet it is important exactly for this reason. It provides us with a version

%5 If Pearson’s reconstruction of the text in 39.3—6 is accepted (1981, 142), the idea of the
divine creation of genitalia for the sake of human enjoyment is also condemned.

26 The author of the Testimony of Truth criticizes other Gnostic groups as well. In 58.4—5
he clearly refers to a group the Coptic name of which ends with anoc. Pearson (1981, 175)
has suggested that the group which is meant is the Coddians mentioned by Epiphanius, Pan.
26.3.6.

27 Due to the fragmentary state of the text (55.4-10), it is difficult to say whether the author
ofthe Testimony of Truth is critical of the practice of water-baptism as such or only of its wrong
interpretation; see Koschorke 1978a, 110.
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of Jesus’ arrival at the Jordan River to be baptized by John.? When John rec-
ognizes Jesus’ appearance, the narrative takes a surprising twist. Jesus is not
baptized at all, and all the familiar elements belonging to the traditional
version of the story receive allegorical interpretations which not only dif-
fer from the Synoptic narratives but also from the way they are interpreted
in Valentinian Liturgical Readings.® While in Valentinian Liturgical Readings
Jesus’ baptism provides a prototype of a transformative act which provides
a transition from carnal to pneumatic existence (42.10—24), in the Testimony
of Truth baptism is seen as an act of defilement, a symbol of the domin-
ion of carnal procreation (30.29—30). In Valentinian Liturgical Readings, John
the Baptist stands for the (pleromatic) Aeon (41.31-33), whereas the author
of the Testimony of Truth insists that John is an allegory for “the ruler of
the womb,” i.e., the inferior god (31.3—5). In Valentinian Liturgical Readings
(41.34—38), the water of the Jordan River marks the exodus from worldly exis-
tence to the Aeon, (pleromatic) reality; in the Testimony of Truth, however,
it denotes the desire for sexual intercourse (31.2—3).

In the Testimony of Truth, Jesus is not baptized because by being baptized
he would become part of a system which maintains the dominion of carnal
procreation. By not being baptized he brings this dominion to an end. The
logic of the argumentation as such is clear. It is not at first sight obvious,
however, why baptism is linked with sex and its destructive power. It is
nevertheless possible that the emphasis the Testimony of Truth places on
the encratic lifestyle instead of giving any value to baptism leads the author
to connect the latter with the dominion of carnal procreation (see below).

2.3. Baptism and Redemption in Testim. Truth 55.1-56.9

While criticizing Valentinus and his disciples, the author of the Testimony of
Truth raises two issues with regard to the Valentinian system. First, accord-
ing to Valentinian theology, the ogdoad is the place of repose/redemption
for the spiritual ones before they enter into the pleroma.* The author of the
Testimony of Truth flatly denies this and states that the Valentinians do not
even know what redemption is all about. Second, the Valentinians receive

28 Actually the story marks Jesus’ appearance from the imperishable realm.

29 Tt is noteworthy that the Gospel of John also omits any mention of Jesus’ baptism by
John the Baptist. Nevertheless, the dearth of this motif in the Gospel of John is not due to
a critical view of baptism, as in the Testimony of Truth, but most probably to an attempt to
eliminate the impression that Jesus would have derived his authority from John because the
latter baptized Jesus.

30 Pearson 1981, 170.
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baptism to achieve redemption. According to the author of the Testimony
of Truth this is a clear mistake. Baptism does not lead to redemption but to
death (55.4-9).

Paradoxically, the Valentinians are right in believing that baptism offers
a transformation, but they are wrong as to the nature of this transformation.
Thus, the author of the Testimony of Truth maintains that the real life-giving
transformation does not take place through a ritual of baptism but through
something else, and the third baptismal section of the Testimony of Truth
reveals what that is.

2.4. Baptism vs. Encratic Practice

In Testim. Truth 69.7—32, the author introduces an alternative to water-
baptism as a source of life-giving transformation. When water-baptism is
seen as not having been instituted by Jesus, who did not baptize his disci-
ples, but by the fathers of defilement, the “baptism of truth is something
else” (69.22—23). It is to be found “by renunciation of the world” (69.23—24).%
It is important that this renunciation does not take place through words
alone but through active ascetic practices which especially manifest them-
selves in sexual continence. It is noteworthy that in the Testimony of Truth,
the virginal birth of Jesus is to be taken as an incentive to live the “virginal
life” (40.6—7). Purity is thus not gained through water-baptism but through
encratic lifestyle.*

3. CONCLUDING REMARKS

(1) For Valentinian Liturgical Readings, baptism is a ritual tied to intellec-
tual and ontological transformation of the baptized person. It signifies the
transition from carnal existence to the pleromatic reality as this is already
manifested in earthly life. Unlike many other Christians, such as Paul, and
the authors of the Letter to the Colossians and the Valentinian Gospel of
Philip,® the author of Valentinian Liturgical Readings has a very optimistic

81 So also Rudolph 1975, 211.

32 Another Nag Hammadi text, which is critical of water-baptism, is the Paraphrase of
Shem. Nevertheless, it does not offer ascetic practices as an alternative means of spiritual
perfection but the reception of the power of the Spirit and the knowledge provided by the
Savior Derdekeas. For this see Rudolph 1975, 191-216, esp. 210—211.

33 Ttis noteworthy that the author of the Gospel of Philip, the text which is usually regarded
as Valentinian, also thinks that in some cases baptized Christians do not experience any real
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view of the transformative power of baptism. For him or her, the bap-
tized persons have undergone a change that makes them perfectly spiri-
tual.

(2) The Testimony of Truth also sees baptism as a transformative ritual but in
a completely different way. For the author of that text, water-baptism does
not lead the baptized person to spiritual perfection but to spiritual death.
Moreover, baptism is not linked with the idea of purity but with defilement
since it somehow represents the dominion of carnal procreation which is to
be opposed, according to the author of the text. Instead of water-baptism,
the real transformative power is provided by the ascetic lifestyle which man-
ifests itself in sexual continence. While baptism in Valentinian Liturgical
Readings signifies mental and ontological transformation, the author of the
Testimony of Truth completely dismisses its transformative power and only
believes in a change caused by ethical transformation through the renunci-
ation of procreation.

(3) The strange link between baptism and the dominion of carnal procre-
ation in the Testimony of Truth may be motivated by polemical reasons. It
is perhaps used as a somewhat illogical but effective rhetorical device to
oppose a kind of ritualism and anti-asceticism found in a form of Valen-
tinianism represented by Valentinian Liturgical Readings. It is nevertheless
noteworthy that the Testimony of Truth, which is not a Valentinian text as
such, contains numerous Valentinian features and theological topoi.* All
this may suggest that the text originated in a milieu in which Valentinian
ideas were common. Yet its author adopted a critical attitude toward that
kind of Valentinianism, perhaps represented by Valentinian Liturgical Read-
ings (and possibly Valentinian Exposition), which he did not consider ascetic
enough.®

change ofidentity through baptism (e.g, Gos. Phil. 64.22—31); for baptism as an identity marker
in the Gospel of Philip, see Heimola 2011, 120-138.

34 For examples, see Pearson 1981, 116.

35 Much speaks in favor of Pearson’s proposal according to which the author of the Tes-
timony of Truth may have been an ex-Valentinian with a strong ascetic flavor (1981, 118-120).
Whether or not this author can be identified with Julius Cassianus, as Pearson suggests, is a
matter of debate.
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“THE GARMENT POURED ITS ENTIRE SELF OVER ME”:
CHRISTIAN BAPTISMAL TRADITIONS AND
THE ORIGINS OF THE HYMN OF THE PEARL

Dylan M. Burns

1. INTRODUCTION

Aside from his pioneering work on Sethian Gnosticism and Neoplaton-
ism, John Turner is also a leading scholar of Gnostic ritual culture and
the traditions associated with the apostle Thomas. Therefore this contri-
bution, fondly dedicated to him, turns to that justifiably famous piece of
ancient poetry, the so-called Hymn of the Pearl, embedded in the narrative
of the second-century apocryphal text The Acts of Judas Thomas, Apostle
to the Indians. While the Acts were probably written in Syriac, the wide
use of Parthian terminology in the Hymn hinting at a dating somewhere in
Sassanian-occupied Syria (thus in the first two centuries CE),! the origins of
the poem remain a mystery. In the following, I will briefly detail the contents
of the Hymn with special attention to its doctrine of a celestial “garment”
or “robe,” before detailing several modern interpretations of it, advanced
by Poirier, Layton, and DeConick. Each approach has its virtues, but is also
inadequate, inviting a closer look into its background in early Christian bap-
tismal liturgy. This comparison indicates that the Hymn and its description
of a robe that “pours itself” over its protagonist may have originated within
early Christian baptismal circles, instead of pre-Christian Jewish and/or Ira-
nian groups.

! For dating the Acts Thom., see Bremmer 2001; on the language of the Hymn, see Poirier
1981, 169ff., 261ff; Drijvers 2003, 332. See now also Russell 2001-2002, esp. 206, a study
which helpfully elucidates the Parthian background of Syria during the period of the Hymn’s
composition, but does not address the abundant Jewish and Christian lore that the text also
draws upon. Beyer 1990, 241, also suggests a non-Christian, Iranian origin for the poem.
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2. THE AcTS OF THOMAS AND THE HYMN

The Acts of Thomas is a typically Hellenistic romance which features the
(mis)adventures and martyrdom of one of the Apostles, probably written
in Syriac around the turn of the third century? In our story, Jesus sells
our eponymous hero to a Hindu merchant, forcing him to evangelize in
India, where various escapades ensue (there are weddings, wedding nights
interrupted, man-eating tigers, and a good deal of carpentry). As apostles
are wont to do, he breaks up a marriage, winds up in jail, and sings a song,
our Hymn.?

The contents of the hymn may be briefly described as follows: a young
prince is sent by his parents to Egypt to recover a pearl guarded by a fero-
cious serpent. He is told that when he returns, he will receive a beautiful robe
and rule the kingdom, second in authority only to his father. Once in Egypt,
the prince falls prey to the malicious wiles of the locals and forgets his quest.
His royal parents learn of his troubles, sending a magical letter that awakens
him. He recalls and accomplishes his mission by putting the dragon to sleep
with a magic spell. Finally, he returns home, and at the palace the royal ser-
vants bring out the robe, the description of which is clearly the centerpiece
of the Hymn, as follows:

And because I did not remember its fashion
For in my childhood I had left it in my father’s house—

All of a sudden, when I received it,

The garment seemed to me to become like my mirror image (;uia=).
I saw it all in all,

And I too received all in it,

For we were two in distinction

And yet again one, in one likeness.

And the treasurers too,

Who brought it to me, I saw in like manner

To be two (and yet) one likeness,

For one sign of the king was written on them (both) ...

The prince goes on to list the various jewels on the robe. Then:

And I saw also that all over it
The rumblings of knowledge (~&axs 1iar) were working,

2 On the Hellenistic romances and the various Acta of the apostles, see the classic study
of Soder 1932.

3 Chs. 105-108.

4 Vss. 75-81. All translations in the following are my own, except where noted. The text is
from Poirier 1981; for the Greek, see also Bonnet 1959.
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And I saw too that it was preparing to speak.
I heard the sound of its tones ...:

“I am the active in deeds,

whom they reared for him before my father;
and I perceived myself,

that my stature grew according to his labors.”
And in its kingly movements

It poured its entire self over me,

And on the hands of its givers

It hastened that I might take it.

And love urged me

to meet it and receive it;

and I stretched forth and took it.

With the beauty of its colours I adorned myself,
And I wrapped myself wholly in my toga

Of brilliant hues ...5

Having donned the robe, the prince then goes to the “gate” of the father’s
chamber. “Mingling” with other royalty, he gives the pearl to the king of
kings. Thus ends the Hymn of the apostle Thomas.

3. THE PRINCE’S ROBE IN THOMASINE CHRISTIANITY,
“CHALDAEAN” PHILOSOPHY, AND JEWISH APOCALYPTIC

The actual handing over of the pearl is barely mentioned. The pearl itself is
not described at all, while the glorious beauty of the heavenly garment is the
climax of the poem. Pace Jonas, the pearl is not a symbol for the soul or an
abstract “Gnostic” myth about it,° but the “kingdom of heaven” in Synoptic
sayings traditions.” Thus the pearl is not the soul. It is not the prince. It is
not the title or even topic of the poem; it is a narrative device.® Like the
vague phrase “kingdom of heaven” to which it refers, it is, in itself empty of
content—that is supplied by the description of the robe. More importantly,

5 Vss. 88-97.

6 Jonas 1963, 125-127; 1974, 278—282; more recently, Filoramo 1990, 8; for more, see Klijn
1960, 156n8; Poirier 1981, 82—144.

7 The text refers clearly to “one pearl,” or “a certain pearl,” in both the Greek and the Syriac
(ov Eva papyapityy, and ~as ~dury i, respectively). The phrase “one pearl” is also used in
one of Jesus’ famous parables, Matt 13:45-46 (= Gos. Thom. log. 76): “the kingdom of heaven
is like a merchant in search of fine pearls, who, on finding one pearl (tév &va papyapityv) of
great value, went and sold all that he had and bought it” (following Klijn 2003, 191). Beyer 1990
suggests instead that the reference is a Christianizing gloss (241).

8 Klijn 1960; Poirier 1981, 238—239; Ferreira 2000, 209.

9 Similarly Poirier 1981, 202.
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the pearl motif recalls the Jesus-sayings traditions, in particular a tradition
we know had currency in Syria due to its presence in the Gospel of Thomas.®
To speak of a formal “school of St. Thomas” is probably an exaggeration,
but it is undeniable that Syria was home to a peculiar body of traditions and
literature featuring the apostle Thomas, such as the Gospel of Thomas and
the Book of Thomas the Contender of Nag Hammadi. By virtue of their Syrian
provenance, Thomasine sources provide both the most geographically and
thematically immediate backdrops for the Hymn. Moreover, they describe a
model of divine twinship that corresponds to that of the Hymn."

As is well known, this theory stems from the very name of Thomas
himself, meaning “twin” in Aramaic.” In the Syrian tradition, Thomas is also
referred to as “Judas Didymus,” as at the beginning of the Gospe! of Thomas
or the Acts of Thomas (cf. John 11:16; 20:24; 21:2). The name was one effective
enough for the Book of Thomas the Contender to explicitly refer to him as
Jesus’ “brother” and “double.™

In the Gospel of Thomas and the Book of Thomas the Contender, Thomas
possesses a highly privileged authority bestowed by Jesus himself;® in the
former, Thomas (purportedly) transmits the “secret sayings” of Jesus that
will bestow eternal life, and in the latter, we have a frame narrative which
features Thomas receiving Jesus’ esoteric teachings. In both texts, we are
told, our souls have come into this world from realms of eternal light.
Recovery of this light is nothing less than the discovery of the self—the
divine self: In the Book of Thomas, Jesus tells his interlocutor,

Now, since it is said that you are my double and my true companion, exam-
ine yourself and understand who you are, how you exist, and how you will
be. Inasmuch as you are going to be called my sibling, it is not fitting for
you to be unknowledgeable of yourself ... For those who have not known
themselves have not had knowledge of anything. But those who have only
known themselves have also received knowledge of the depth of the entirety.
So for this reason, Thomas my brother, you have personally seen what is hid-
den from mankind and what people are impeded by when they lack knowl-
edge.'

10" Thus Quispel 1967, 23.

Thus Uro 2003, 20—30; cf. Turner 1975, 233-237; Layton 1987, 359—365; Sellew 1997.
Poirier 1981, 319—320; Layton 1987, 369; Hartin 1999, esp. 1014-1017.

See further Poirier 1997; also 1981, 308—310.

Thom. Cont. NHC I1,7 138.7; 138.19; also 142.7.

Thom. Cont. NHC 11,7 138.7-15; 139.24; 142.26—37; Gos. Thom. log. 1,13.

16 Thom. Cont. NHC 11,7 138.7—19 (trans. Layton, modified).
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The motif of Thomas as Jesus’ twin who thus has perfect knowledge of
him is a symbol of humanity. We are actually perfect twins of the realm of
light, which is our true self, although it does not seem this way to us right
now because we are presently encased in bodies and beholden to mundane
desires. Like the Hymn, Thomasine literature is highly ascetic. The Book of
Thomas dwells on the terrible fates that await those enslaved to carnal life:
fires, tortures, tombs.” The Gospel of Thomas, meanwhile, disparages Mary’s
femininity, tells disciples not to concern themselves with material trappings,
and asserts the independence of spirit and body." The purpose of this askesis
is to achieve a return to the origins, the transcelestial realm of light."

The Hymn from the Acts of Thomas thus has a very similar mystical out-
look to other Syrian Thomasine literature: Ascetic practice, denigration of
the body; extra-terrestrial origin located in a celestial realm of light; dis-
covery of origin explicitly described as the process of self-discovery, called
“knowledge”; and assimilation, having acquired knowledge, to the light of
heaven in some kind of visionary experience. Yet, notably, the linchpin of
the Hymn—the celestial robe—is missing from the Thomasine traditions.

Layton, meanwhile, has proposed a possible Greek philosophical prove-
nance of the Hymn and its relation of the fall of the soul into the body and
subsequent forgetfulness.?? Contemporary Platonic speculation discussed
this matter by theorizing the famous “vehicle of the soul,” or &ynuo. “This
concept of an aetherial, luminous body has great pedigree in Greek physics,
but by Plotinus, it had become bound up with narratives of the soul’s descent
from heaven (or lack thereof), playing a pivotal role in the return of the
soul to its origin.” The second-century Chaldaean Oracles describe the &yy-
ua in contexts dealing with the entrapment of the soul in matter.?? Frg. 120

17 Thom. Cont. NHC 11,7 139.32 ff.

18 Gos. Thom. log. 36, 42, 114, passim.

19 Le., avoiding the terrible fates described in Thom. Cont., achieving a return to our
origins—the transcelestial realm of light, per Gos. Thom. log. 11: “Jesus said, ‘The heaven will
pass away, and the one above it will pass away. And the dead are not alive, and the living will
not die. In the days when you used to ingest the dead things, you made them alive. When you
are in the light what will you do? On the day that you were one, you made two. And when
you are two, what will you do?"”

20 Layton 1987, 367.

21 See Dodds 1963; Shaw 1995, 52n12.

22 While the Numenian cosmology of the Chaldaean Oracles betrays a second-century
Greek philosophical provenance (Majercik 1989, 2—3), scholars remain divided on whether
or not they were available to Plotinus. (Majercik 1998 answers in the negative; cf. Finamore
1998.)
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refers to a “delicate vehicle of the soul” (Yuyfis Aemtdv 8ymua), and frg. 201,
quoted by Proclus, states that “particular souls ... become mundane (&y»s-
autat) through their ‘vehicles.” The vehicle (nmvedpa) draws “irrational nature
(dAdy1oTov @uow).” Thus, the Platonic subtle body is a quasi-physical husk,
something the theurgist acquires during descent into matter and later sheds
on the way back to heaven.?

While this Platonic subtle body superficially resembles the poem’s doc-
trine of the heavenly body, the sources part ways in the details.” First of all,
the 8ymua functions as the site for the soul’s forgetting of divine origin as well
asitsrecollection, so its value is somewhat ambivalent; in the Hymn, the coat
is an unambiguous goal. Second, the hymn'’s robe describes the destination
of the divine journey, not the vessel taken there, which is the function of the
vehicle. Third, it is at the summit of reality, the divine throne-room, that the
Hymn’s prince dons the robe. The Platonic §ynua, meanwhile, is taken on at
the ontologically inferior spheres of increasing matter. The hypothesis of a
Greek philosophical background for the description of the robe is probably
best left aside.

Finally, the location of the prince’s investiture—the divine throne
room—hasled some scholars to recall Jewish visionary ascent literature. For
instance, DeConick seeks to establish the Gospel of Thomas and the Hymn of
the Pearl in the context of Hellenistic visionary ascent literature, especially
that of Judaism. “This early Jewish mysticism,” she writes, “filtered into Chris-
tianity, Gnosticism, and the Hekhalot literature, teaching that, after proper
preparations, one could seek to ascend into heaven in order to gain heavenly
knowledge and a transforming vision of the deity* Indeed, early Jewish
and Christian apocalypses are replete with accounts of seers being trans-
formed in heaven, often described with the metaphor of leaving the earthly
“robe” and donning a celestial one, becoming an angel. A locus classicus is
2Enoch:

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

2 Chald. Or., frg. 196 Majercik.

24 See the discussions of Finamore 1985, 59—124; Majercik 1989, 31-45; Lewy 2011, esp. 199 ff.,
s13ff.

25 Cf. Brock 1982, 28n6.

26 DeConick 1996, 38.
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the rays of the glittering sun. And I looked at myself, and I had become like
one of his glorious ones, and there was no observable difference.”

Other examples extend from the Jewish apocalypses to the Christian Reve-
lation and Ascension of Isaiah,*® as well as to the Sethian Gnostic literature
from Nag Hammadi.”

DeConick is probably right that the Hymn is indebted to these traditions,
but it also transforms them. First of all, its praxis of transformation via an
encounter with the divine twin is not paralleled at all in apocalyptic litera-
ture. Second, it is possible that the language of the “robe” could derive from
closely related Jewish traditions of Adam’s pre-lapsarian “robe of glory” (or
“garments of paradise”), which became a popular motif in Syrian Christian
literature.®® While the end-result of these cousin-traditions—adoption of a
new, heavenly body—is the same, it is possible that the Hymn grew out of
their Syriac Christian reception history, rather than Jewish ascent literature.
Third, while the liturgical context of transformation is central to the frame
narrative of the Acts of Thomas,* it is not explicitly present in the Hymn itself,
which comprises a separate literary unit.

4. A SYRIAN BAPTISMAL MILIEU?

The absence of liturgical language in the Hymn remains vexing, but is not
impossible to explain either. Rather, it appears to be associated with bap-

27 2 En. 22:8-10, trans. Andersen in OTP. Cf. 1 En. 62:15: “the righteous and elect ones shall
rise from the earth and shall cease being of downcast face. They shall wear the garments of
glory. These garments of yours shall become the garments of life from the Lord of the Spirits.
Neither shall your garments wear out, nor your glory come to an end before the Lord of the
Spirits.” (Trans. Isaac in OTP.)

28 1 En. 6215 ff,; Apoc. Ab. 13:14; Rev 7:9-17; Ascen. Isa. 8:14; 9:9; 2Bar. 51; T. Levi 2:5-5:7;
8:1-19. Cf. Ezek 42:14; 44:17-19. For discussion, see Morray-Jones 1992, 17; Fletcher-Louis 1997,
134; Schifer 2009, 70—72, 82 f.

2 E.g,, Zost. NHC VIIL1 6.3—21; 7.1-22; 30.29—31.23. A similar complex of glorification and
subsequent transformation amongst the angels, probably implying the angelification of the
seer, can also be glimpsed in Holy Book (NHC I11,2 = IV,2), Trim. Prot. (NHC XIII,1), Steles Seth
(NHC VII,5) and perhaps Allogenes (NHC XI,3) and Marsanes (NHC X,1).

30 Drijvers 2003, 332; Young 2007, 202—203, 210-214 (adding further biblical parallels,
particularly to the robe of the high priest of the Temple), both regarding Brock 1982; 2008,
611f. Brock actually suggests that the Syriac tradition may be seen instead as a “commentary
on the Hymn of the Pear!” (1982, 21).

31 Chrism: chs. 27, 121, 132, 157; water baptism: chs. 121, 132, 157; eucharist with bread: chs.
27, 29, 49-50, 133; eucharist with bread and water: ch. 121; eucharist with bread and cup:
ch. 158 (Drijvers in Schneemelcher 2003, 2:333). See also the commentary of Klijn 2003, 77-79,
206-207, 241.
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tism. Let us recall the lines describing the reception of the coat: “And in its
kingly movements, it poured its entire self (s adx=s ... mlaa) over me, and
on the hands of'its givers it hastened that I might take it.” The choice of word-
ing here—the coat “pouring itself”—is striking, and has led some translators
to prefer the Greek MS.** However, it is worth at least attempting a read-
ing privileging the Syriac, given its general priority for the Hymn (and the
Acts in general),* and observing that the Greek is not obviously free from
corruption either** The root sax, “to pour,” is used in early Syrian Chris-
tianity to denote the sealing with oil that takes prior to baptism.** As Klijn
points out, pre-baptismal chrism symbolizes the Holy Spirit in other litur-
gical passages in the Acts, recalling the “pouring out of the Spirit” onto the
“new man.”* While the background of the motif is eschatological, referring
to the Spirit “pouring itself out” as fire and prophecy,® apostolic literature
uses it to refer to the “gift of the spirit” received in preaching and particu-
larly baptism (Acts 2:33).% Later (2:38), the “gift” of the spirit is presented to
those who have themselves baptized at Pentecost. This “gift” is poured over
the family of Cornelius (10:45), identical with that received at Pentecost by
the apostles (11:17). Titus 3:5, meanwhile, tells us that the Spirit “poured out”
over us during rebirth. As in Rom 5:5, the operation of the spirit is present
in baptism and follows it with a gift, the remission of sins. Klijn suggests this
operation is chrismatic in the Hymn, but as Ysebaert recognizes, the tech-
nical sense of the “pouring” is not clear. While it is a pre-baptismal chrism
in Syrian liturgy, it is a more clearly post-baptismal laying on hands in the
apostolic literature, an ambiguity that follows naturally from the sense that
the Spirit would be active at both ends of the baptismal process.*

82 af 8¢ wwvdvoerg af Baothal Tdoat Emavematovtd ot adEavodong mpdg TG SpUAS.

33 Scholars today widely agree that the poem was composed in Syriac and later translated
into Greek, like the Acts of Thomas. (For status quaestionis on the Acts, see Attridge 1990; see
also 2010, 3—4; Drijvers 2003, 323; on the Hymn, see Poirier 1981, 42; Beyer 1990, 235, 237-239,
emphasizing an Iranian milieu.)

34 (émav)emadovro must be rendered rather freely, with a sense of the reciprocal movement
between the prince and the robe (thus Poirier 1981, 435, regarding vs. 97b; certainly this is a
strange use of the middle of madw [cf. LS] 1350b]): “(ils) se reposérant sur moi” (Poirier 1981),
“reposed on me” (Layton 1987), “it stretched out to me” (Attridge 2010).

3 Klijn 1973, 57-60; Leloir 1985, 248—256.

36 Acts Thom. chs. 27, 48, 132; and Klijn 2003’s comments ad loc. For review and status
questionis on baptism and chrism in the Acts Thom., see Ferguson 2009, 429—435.

87 Lam 2:4; Hos 10:5; Matt 3:10, 12; Luke 3:9, 17; Isa 44:3; but esp. Joel 2:28-3:2, cit. Ysebaert
1962, 59.

38 Ysebaert 1962, 72—74, 135, 269—270.

39 “The expressions ‘to pour out, ‘to give, and ‘to receive the Spirit’ refer unambiguously
to the post-baptismal rite on account of its effect” (Ysebaert 1962, 270; see also pp. 59, 266).
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An alternative suggestion is to recall that it is a garment which is being
“poured,” an expression that at face value seems inexplicable. A remark
of Justin Martyr might shed light on its meaning:* “The Holy Spirit called
those who receive the remission of sins through him ‘his garment (ctoAn).
Among them he is always latently present (i.e., like what is hidden under
a garment), but at his second coming, he shall be manifestly present.”*
On this reading, the Spirit pours itself into the one undergoing baptism,
who becomes a “robe,” as it were, for the Spirit. Indeed, the robe in the
Hymn serves as nothing else than the prince’s twin—effectively, the prince
himself. Its function is thus quite different from a mere symbol of royalty,*
evocation of the Jewish high priest’s vestments,* or allusion to the garments
of paradise. Moreover, it almost certainly is a metaphor for the working of
the Spirit during or after baptism, not during the pre-baptismal chrism of
first and second-century Syrian liturgies. Significantly, St. Ephrem retained
this metaphor, changing it to suit his own theologico-poetic ends, when
he describes how the baptized become themselves robes of glory worn by
Christ.*

40 For the Spirit pouring itself out as clothing, see also Cod. Bruc. Untitled 34 (251.12-16
Schmidt-MacDermot) “it (i.e., the Monad) gathered its garments and made them into the
form of a veil which surrounded it on all sides. And it poured itself over all (the heavenly
beings) (acragTe €BoX exwoY THPOY), raising them all up. And it divided them all according
to rank and according to ordinance and according to providence” (trans. MacDermot, slightly
modified). The usage here might refer to the sort of eschatological sense of the spirit pouring
itself out, but relocated to the celestial realm, whereas it is combined with baptismal language
by Irenaeus: “the Holy Spirit ... who at the end of time has been poured forth in a new manner
upon humanity over the whole earth, renewing man to God” (Epid. 6, trans. Robinson;
cit. Ysebaert 1962, 145). Theodore of Mopsuestia, meanwhile, discusses the post-baptismal
indwelling of the Spirit and His gifts (Bapt. hom. 3.26—27 in Finn 1992, 96-97).

41 Justin Martyr, Dial. 54, my translation, cit. Ysebaert 1962, 71. See also Joel 31 at 87.6 cit.
Ysebaert 1962, 350; also 1Clem. 2:2; 46:6, cit. Ysebaert 1962, 349. Pseudo-Barnabas’ Epistle,
meanwhile, refers to a more permanent indwelling of spirit after the post-baptismal rite, i.e.,
Barn.1:3.

42 Pgce Poirier 1981, 203.

43 As suggested by Young 2007.

4 HNativ. 22.39.3; HEpi 912 (Beck); on these passages, see Brock 1982, 18-19; Seppild
2011, esp. 1140, 1156-1157, 1161-1162, 1169-1171. (Beck raises questions about the authenticity
of HNativ. 21—27, but is unwilling to declare them spurious [CSCO 186:vii—viii].) Note that
Ephrem, writing here more as a poet than a systematic theologian, also refers to the garments
of glory acquired in baptism as clothes of the Spirit (e.g., HEpi 13.2), collapsing the identities
of baptisant, Son, Spirit, and garment. Similarly see Aphrahat, Dem. 6.14 in Finn 1992, 139-140;
also Dem. 14.8—9.
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5. CONCLUSION

There is no need, therefore, to isolate Parthian epic poetry, Greek phi-
losophy, and Jewish apocalyptic as the central background of the Hymn.
Indeed, it is a paradigmatically “syncretic” work. Nonetheless, the Hymn of
the Pear!l probably originates in a Syrian Christian baptismal group, for the
puzzling motif of the garment “pouring itself” over the prince most likely
preserves a tradition, also attested in Justin and probably originating in
Syria, wherein the “gift of the (Holy) Spirit” pours itself out into the bapti-
zand, who becomes its “robe.” The “pouring” thus probably refers to baptism,
rather than a pre-baptismal chrism, as in the rest of the Acts of Thomas.
Its origin is probably Syrian, given the constellation of sources associated
with it (Thomasine, and, later, Syriac literature). It is impossible to deter-
mine whether the Hymn’s greater motif of divine twinship (identifying the
baptized with the robe of the Spirit) is derivative of Thomasine traditions,
or if it arose independently, later incorporated into the Acts of Thomas.*
(Similarly, its importance in Manichaeism does not necessarily testify to
Manichaean origins.)* In any case, the text was hardly alone in postulating
that the baptismal initiate acquires a new, spiritual body that is the equiv-
alent to one’s divine self; yet this self is not identified as an angel (as in the
various apocalypses discussed above) nor as a “primal androgyne.””” For a
so-called “syncretic” piece, the Hymn of the Pearl remains singular both as a
Christian baptismal hymnody and a work of great beauty.*
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ALEXANDER OF LYCOPOLIS,
MANICHAEISM AND NEOPLATONISM

Johannes van Oort

1. STATE OF RESEARCH ON ALEXANDER OF LYCOPOLIS

The place of Alexander in history is based on one single writing. According
to this text in a late ninth to early tenth-century codex from the Biblioteca
Laurenziana at Florence, the title of his work runs: A\e&dvdpov AvxomoAitov
¢motpédavtog € EBvav mpdg Tag Maviyaiov 36&ag.! Former scholarship under-
stood this title as referring to the treatise of a certain Alexander, bishop of
Lycopolis, who once “turned from paganism to the Manichaean opinions.”
Modern research, following August Brinkmann in his critical edition with
a long Praefatio, did not subscribe to this opinion. Alexander was neither
converted to Manichaeism, nor was he a Christian bishop. Such false views,
presently still circulating by means of the preface to Jacques-Paul Migne’s
often reprinted edition,® seem to have been caused both by the reference
of the Byzantine Patriarch Photius (ca. 810-890) in his famous Bibliotheca
and by the mistaken translation of the manuscript’s title by the first editor
P. Combefis as “Alexandri Lycopolitae, qui ex gentibus ad Manichaei opin-
iones conversus erat”* The Greek phrase mpdg tag Moviyaiov 86&ag should
rather have been translated as “contra Manichaei opiniones,” whereas é-
motpépavtog &€ e0vdv simply is a pious invention. Already the founding
father of Manichaean studies, the famous Huguenot Isaac de Beausobre
(1659-1738), opined that Alexander could only have been “un Philosophe
Payen”: (1) in his dispute with the Manichaeans he never quotes from the
Bible; (2) he speaks of the souls of the nymphs: “cela n’ est pas du stile Chré-
tien”; (3) he makes mention of the cataclysms in the age of Deucalion and
Phoroneus, but not in Noah'’s time; (4) he says that “of all the gods” the

I Brinkmann 1989, iv—v.

2 Hawkins 1869, 236; 1978, 24111; Coxe 1978, 252—253.
3 Migne 1857, 410—411.

4 Brinkmann 1985, 13 1.
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Manichaeans only revere the sun and the moon; (5) Greek mythology is
considered to be “our tradition” and the battle of the giants to belong to “our
poetry.” For these and some other reasons, all leading modern researchers
share this opinion and consider Alexander a pagan philosopher.®

2. THE MAIN CONTENTS OF
ALEXANDER’S TREATISE AND ITS IMPORTANCE

In his treatise, Alexander reports that “some of those who have pursued the
study of philosophy with me” (twag tév quveayoraxdtwy NV €v T @rAogo-
@elv, 8.14-15 Brinkmann) converted to Manichaeism. This refers either to
former colleagues during his student years in Alexandria, or (most likely) to
some of his own pupils in Lycopolis. The general tone of his writing, as well
as Alexander’s concern for “the minds of those who uncritically accept” the
Manichaean doctrines (8.12—13), reveals the attitude of the solicitous pro-
fessor rather than that of the former student.” The circumstances that gave
rise to his tract seem to parallel those of the famous Neoplatonist philoso-
pher Plotinus (ca. 205-270) of Rome—circumstances that brought about
Ennead 2.9 [33] “Against the Gnostics.” On a certain day, Manichaean mis-
sionaries entered Alexander’s school in Lycopolis and, under the guise of
being his students, started their mission. Alexander mentions some of their
names: “the first expounder of his (Mani’s) doctrines to visit us was a man
called Papos, after whom came Thomas” (4.17-19). Both are well known from
Manichaean texts® and figure in the Coptic Psalmbook which, like other
Manichaean texts from Egyptian Medinet Madi, was written in a Coptic
dialect typical of the Lycopolis region.’

Alexander speaks of Manichaeism as a “novelty” (xawotopia) which has
“but recently” (o0 mdAat) come to the fore (4.16-17). Other sources reveal
that Manichaeism entered Egypt from 244 onwards. In 4.21—22 Alexander
indicates that he had learnt of the death of Mani (277 or 276), but he does not
make mention of Diocletianus’ edict against the Manichaeans of the year
297 (or 302). Most probably his treatise, in which a philosopher addresses
other philosophers, was written sometime between 277 and 297.

5 de Beausobre 1984, 236—237.

6 Van der Horst and Mansfeld 1974; Villey 1985, 16 ff.; Edwards 1989, 483-487.

7 Villey 1985, 198.

8 Villey 1985, 108-115; cf. Lieu 1992, e.g., 90, 103.

9 Allberry 1938, e.g., p. 34 for “Pappos” and pp. 203—228 for “Psalms of Thomas.”
10 Gardner and Lieu 2004, 111-112.
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In modern research, Alexander’s Against the Doctrines of Manichaios is
important for two main reasons. Firstly, because it is a highly significant
source for our knowledge of early Manichaeism. A major characteristic of
Alexander’s description is that he considers it to be a form of Christianity. In
the past decades, this assessment of Mani’s religion has been confirmed by
several discoveries of Manichaean texts. Secondly, because Alexander shows
himself to be a Platonist philosopher. His treatise is an important and, in
many respects, unique text in the history of early Neoplatonism.

The work can be divided into three main sections: Introduction (on the
Christian philosophy and its decadence) (3.1—4.13); Manichaeism (4.13-9.16);
Refutation of Manichaeism (9.17-40.6). A closer look at its contents makes
clear that it provides an introduction to Manichaeism and methodological
considerations on how to refute it (3.1-9.16) and, after that, consists of the
philosophical refutation proper (9.177—40.6).

3. ALEXANDER ON MANICHAEISM AND ITS MAIN TENETS

Some major elements of the treatise may be highlighted, first and fore-
most with regard to Manichaeism and Alexander’s methodological consid-
erations. To Alexander, Manichaeism is a recent and very deviant form of
Christian philosophy. His treatise opens with the apodeictic statement: “The
philosophy of the Christians is termed simple” (3.1). Having indicated this
simplicity, and also the fact that Christianity focuses on ethical instruction
suited for “ordinary people” (3.1-18), Alexander explains, that “this simple
philosophy has been split up into numerous factions” (3.19—20). Some adher-
ents had become leaders of “sects,” but none of them were able to attain
theoretical precision and thus they brought this philosophy to a near nullity
(3.20—4.13). The person called Manichaios is an example of this.

Alexander briefly introduces Mani and makes mention of some disciples
(4.13—22). He then provides a very significant doxography of Manichaeism.
This synopsis of Manichaean doctrines is thoroughly marked by his philo-
sophical point of view. It is hard to say whether or not Alexander used a
written document." But what he describes as being Mani’s tenets turns out
to be highly accurate.

According to Alexander, Mani laid down two principles: God and Matter
(UAn). However:

11 Schaeder 1927, 65-157. Schaeder made much of ¢fuy in 4.23-24: “The account (¢nuy)
of this man’s doctrine as it came down to us by his pupils.”
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he calls matter not that which Plato calls it, which becomes all things when it
assumes quality and shape—therefore he terms it ‘all-receiving’ (Tim. 51A7)
and ‘mother’ (Tim. 50D3) and ‘nurse’ (Tim. 49A6)—nor what Aristotle calls
it, namely as the element in relation to which form and privation occur
(Phys. 1.7 190B17-191A22; Metaph. 12.2 1069B32, 12.4 1070B18-19), but some-
thing beside these. For the random motion (dtoaxtog xiwatig) in each of the
beings, this he calls matter. (5.3—8 Brinkmann)

Right from the start Alexander tackles a central Manichaean tenet and, in
the course of his refutation, he more than once returns to it (10.5, 24; 11.2,
10—11; 23.19; 25.21; 26.1, 4; cf. 33.15).

In former years there was much debate between the Orientalist Hans
Heinrich Schaeder and the classical philologist Richard Reitzenstein on
whether the Greek terms and concepts of Ay and dtoxtog xivyoig are gen-
uine Manichaean concepts™ or whether they originated with Alexander or
some Neoplatonically-coloured Manichaean source used by him.” As a mat-
ter of fact, it is reasonable to assume that in the sentence quoted above the
references to Plato and Aristotle are due to Alexander. One may also assume
that in his discussion of these concepts in, e.g., 10.4-12, Alexander mixes up
his refutation of Mani with his refutation of Middle Platonic concepts of
matter such as found in Plutarch, Atticus and Numenius. But from several
Manichaean texts and other first-hand testimonies, we know for sure that
Mani himself used the Greek word UAy) of matter and that also the concept
of draxtog xivyaig fully (and perhaps even literally) matches the essential
character of Manichaean matter. It is unnecessary to assume the existence
of any special written document in order to acquaint Alexander with real
Manichaean doctrine: the Manichaean interlocutors in his school would
have been his real source.

From these intermediaries Alexander also seems to have received infor-
mation on many other Manichaean tenets, which he conveys very accu-
rately. What is striking in his account is the (near-) absence of typical
Manichaean mythological elements, a feature which might already be due
to his interlocutors. In a precise way, Alexander discusses Mani’s teachings
on the two principles (dpxa!) of God and matter; the auxiliary powers on the
side of God and those on the side of matter; the desirous attack of matter on
“the region above”; God’s sending of “a certain power which we call soul”

12 Schaeder 1927.

13 Reitzenstein 1967 (original 1929), 92-93; 19318, 185-198; 1931b, 28-58; cf. Troje 1948,
96-115.

14 Van Oort 1987, 140-145.
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(Yuxn); God’s sending of a second power “which we call demiurge” (Snputovp-
v95); the demiurge’s creation of this world from the mixture of soul and mat-
ter; the work of “another power” (termed in other sources the third envoy or
tertius legatus) who enables sun and moon to fulfill their task in the delivery
of light; the creation of man as a mixture of matter and divine soul; Christ
as an intellect (vo0g); etc. All these teachings, according to the Manichaeans
based upon “the voice of the prophets” and put forward by them “without
any form of proof,” Alexander proposes to answer, with God’s help, “in a
rational way” (puetd Adyov) (9.5-16).

4. IN SEARCH OF ALEXANDER'S PHILOSOPHY

Itis evident that Alexander’s refutation of Mani is coloured by his philosoph-
ical system. But what kind of philosophy are we dealing with? In order to get
the right perspective on his description and refutation of Manichaeism, this
should be our additional topic here. The following considerations by a stu-
dent of Manichaeism are written down in the hope that they can fully stand
the test of our current master both in the field of Gnosticism and Platonism,
John Turner. If not, one may hope that he will return to the problem and will
advance scholarship on this particular issue as well.

Throughout the tractate it becomes clear that Alexander is a Platonist.
Moreover, he turns out to be a Platonist of an eclectic type. In particular, the
Utrecht scholar Jaap Mansfeld, in a groundbreaking philosophical commen-
tary on Alexander’s treatise, has described him as an eminent source for the
history of Neoplatonism and its Alexandrian variety. In many respects he
seems to reveal doctrines, which may be attributed to Ammonius Saccas.®

Because the exact doctrines of this founding father of Neoplatonism are
unknown, there is an element of speculation in this view. Besides, we do not
know for sure that Alexander studied with him. All we have is one accidental
writing that fails to provide a systematic overview of Alexander’s philosophy,
but that aims to show the incompatibility of Manichaeism with the essen-
tials of the major currents of Greek philosophy. In order to refute this “most
astonishing doctrine” (cf. 4.15), Alexander brings together arguments from
all philosophical schools important to him. His refutation of Mani'’s dualism,
for instance, is achieved by referencing a dualistic concept ascribed to the
Pythagoreans (10.12—19), but this does not necessarily mean that he himself
adheres to such a view.

15 Mansfeld in Van der Horst and Mansfeld 1974, e.g., 6—46.
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Yet there is a number of philosophical principles explicitly endorsed by
Alexander. Once he even speaks of “the true doctrine” (24.19: v dAn6v 36&x;
cf. t6 dAndés 38.5) and sometimes he makes clear that one theory is to be
preferred over another (9.17-10.5; cf. 35.14). According to Alexander, there is
one first principle, the cause of all beings. This productive cause (3.5-6: T
oW TGV alTlov; 9.21-10.1; 10.6; cf. 10.9-10) is an intellect (vodg) from which
all things come into being hypostatically (10.3—4). Although the hypostases
(bmogtdaoels) derive from God, He himself remains (24.19-20). Alexander’s
mention of an intellect demiurge (dnuiovpyds) seems to be an indication
of his pre-Plotinian Platonism. But elsewhere he speaks of God as “beyond
being” (tov éméxewva odalag, 39.18), which first recalls Plato’s idea of the Good
(Resp. 509B), and then Plotinus.

Both in his straightforward rejection of Manichaean dualism and in his
view of matter, Alexander seems to be closely connected to Neoplatonic
opinions. This enables him to reject Mani, but also compels him to attack—
although their names are not mentioned—Platonic dualists such as Plu-
tarch, Atticus and Numenius, who taught of primordial matter (cf. 10.2: “God
does not stand in need of matter in order to make things”). Alexander seems
to support the idea of a creation of matter by God and out of Himself, an idea
which, according to Mansfeld, was first taught in Pythagorean circles but
is also found elsewhere. There turn out to be strong similarities between
Alexander and the fifth-century Neoplatonist Hierocles of Alexandria, who
considered God to be a demiurgic intellect whose will was sufficient to cause
the hypostasis of all things.” (That this view of Hierocles was due to Chris-
tian influences, as was once stated by Praechter, is now definitively rejected
by Ilsetraut Hadot.)** In Alexander we find this same emphasis on the will of
God (39.11-17). This does not imply any movement of God towards the world,
but rather some sort of procession of all beings out of the Immovable One:
“those entities which proceed in an orderly way from the divine Immovabil-
ity are the hypostases” (24.19-20).1 Matter, too, appears to have proceeded
from God, though perhaps through a hypostasis that was very inferior to the
highest principle. Unfortunately, the polemical character of the treatise pre-
vents us from determining Alexander’s position with precision.

The same goes for other subjects essential to the philosophy of his time.
From his reaction to the Manichaean doctrine of the soul being mixed up

16 Mansfeld in Van der Horst and Mansfeld 1974, 14 ff.

17 Cf. Mansfeld in Van der Horst and Mansfeld 1974, 25-26.
18 Praechter 1912, 1-27; Hadot 1990, 241-262.

19 Villey 1985, 77, 282.
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with matter we may deduce his view that there is a world soul from which
all individual souls derive (30.14-17). In contrast to Manichaeism, Alexander
stresses that the world soul cannot leave its body (25.111f.). Against Mani
he also stresses that the coming of the soul into matter is not a bad thing,
but a positive one, since it changes the random motion (&taxtog xiwaig)
of chaos into a cosmic harmony (26.1—7, 16-17; cf. Tim. 28B). Because he
elsewhere states that the soul has been connected with matter “eternally”
(25.4), Alexander seems to interpret Plato’s Tim. 28B as relating to an eternal
world. Since the soul both came from the divine intellect and was made from
matter that did not contain any malignancy in and of itself, this world, being
eternally ruled by the soul, is essentially good.

Some other philosophical principles can also be gleaned from Alexan-
der’s polemical treatise. He speaks of intermediate beings between the
world soul and the souls of humans and animals like nymphs and demons
(30.15-16). Elsewhere he says that the demons are ‘beings endowed with
sense-perception’ (22.42: aicdytina {da). Against a supposed Manichaean
determinism, which he (incorrectly) interprets in light of Stoic fatalism,
Alexander stresses man'’s free will and choice as the only possible source
of evil (e.g., 22.21—24). Here, in the writing of a pagan philosopher, we see for
the first time what is permanently stressed by all later Greek ecclesiastical
writers against Manichaeism: the source of evil is man’s free will.?°

In many respects, Alexander turns out to be a Platonist, i.e., a disciple of
a monistically and optimistically interpreted Plato. But, as with other Pla-
tonic syncretists, his concept of the first principle as intellect is a fusion of
the demiurge of the Timaeus (the nous contemplating the ideas) and Aristo-
tle’s Intelligence “intelligizing” itself (Metaph. 12.9 1074B34: vénaig vongews).
The same goes for Alexander’s concept of matter: with Plato it is called
“all-receiving,” “mother” and “nurse” of all becoming things (5.5; cf. 11.2),
and with Aristotle “the first substratum and that which is without struc-
ture” (11.1: 0 Tp&TOV Vmoxeinevov xai dppvduiatov).? The same synthesis is
found in Plotinus and, earlier, in Alcinous.?2 But Alexander, in order to refute
Mani'’s doctrine of two antithetical principles, recurrently uses Aristotle’s
Physica and its theory of the “proper places” of things (11.18—24; 13.20-14.12;
14.18-15.18). Like Aristotle, he also distinguishes between several kinds of
motion (10.23-13.2).

20 Cf,, e.g., Klein 1991, esp. 113-132: “Die christliche Erkldrung des Bosen in der Welt.”
21 Cf. Mansfeld in Van der Horst and Mansfeld 1974, 62—63nn234—235.
22 Cf. Villey 1985, 220—222.
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All in all, in his reaction to Manichaean dualism, Alexander turns out to
be a Platonist. His position in this school is, in all likelihood, somewhere
between Middle Platonism and Neoplatonism. As in Middle Platonism, his
highest principle seems to be a demiurgic intellect. But, as is the case with
Hierocles, this idea does not seem to be caused by any Christian influence.
Alexander’s explicit monism and theory of hypostases may be interpreted as
signs of a developing Neoplatonism. Perhaps it is best to characterize him as
a pre-Plotinian Neoplatonist.
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CRAFTING GNOSIS:
GNOSTIC SPIRITUALITY IN THE ANCIENT NEW AGE

April D. DeConick

What is it to craft something? To make. To fashion. To forge. With skill. By
hand. To practice a trade. To practice an art. Crafting involves specialized
knowledge, learned from a master, limited only by the imagination and cun-
ning of the crafter who, when crafting, creates something new from the old.

My title, “Crafting Gnosis: Gnostic Spirituality in the Ancient New Age”
is a double entendre. First, I am crafting a contemporary understanding
of Gnostics in antiquity by studying how ancient religious people crafted
identities as seekers or possessors of Gnosis. The ancients were knowledge-
makers, crafters, as much as I am. My academic goal is to craft a contempo-
rary understanding of the ancient Gnostics that corresponds tightly to the
religious identity these ancient people had crafted for themselves.

Second, I am crafting a hermeneutical link between the past and the
present by deploying the tag “New Age” with reference to the ancient world. I
am doing so, not to suggest that there is a historical connection between the
religious world of the ancient Gnostics and the religious world of the mod-
ern New Agers, although it is true that some New Agers have been exposed
to ancient Gnostic sources and have incorporated this exposure into the
New Age repertoire.! Nor do I mean to suggest a one-on-one correspondence
between the motifs of the ancient Gnostics and those of the modern New
Age, although there are similarities in some motifs that might be valuable
to examine.? Rather, by invoking the New Age, I do so to craft a semantic link
of analogy between the present and the past.

The New Age as a concept conjures for us a contemporary religious
movement whose boundaries are difficult to delineate and whose relations
among individuals and groups are less than clear.? Since it is not a sin-
gle organization, it has no unambiguous leaders beyond those who are

1 Cf. Burns 2007.
2 Cf. O'Regan 2001.
8 Hanegraaff1998, 1, 7-8.
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self-proclaimed at the grassroots level, and no official documents or stan-
dard religious practices beyond those idiosyncratic items associated with
those grassroots movements. The New Age is understood to emerge from
the cultic milieu, the deviant belief systems and practices of society, as an
alternative to the dominant cultural trends as they relate to spirituality and
metaphysics.* The thing that unifies this diversity is a common spirituality of
seekership and a quest orientation.® This quest orientation takes the shape
of a personal spiritual journey focused on the inward search for meaning,
self-transformation, and personal integration.®

I am not a specialist on the New Age or contemporary therapeutic move-
ments. Rather, I study the ancient world. But what has struck me for some-
time now are my observations that these similarities between the New Age
movements and those of the old Gnostics from the first four centuries of
the common era are too strong to ignore.” The fact that we are dealing with
very different historical moments and very different societies means that
the sameness is either coincidental or dependent on something else. Today,
I am going to explore the latter option, and suggest that the “something else”
may have to do with the way humans think.

By combining insights from cognitive linguistics with historical-literary
analysis of ancient texts, I suggest that a new type of religiosity, “Gnostic
spirituality,” formed in the first century of the common era, when the adjec-
tive gnostikos came to describe a particular kind of religious person, one
who possessed gnosis. A constellation of attributes was associated with this
emergent category, including mystical practices, a transgressive esotericism
and hermeneutics, a belief in an innate spiritual nature, a quest orientation,
and inclusive metaphysics. Together these characteristics defined a new reli-
gious identity: Gnostic spirituality.

This concept was a cognitive innovation, what cognitive linguists call
emergent structure. This new conceptual category was distributed and
entrenched in Western culture as a cognitive model or frame. It became part
ofthe fabric of Western cultural memory, embedded and disseminated in lit-
erature, practices, and conversations. While various ancient Gnostic groups
and systems emerged as expressions of this new type of religiosity but ulti-
mately failed to perpetuate themselves, the cognitive frame remained avail-

4 Campbell 1972, 122; Hanegraaff 1998, 1; Roof 1999, 203—212.

5 Campbell 1972; Roof 1999, 46—76.

6 Roof1999, 46—76.

7 Cf. Kaler 2009 who explores the idea that the Nag Hammadi codices were copied for
seekers within a deviant religious environment or cultic milieu.
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able to recruit by future generations. The Gnostic in this way triumphs,
remaining a vital aspect of Western culture and critique of Christianity even
today, where it is recruited and reshaped by contemporary New Age move-
ments.

In this essay, | must limit myself to the basics. First, I want to explain how
emergent structure forms and is perpetuated. Second, I want to work on
recovering from our ancient sources the Gnostic as an emergent structure
and entrenched cognitive frame. And third, I want to craft a useful under-
standing of Gnostic spirituality based on this exploration.

1. THE WAY HUMANS THINK

My understanding of knowledge—its creation and dissemination—has ex-
panded to take into account that mental activity is dependent on the situ-
ation or context in which it occurs. This localization refers to the fact that
cognition relies on both our brains and bodies, as well as our cultural and
social environments into which the cognitive process extends.® Recent stud-
ies in cognition argue for a concept called “extended mind” which means
that cognition extends beyond the boundaries of the individual person.’
Cognitive systems reach beyond individuals into their physical and social
environments. Not only do we regularly off-load cognitive processing onto
the environment and upload from it, but we cannot think without doing
so. As Wilson and Clark observe, “In the domain of cognition, no one is an
island.®

So cognition foremost is embodied. Knowledge is produced, stored, and
distributed by brains dependent upon bodies. Without the involvement
of the body in both sensing and acting, our thoughts would be empty."
This embodied knowledge represents individual cognition, which involves
largely unconscious processes, personal memory, the senses, bodily activ-
ities, and personal experiences. Professor Coulson has observed that cog-
nitive activity has a mediating role between an individual’s words and the
world. Our words arise in the context of human activity and they are used
to evoke mental representations.”

8 Robbins and Aydede 2009, 3; Wilson and Clark 2009, 58.
9 Wilson and Foglia 2011, 3.
10 Wilson and Clark 2009, 60.
1 Wilson and Foglia 2011, 3.
12 Coulson 2001, 17.
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Second, knowledge is enculturated. By this I mean that it is constructed
by culture, and it constructs culture simultaneously. Knowledge is dispersed
and spreads contextually within a larger cultural web that involves con-
versation, cultural memory, and artifacts. Artifacts are produced to prompt
specific constructions of meaning, and serve as reference points, external
memory resources and material anchors. So cognition is not simply some-
thing that happens inside our heads. It extends beyond our skin and is
deeply dependent on and integrated into our cultural environment.”

This extension of cognition includes our social environment too. So my
third point about knowledge is that it is embedded in local social matrices.
These social matrices serve as group environments for activity, production,
conversations, and collective or communal memory. Particular domains of
knowledge serve to structure the memories and activities of the group, and
provide resources for the storage, interpretation, and transmission of shared
knowledge.

Finally, knowledge is historically situated and historically developed, not
in some linear process or ladder of progress, but in complicated networks
of speciation and clades that have common ancestors and traits, as well as
unique and new characteristics. These networks do not only involve current
contacts and conversations. They are deeply linked to the past, in mappings
that continually remodel the past to bear on the present.

2. THE CREATION OF EMERGENT STRUCTURE

The main feature of situated cognition that I want to focus on in order
to address the question of how Gnostic communities emerged and self-
identified as unique and distinctive is a concept from the field of cognitive
linguistics called emergent structure. I rely heavily on the work of Profes-
sors Lakoff, Johnson, Fillmore, Fauconnier, Turner, and Coulson who have
been instrumental in developing a theory of cognition—how we construct
meaning—that explains the imaginative, the creative and the innovative.
This perspective relies on empirical evidence that the locus of reason for
humans is the same as the locus of perception and motor control.
Professors Lakoff and Johnson in their ground-breaking book Metaphors
We Live By argue for a new understanding of metaphor as the basis for the
way humans think.* Metaphor is not only a matter of expressed language

13 Hutchins 1987; Suchman 1987.
14 Lakoff and Johnson 1980.
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or linguistics. Rather, cognition itself is grounded in analogy. They make the
case that human thought processes, including even our mundane concep-
tual systems, are metaphorical in nature. In other words, when we want
to reason about ourselves or our world, we mentally map a set of knowl-
edge (also called domains, schemas or frames) onto another set by using
analogy. This means that important information and inferences from the
originally separate sets of knowledge are integrated to construct meaning
analogically.

While considering Lakoff and Johnson’s conceptual metaphor theory
foundational, Professors Fauconnier and Turner have gone on to develop
mental space theory in order to explain how cognitive innovations—what
they call emergent structures—come into being. In other words, our think-
ing processes are not just about reproducing the input domains or even
their partial structures. Our thinking processes are creative and frequently
result in new structure or logic that was not found in the initial domains.
When emergent structure forms and stabilizes, according to Professor Fau-
connier, “it reorganizes our categories and allows thought to move in new
directions.”> When cognitive work occurs within the new blend, using the
emergent logic, this is called “running the blend.”

To explain how this process works, Fauconnier and Turner build a net-
work model based on the concept of mental spaces, which in reality are
sets of activated neuronal assemblies. Mental spaces are conceived by Fau-
connier and Turner to be small conceptual packets that we construct while
we think and talk. Mental spaces are models that help us understand the
dynamic mappings that occur in thought and language.” Mental spaces are
conceptual in nature, having no ontological status beyond the mind.®® They
are understood by Fauconnier to be domains of discourse that are built up
as we think and talk, providing the substrate for our reasoning and for our
interface with the world.” In this model, cognition depends upon the capac-
ity of our minds to manipulate a web oflinks between these mental spaces.?
Conceptualization is a complex mental operation that includes binding,
linking, blending, and integration over multiple mental spaces. Professor

15 Fauconnier 1997, 23.

16 Fauconnier 1997, 150—-151.

17 Fauconnier and Turner 2002, 40. See Lundhaug 2010, for an application of cognitive
blending to the Gnostic texts the Gospel of Philip and the Exegesis on the Soul.

18 Lakoff 1987, 282.

19 Fauconnier 1997, 34.

20 Fauconnier 1997, 149.
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Coulson notes that meaning is constructed when mental spaces are linked
into a bigger network.!

What is this network? Local mental spaces are connected or linked to
long-term schematic knowledge known as “frames” and to long-term knowl-
edge specific to the individual. Professor Fillmore explains that a frame is a
category or system of concepts that are related in a holistic sense.” Mental
spaces within working memory recruit frame structure and other knowl-
edge otherwise located in long-term memory in the conceptualization pro-
cess.” Professor Coulson explains that cognition involves linguistic cues that
prompt us to recruit a referential structure or frame in which we fit relevant
information about each of the entities of discourse.*

How does this work in terms of emergent structure or new ideas? Anal-
ogy is what enables the mapping of partial frame structures from two or
more domains in order to produce new meaning. These frame structures
are mappable because of their similarity with each other. The frames can be
envisioned as schema with specific slots. These slots are filled with elements
particular to each domain. When one domain maps onto another, structure
is projected from the domains, often partially. Innovations are created when
the newly constructed or target domain is expanded by extending the input
structures further, creating new structure in the target domain, or reinter-
preting the old structure in the target domain. This ability to extend the
structure is the most crucial component of innovative thinking.s

When emergent blends are successful, they become for us new ways to
construe reality. Some blends are significant enough to represent revolu-
tions in thought. Fauconnier remarks that the change brought about by the
rise of an emergent blend is permanent because, once formed, the emer-
gent blend remains available to run more expansively. While this type of
change is most readily noticeable in major scientific shifts, it also applies to
conceptual change more broadly: to the reconceptualization or formation
of categories, cultural models, and language itself.s

Coulson 2001, 25.

22 Fillmore 2006, 373.

Fauconnier 1997, 22—23; Fauconnier and Turner 2002, 40.

24 Coulson 2001, 21.

Fauconnier 1997, 103-104.

Fauconnier and Turner 1994, 12, 22—24; Fauconnier 1997, 168.
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3. RECOVERING THE GNOSTIC FRAME

Past scholarship has been focused on understanding the ways in which
historical forces are at play in the emergence of Gnostic communities and
identities, although it has cast a spell of pure origins of Christianity that has
been difficult to break. This spell has bound the Gnostic to a later secondary
era when the pure Christian religion was threatened with Gnostic erosion
and degeneration, but was saved by the heroes of the Catholic Church.” The
other story that has been told most recently has unintentionally resulted in
the complete marginalization of the Gnostic, so that the Gnostic is no longer
part of history, and only the Christian remains.?

My own construction of the Gnostic asks us to consider the role of cog-
nition in the formation of new identities and their perpetuation. What I
will suggest here is that Gnostic spirituality is a complex cognitive net-
work, an emergent structure, that forms in the first century. It is a new
religious frame that people begin to identify with, using it to think about and
discuss metaphysics and engage perennial conversations, many of which
have existential dimensions. Once this new conceptualization of spiritu-
ality is formed in the West, it becomes dispersed into the wider cultural
web of knowledge, entrenched in long-term and collective memory and
distributed within artifacts that were built to prompt these specific con-
structions of meaning. This framework continues to be operational today,
as the scaffold for the spirituality of the New Age and therapeutic move-
ments.

My thinking on this subject has been greatly helped by the work of
Professor Lakoff, who wrote an outstanding book in the late 8os on how
humans create and use categories. The book is called Women, Fire, and
Dangerous Things: What Categories Reveal about the Mind. Professor Lakoff
understands the cognitive frames we use to organize our knowledge to have
a logical integrity and be relatively stable structures in long-term memory.
Each frame represents a whole system or category that is idealized, what
Lakoff refers to as an idealized cognitive model. This frame or model is
a complex symbolic structure where all of the structural elements exist

27 For most recent variations of this narrative, see Jenkins 2001; Bock 2006; Evans 2006;
Wright 2006.

28 Cf. williams 1996; King 2003. For responses calling to limit the use of the terms Gnostic
and Gnosticism, see Markschies 2003; Logan 2006; Marjanen 2008; Brakke 2010. Pearson 2007
remains a strong advocate for the existence of Gnostic religion in antiquity and the use of
words Gnostic and Gnosticism.
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independently, but the meaning of the whole is a function of the meanings
of its parts.”® These frames or models represent background or prototypical
knowledge necessary for us to understand a given word or concept. Their
complexity is increased when more than one idealized cognitive model
combines to form clusters.*® One of the advantages of Lakoft’s idealized
cognitive model is its flexibility. His model emphasizes that our thoughts
are always relative to frames that are idealized, frames that may or may not
fit the world well, and may not be consistent with one another.*

Categories then are conceptual structures or frames, that we recruit to
discriminate phenomena.®? Professor Langacker has shown that categoriza-
tion is a comparative construal operation that is a fundamental operation of
human cognition.* This cognitive operation involves a comparison between
the phenomenon at hand and the entrenched frame that is recruited based
on analogous elements.* Categories are constructed through experience
thatincludes discourse and they are recruited as we conceptualize our expe-
rience.® The creation of categories occurs through discourse and negotia-
tion, so they are not only idealized but also ideological and strategic. When
categories are constructed in reference to a group identity, they tend to pro-
file particular features of identity. When this happens, they highlight differ-
ences between the in-group and the out-group.®

The cognitive frame or model that I will employ to understand the Gros-
tic is the taxonomy. This type of category is one of the most common that we
use to make sense of our experiences. They are structured as bundles of fea-
tures or properties.”” While taxonomies distinguish things by kinds based on
shared characteristics or properties, we can imagine that there may be mul-
tiple reasonable ways to sort any given thing to represent different aspects
of reality. But there is a folk sense among humans that there is only one cor-
rect division of the kind. We need to resist this folk sense as we continue
the project of crafting the Gnostic. Taxonomies are cognitive constructions,
invented by human minds.* Taxonomies are idealized cognitive models that
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we construct and employ as frames when we think. While frames provide
structure to our thoughts, they are not inflexible, but can shift to accommo-
date new information.* Sometimes they reflect our world well. Other times
they do not. They may be consistent with other cognitive structures we hold,
or they may not. But they are not only useful for cognition; they are neces-
sary. We cannot think without them.

My project strikes at several major problems that have yet to be resolved
in the study of Gnosticism, including whether or not there ever was a real
type of religion that we can call Gnosticism. For me, this is a non-starter. Yes,
there was a real type of religion that we can call Gnosticism and it still exists
today. By the early third century, both Manichaeism and Mandaeism had
formed as new religions quite independent of other contemporary religions
in terms of self-identity, religious beliefs and practices. Both religions were
Gnostic religions. Mandaeism continues today, although now most of the
practitioners live in the diaspora.

So the trouble is not whether or not Gnosticism as a type of religion
existed in antiquity. The trouble is that we have not yet determined how
this type of religion formed or what its relationship was to the other major
religious traditions in the ancient world. At the crux of the problem is the
fact that we have not been able to delineate how Gnostic identity was
initially constructed and continually negotiated by the Gnostics. Instead,
we have adopted the constructions of the Gnostics that were formed by
the first Catholic Christians, or we have dropped them completely. The
result has been the same. The Gnostic is rejected—either as a heretic or as
a heretical construction—having no worthwhile contribution to make to
Western thought and culture.

So what about the Gnostic? First it is important for us to remember that
the word gnostic was invented by Plato as an adjective of the word gnosis that
could be substantivized and used as a noun.” In the ancient world, gnosis
was not so much propositional knowledge, as it was the direct apprehension
of objects. It was knowledge that involved knowing someone or something
(i.e., “I know God”) as distinct from knowing about someone or something
(i.e., “I know about God”)." Gnostic, as it was used almost exclusively in the
Platonic tradition, referred to cognitive activity or theoretical understand-
ing (gnostike epistéemeé) such as exemplified by mathematics, rather than

39 Coulson 2001.
40 Smith 1981, 799-801; Layton 1995; Markschies 2003, 7.
41 1.5] 355a; Layton 1987, 9.
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understanding practically applied (praktike epistéme ) such as exemplified in
the work of a carpenter or statesman.* It points to knowledge that depends
on a person’s innate cognitive abilities (the divine element of the soul)
versus knowledge acquired and used on the job. It was the cognitive capacity
to know someone or something.*

Its application to people or a social group is discovered in second-century
materials when it is used to define people who called themselves Gnostics
or were called Gnostics by outsiders.* For the first time, the substantivized
gnostikoi is employed with reference to people, as in Gnostic people. 1t is
an application of a technical philosophical term of Platonic-Pythagorean
origins—Gnostikos—to persons.* As such, it is an emergent blend.

Heresiologists in general use Gnostikoi to indicate those people who
belong to a hairesis or scholé that deviates from their own Catholic form of
Christianity.* This pejorative keying of gnostikoi with hairesis in a deviant
sense is a strategic way that heresiologists mark the Gnostics negatively
as outsiders and transgressers of Catholic Christianity. The Gnostics were
understood by the heresiologists to be so diverse, that Irenaeus compares
the Gnostics to mushrooms that have sprung up among the Christians.”

In particular, Irenaeus applies the name to those who propagate Sethian
mythology or something like it, such as the so-called Ophian mythology.*
The second-century Roman philosopher Celsus knows of some Christians
who call themselves Grostics, although it is not clear if these are the Ophi-
ans whom he later describes as Christians, or another group.* Porphyry in
the third century identifies the Gnostics as Christian hairetikoi who were
present in Plotinus’ seminar.*® They were therapeutic magicians and exor-
cists, as well as philosophers. They knew a mythology such as that found
in Zostrianos and Allogenes, which probably were versions of the Nag Ham-
madi texts modern scholars identify with the Sethian tradition. Epiphanius
recognizes as Grnostic a number of groups that have Sethian mythological

4
4
44
4
46
4
4

&}

Plato, Pol. 258E. Cf. LSJ 355b.

Smith 1981, 8o1.

Brox 1966, 105-114; Pétrement 1984, 358.

Smith 1981, 800—801.

Irenaeus, Haer. 1.11.1; 1.29.1; 1.30.15; cf. Tertullian, Val. n1.2.

Irenaeus, Haer. 1.29.1.

Irenaeus, Haer. 1.29—30.

49 QOrigen, Cels. 5.61.

50 Porphyry, Vit. Plot. 16.

51 On their contributions to philosophy, see Turner 2001; and Rasimus 2010.

@

@

&l

3

=



CRAFTING GNOSIS 295

associations, including the Borborians, Phibionites, and Archontics.” Based
on this evidence several scholars have moved to delimit Gnostic identity to
the Sethian school and its literature.>

But this is not the entire story. There are a number of other major groups
whom the heresiologists say claimed the Gnostic identity for themselves:
the Carpocratians, Prodicians, Justinians, Naassenes, and Valentinians. Ire-
naeus says that the Carpocratians under the leadership of Marcellina in
Rome called themselves Gnostics.* Clement of Alexandria says that follow-
ers of Prodicus called themselves Gnostics.>® Tertullian mentions Prodicus
along with Valentinus and a shared teaching of multiple gods.* Clement also
claims to have known a leader of a hairesis who called himself a Gnostic.*
Hippolytus says that Justin (mystagogue and author of the Book of Baruch)
and his followers called themselves Gnostics, claiming that they alone know
the Perfect and Good God.* He knows too that the Naassenes called them-
selves Gnostics.”® The Naassene teacher is said to have taught that the only
ones who can become hearers of the mysteries are the perfected Grostics.®
In the fourth century, Epiphanius tells us that Valentinus called himself a
Gnostic, as did his followers.® This seems to fit with Irenaeus’ opinion that
the Valentinians were Gnostic offspring because they reinvented the Sethian
mythology by adapting the principles of the Gnostic hairesis.5? He says that
the Valentinians flattered themselves as having gnosis that was superior to
the gnosis that any other group had.® He claims that some Valentinians say
that they were aware of powers that precede Bythos and Sige. Because of this
awareness, they considered themselves to be “more perfect than the per-
fected (teleion teleioteroi) and more Gnostic than the Gnostics (gnostikon
gnostikoteroi).”s* Trenaeus intimates that Marcus the Valentinian consid-
ered himself to be “perfect” because he was acquainted with the highest
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power from the transcosmic realm. Thus he claimed to possess the greatest
knowledge and perfection of anyone.® This construction of the Valentinians
appears to be shared by Tertullian who sees their doctrines as plants growing
in a Gnostic forest.*

The heresiologists identified a number of other leaders and groups as
Gnostic. In Eusebius’ Chronicon it is reported that, in the sixteenth year of
Emperor Hadrian’s reign (132 CE), Basilides lived in Alexandria and “from
him derive the Gnostics.”” Epiphanius also recognizes Basilides as a Gnostic,
along with Saturnilus, Colorbasus, Ptolemy, Secundus, Carpocrates, and the
Nicolaitans.®

Given this type of rich evidence, it is clear that the word Gnostic had
a wider application than to one group. In other words, it was not circum-
scribed by the ancient people to Sethianism. The term Gnostic did not indi-
cate for them a single cult that we today identify as “Classic Gnosticism.” This
academic demarcation is a particular construal of the evidence that ignores
the way the term was actually being employed by the ancient writers. To
handle the complexity of the situation, I suggest that we try to approach the
problem from a different angle, by posing a cognitive question: What does
Gnostic as a concept mean for these writers?

It is my position that the concept of the Gnostic is an idealized cog-
nitive frame that the heresiologists recruit and shift in pejorative ways in
order to accommodate their own experiences and create capital for them-
selves. They understand the word to represent a type of religious person who
claims to possess and teach Gnosis that others do not have. The Catholics
adjust this element of the frame by nuancing the meaning of Gnosis, cre-
ating a demarcation between true Gnosis and false Gnosis. The Gnostics
possess the latter, while the Catholics the former. Thus Irenaeus speaks of
those who possess and teach “Grosis falsely so-called® Likewise Clement
of Alexandria refashions the Gnostic category by defining the true Gnos-
tic as the Christian who is perfected through his acceptance and observa-
tion of the law of Moses, his love of God for no practical or redemptive
purpose, his recognition that creation is good, and his engagement of self-
restraint and the contemplative life.” This is the Grosis that Clement claims

65 Irenaeus, Haer. 1.13.1.

66 Tertullian, Val. 39; cf. Scorp. 1; An.18.
67 Helm 1956, 201.

68 Epiphanius, Pan. 25, 26, 39, 40.

69 Trenaeus, Haer. 2.1, etc.

70 Cf. Clement, Strom. 4.21130-123.152.
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has been transmitted by the few through oral instruction received directly
from the apostles.”

While this perforation of the cognitive frame is a heresiological con-
struct, it represents a shifting of the frame, not its invention. The heresiol-
ogists were recruiting and differentiating a complex frame that was already
entrenched in the culture. The Gnostic was a category that had emerged
previously among people who claimed to possess and teach Gnosis. It was a
category that compressed within it a number of individual concepts into a
novel blend. When taken together as a whole, the compression of concepts
pointed to a new way of being religious—a new type of spirituality that they
called Gnostic. The heresiologists responded to this emergent category by
differentiating the frame so that it defined the differences between those
who possessed false Gnosis and true.

4. CRAFTING GNOSTIC SPIRITUALITY

So what more can we recover about the Gnostic frame that the heresiolo-
gists recruited and then shifted to their own advantage? My first observation
is that the heresiologists are aware of the Gnostics’ claim to esoteric knowl-
edge, that is, their Gnosis is known only to an in-group. It is marketed by
the Gnostics as secret knowledge accessible only to an initiated community.
For example, Justin the Gnostic and his followers claimed to be Gnostics
because they were the only ones to have had direct apprehension of the
supreme God.” How secret their Grosis actually was is another issue. But
the claim to secret knowledge had currency for them nonetheless.

My second observation is that the heresiologists know that this esoteric
knowledge has ritual and mystical dimensions. Not only was the apprehen-
sion of God understood by the Justinian Gnostics as secret knowledge, it
was understood by them to be the ineffable mysteries preserved for the ini-
tiates.” The Naassenes who styled themselves Gnostics did so, according to
Hippolytus, because they alone were acquainted with the depths of knowl-
edge and mystic rites, which are compared to the Eleusinian initiation rites.”
According to Irenaeus, the Carpocratians who called themselves Gnostics
taught that Jesus privately told the mystery to his disciples, and told them

71 Clement, Strom. 6.7.61.3.

72 Hippolytus, Ref. 5.23.3.
8 Hippolytus, Ref. 5.24.1-2.
4 Hippolytus, Ref. 5.2; 5.6.4.
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to pass on this mystery to their followers.” The Ophians, whom Epipha-
nius considers Gnostic offspring, trace the origin of Gnosis to the snake in
Eden and present this tale as one of their mysteries.” What were the Ophian
mysteries? We know from Celsus and Origen that the Ophians had a compli-
cated initiatory ritual of ascent through the Zodiacal spheres which Celsus
believed had affinities with Mithraic initiation.”

My third observation is that the heresiologists acknowledge that the
Gnostics’ claim to possess Gnosis is rooted in their assertion to be spiritual
people who possess a divine nature. They understand this innate spiritu-
alness in exclusive terms. The Gnostics contain seeds of spirit or, in some
way, belong to a spiritual generation of people. According to Irenaeus, some
Gnostics claimed that most of Jesus’ disciples were confused, and transmit-
ted erroneous teaching about Jesus and the meaning of resurrection. He was
only able to instruct a few of his disciples who were able to understand
and transmit the great mysteries, which included knowledge of their true
natures and destiny.” These “other” Gnostics arguably have affinities with
Sethian teachings.” The Valentinians, whom Irenaeus understood as Gnos-
tic offspring, were known for similar claims. Irenaeus says that they under-
stand redemption to be complete when spiritual persons have been initiated
into the mysteries of Achamoth and attained Grosis, which they define as
the perfect knowledge of God. They identified themselves as these spiritual
Gnostic persons, while other Christians merely as faithful members of the
Church for whom salvation consists of good works instead.® Tertullian com-
pares the Valentinian hairesis to the Eleusinian mysteries, saying that they
guard access to full knowledge until the person has reached the final stage
of initiation, when the divinity who is secreted away is revealed. Tertullian
finds it personally frustrating that they will not openly share their knowl-
edge with non-Valentinian Christians like himself.# He complains that they
feel gifted with the bequest of spirituality, which they link to the fact that
their persons contain spiritual seeds.*

My fourth observation is that the heresiologists make it clear that part
of the knowledge the Gnostics purported to have was contingent upon

7

a

Irenaeus, Haer. 1.25.5.

76 Epiphanius, Pan. 37.3.1.

77 DeConick 2013.

Irenaeus, Haer.1.30.14.

Layton 1987, 170-181; Rasimus 2009, 9—61.
Irenaeus, Haer. 1.6.1.

Tertullian, Val. 1.

Tertullian, Val. 4.
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transgressive hermeneutics. In other words, they approached scripture very
differently from Catholic Christians like themselves. There is demonstra-
tion again and again in the heresiological literature that their knowledge
is “proven” with reference to an interpretation of scripture that is anything
but traditional. Epiphanius gives voice to this well when he criticizes the
Gnostics for reading scripture radically, refashioning its meaning and then
saying that this new meaning comes from the Spirit of Truth.*® The heresi-
ologists know that this type of transgressive interpretation of scripture has
resulted in the development of Gnostic metaphysical systems that are rad-
ically different from their own. Because the Gnostic metaphysical systems
in part emerge out of transgressive interpretation of scripture, the systems
themselves are transgressive. The Gnostics conceive of the world, humans
and God in non-standard, even subversive terms, challenging and critiquing
traditional views. Thus, both the Catholic heresiologists and Plotinus can
object.

The heresiologists also know, and this is my fifth observation, that these
transgressive metaphysical systems are not merely biblically based, but
open out into a network of common philosophical and religious traditions
known internationally in late antiquity. In other words, the Gnostic was
an inclusive religious seeker and thinker, whose quest for truth extended
beyond the answers given by any one religion.

If we compare this network of five concepts with extant texts that reflect
the type of metaphysical systems identified by the heresiologist as Grostic,
we find rich references to support each one of them. Indeed the Gnostic
texts themselves make claim to esoteric knowledge with ritual and mystical
dimensions. The authors identify themselves as spiritual people, whose
true nature is divine. They create transgressive metaphysical systems based
on transgressive hermeneutics as they wrestle with perennial existential
questions. This transgression is fostered by an inclusiveness, where the quest
for truth crosses philosophical and religious boundaries.

This structural integrity between the extant Gnostic texts and the here-
siological testimonies suggests that the heresiologists are recruiting a con-
ceptualization of the Gnostic that is already in play among the Gnostics
themselves. The word Grostic was not circumscribed by the Gnostics to a
particular religious group, although each Gnostic group likely felt itself to
be the ones who possessed authentic Grosis or Gnosis superior to all other
forms of it. While their literature shows us that each group called themselves

83 Epiphanius, Pan. 26.6.1-2.
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by different in-group names (i.e., The Elect, Children of the Bridal Cham-
ber, Kingless and Perfect Generation, Children of Seth, Seed of Seth, etc.),
each group also believed its members to possess Grosis exclusively. In other
words, Gnostic did not identify a specific group as much as it referred to a
type of spirituality that certain people associated with.

Gnostic spirituality, as an emergent frame structure, then, is a compres-
sion of five complex concepts. While each of these is an individual concept,
when the five are taken together they form a whole that scaffolds the mean-
ing of the category Gnostic. Gnostic references a new form of spirituality that
people engaged in the ancient world, allowing them to think and talk about
metaphysics and to participate in affiliated religious praxes in ways that pre-
viously had not been conceived.

(1) The Personal Possession of Gnosis. The main frame associates the Gnostic
with a particular type of person or persons, one who possess Grosis.

(2) Experiential knowledge of God through Mysticism. Since Gnosis is knowl-
edge of God by acquaintance, Gnostic identity is formed within the forge
of ancient mysticism. Through initiatory rites or some form of practice, the
Gnostic encounters God directly. This experiential knowledge is reserved for
the Gnostic and is elicited through a practice or ritual system that (re)joins
the essential human being to its divine (fore)ground. In this way, the person
attains spiritual wholeness and returns to the primordial divine condition.

(3) Innate Spiritualness. The possession of Gnosis is further linked to the
exclusive claim to an innate spiritualness. The Gnostic is a person whose
essential nature is believed to be uncreated, deriving directly from the
divine. This innate spiritualness is what permits the Gnostic to see the truth,
where others are blind.

(4) Transgressive Esotericism. There is a transgressive esotericism funda-
mentally grounding Gnostic spirituality. This is the belief that spiritual truth
is hidden from the many, but when it is uncovered by the Gnostic, it trans-
gresses the standard opinion of the many. This manifests concretely in terms
of the transgressive hermeneutics which the Gnostic adopts. Central is the
belief that sacred writings conceal truth from the many, but when they
are read properly, they reveal a secret message that transgresses standard
understandings of that scripture. Because of these subversive exegetical ten-
dencies, the Gnostic metaphysical systems that develop radically transgress
the traditional systems of Judaism and Catholic Christianity. So when God
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is known by the Gnostic, it turns out not to be God as God is standardly
conceived in either Judaism or Catholic Christianity. In fact, the standard
conception of God is perceived by the Gnostic as erroneous trickery or illu-
sion that has duped the majority population.

(5) Seekership Outlook and Quest Orientation. Gnostic spirituality is charac-
terized by a seekership outlook and quest orientation that is focused on seri-
ous metaphysical questions. The quest for answers to perennial existential
dilemmas is inclusive, spanning vast philosophical and religious territories,
and negotiating a new identity across them. The Gnostic is a person who
entertains pluralism and delights in unbounded knowledge, finding iden-
tity in the negotiation of the metaphysical expanse.

When we reconceive the Gnostic as a complex conceptual frame or idealized
cognitive model that refers to a type of spirituality rather than a peculiar
doctrinal system, we are freed from the confinement of typological and
systematic definitions that have not been able to account for either the
sameness or the difference in historical Gnostic systems, without distorting,
marginalizing or eliminating the Gnostics who have always been among us.

5. MUSHROOMS

While there are wild differences and disagreements among the various
metaphysical systems that the Gnostics develop, there are doctrinal and
mythological similarities across them too. The heresiologists recognized
this, and so they reorganized the entrenched Gnostic frame by further
schematizing the systems of a variety of unrelated Gnostic thinkers with ref-
erence to aloose genealogical organization that had very little, if anything, to
do with historical reality. This conceptual taxonomy worked to link together
otherwise unrelated Gnostic systems into a huge and very confusing net-
work of Gnostic ancestors and offspring that began with Simon Magus.*
This new taxonomy restructured the entrenched Gnostic frame so that the
category shifted away from its focus on a particular type of spirituality to a
focus on mythic, thematic, and systematic similarities in Gnostic metaphys-
ical systems as defining features of the Grostic.

Whether one Gnostic system is an actual ancestor to another is some-
thing that the historian must determine based on critical analysis and

84 Irenaeus, Haer. 2.1, etc.



302 APRIL D. DECONICK

argument. Most, if not all of the Gnostic systems that did arise seem to me to
be variations of either a transcosmic system where the God of worship lives
outside the universe while the subordinate creator within, or a panastral sys-
tem where the God of worship lives in the highest heaven while the creator
in the lowest. Certainly it is true that some of the mythological sameness is
due to inherited features shared among groups that were in direct contact
and dialogue. But it is also true, based on what we know about how humans
conceptualize, that some of the sameness could have been the result of inde-
pendent developments within human minds.* The human mind can only
construct so many answers to any given question, and has access to only so
many presuppositions in any given historical moment. This is especially the
case in situations where we are dealing with people who employ the same
scriptures, myths, and philosophies as important foregrounds to their meta-
physical discussions. Within this conversation, there are a finite number of
entrenched frames available for ancient people to organize their concepts
and converse about them. If these people also have seeker mentalities and
believe themselves to have an innate spiritualness that demands a trans-
gressive interpretation of scripture and theology, there are only a limited
number of metaphysical systems that are likely to emerge from their con-
versations.

Once Gnostic spirituality emerges and is distributed into the cultural
web, it is engaged by a variety of people and groups. The result is a large
number of Gnostic religious movements, which boast alternative mytholo-
gies and doctrinal systems. Boundaries around the groups are difficult to
delineate. Relations between individuals and groups is less than clear. Some
Gnostics form supplemental or lodge movements whose members remain
affiliated with a traditional Catholic church. Others create reform move-
ments and hope to convince the Catholic church to alter its ways. Other
Gnostics form separatist movements, believing themselves to be the only
true Christians. Some Gnostics do not affiliate with the Catholic church at
all, but forge their own path as new religious movements. Within this com-
plex web, leaders rise and fall, along with disciples. There is no over-arching
organization of the movements nor are the ritual systems standardized.
Rather, numerous grass-roots movements spring up with self-proclaimed
leaders and idiosyncratic publications. Difference abounds. And yet they are
all Gnostic. Perhaps Irenaeus’ comparison to mushrooms growing out of the
ground is an apt metaphor after all.”

85 See Couliano 1992, 1-22, who also advocated a cognitive explanation for sameness
within Gnostic systematics.
" I dedicate this essay to my mentor and friend, John D. Turner, in celebration of his
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PART II

CROSSING BOUNDARIES: GNOSTICISM AND PLATONISM






THE SYMPOSIUM AND REPUBLIC IN THE MYSTICAL
THOUGHT OF PLOTINUS AND THE SETHIAN GNOSTICS

Kevin Corrigan

What is “mysticism”? Is it a special experience that somehow self-validates
itself or part of a context of ascent to some principle, or principles, that
somehow transcends experience or is it an exploratory, performative unrav-
eling of experience or set of experiences that somehow defy expression in
language?' In Plotinus, one finds a little bit of all of these, and more, some-
times with the accent on personal experience, as in the famous opening
lines of Enn. 4.8 [6] 1: “Awoken out of the body into myself ...”2 Here Ploti-
nus probably describes a momentary experience of union with the One—or
perhaps divine intellect;® and the context of ascent and descent, active and
passive moments (“seating myself” and “having been seated”)* involves lan-
guage that Plotinus inherits from Plato, Aristotle and others (but especially
the Symposium, Republic and Phaedrus), a language, we have come to real-
ize more and more in the last 25 years, Plotinus shares with—perhaps even
gets in part from—those Sethian Gnostic texts found at Nag Hammadi in
the twentieth century.’

! For treatment of the question, see McGinn 1994, xiii—xxx.

2 Enn. 4.8 [6] 11—11: TToMdxig €YeLpbuevog elg EUauTOV €x ToD TLUATOS KAl YIVOEVOS TRV [UEV
v EEw, Euautod 8¢ elow, Bavpaotdy Hhixov dpdY xdMhog, xal Ths xpeltToveg polpag miotedoag
téte pdhiota ebvar, Loy Te dplomy dvepymoag xol T Bely el TadTdv yeyewuévos xal év ot
1Bpubeis €ig evépyetav ENBaw Exeivny OmEp TTAY TO A0 VOV TOV EHauTOV 1Bphong, META TAdTHY THV €V
76 Ol atdaw eig Aoytapov €x vod xataPdg dmopd, Ths ToTe xal viv xatafaive, xal STwg ToTé pot
&vdov ) Yuym yeyéwntar Tod cwpatos Todto odaa, olov Epdvy xa® Eauty, xaimep odoa v cwpatL.

3 The phrase Omep @ 0 dMo vontov is ambiguous. It may be pleonastic or it could signify
either an intellectual context or the One as object of knowledge (as apparently in Enn. 5.4
[7] 2) or, perhaps more likely, the One as object of knowledge for intellect—on which see
Corrigan 1986, 195—204.

4 For the active and passive “moments”: &v a0T® iSpubels eig evépyetav eEABY exelvyy mép
&V T6 GANO VOV TOV EUauToV dploasg.

5 For Sethian Gnosticism see Schenke 1974; and John D. Turner’s contributions in Funk,
Poirier, and Turner 2000, 134-248 (Marsanes); Barry, Funk, Poirier, and Turner 2000, 131-157
(Zostrianos); and Funk, Poirier, Scopello, and Turner 2004, 104-117 (Allogenes). For Turner’s
English translations of these texts, see Meyer 2007 (Marsanes, pp. 629-649; Zostrianos,
537-583; Allogenes The Stranger, 679—700); and for his discussion of the Sethian School, Meyer
2007, 784-7809.
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As John Turner has shown, the visionary ascent scheme of the Platoniz-
ing Sethian texts bears strong affinity with Middle Platonic and Neoplatonic
representations, since the Gnostic is assimilated to the vertical hierarchy of
intelligible being by virtue of a contemplative act of mind.® The Sethian pop-
ulation might be somewhat different (Triple-Powered Spirit, Barbelo and
its sub-Aeons etc.) but the progression from Autogenes to Protophanes to
Kalyptos (i.e., the Barbelo sub-Aeons) is similar to the ascent in Plotinus,
being a movement from sequential discursive thought occupied with differ-
entiated particulars (the individuals) to the vision of their undifferentiated
unity (those who exist together) to the awareness of pure being in its total
unity (the authentic existents).” As in Plotinus’ treatment of the increas-
ing intensity of unified contemplation in Enn. 3.8 [30],% so with the Gnos-
tics the increasing self-concentration of vision must finally transcend the
realm of determinate being through contemplation of the absolute infini-
tival being of the Triple-Powered One, which leads to the Invisible Spirit
entirely beyond being.? Here all cognitive activity, discursive reasoning and
intellective thought, is abandoned. “Knowing gives way to unknowing, to
learned ignorance, a flash of insight or revelation.”® With a shock, then, we
realize the stunningly obvious. There is little new under the sun. Plotinus
lives in a shared world of mystical frameworks. Some of the Gnostic scaf-
folding looks different, but the expression is similar.

Upon reflection, this is hardly surprising since the quest for union with
God bears similar Platonic marks in thinkers as different as Philo, Numenius,
Valentinus, Alcinous/Albinus (Epit. 10.165.16—34; 28.181.19-182.2), Clement
of Alexandria (Strom. 5.11.71), and Origen (Cels. 5.42—45). As John Turner
has again argued, what is generally common to these visionary ascents is
initial purification, usually through some form of instruction involving the
use of analogies, negations, and successive abstraction." This involves in
Alcinous a series of ways or stepping stones: a way of analogy or approxi-
mation from effects to causes, based upon the simile of the sun in Plato’s
Republic (6.508-509); a way of negation or abstraction from all affirmative
predicates, based in some measure upon the first hypothesis of Parmenides
(137C—142A), such as we find in the negative theologies at the beginning of

6 Turner 2001, 480ff.

7 Cf. Allogenes 55.17-32.

8 Enn. 3.8 [30]11-6,14-17.
9 Turner 2001, 480.

10 Turner 2001, 480.

11 Turner 2001, 482.
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the Apocryphon of John and in the revelation of the luminaries in Zostri-
anos and Allogenes; a way of eminence or of ascending degrees, based on
Plato’s Symposium, that corresponds to the stage by stage withdrawal to the
highest level of the Triple-Powered One in Allogenes; and perhaps finally,
a way of assimilation or imitation, based on Theaet. 176A-B; this last way
seems to correspond to “primary revelation” or non-knowing knowledge of
the Unknown One, as in Allogenes, for instance, that is, the point at which
one becomes simultaneously subject and object of one’s own vision, where
learning is abandoned and “suddenly” (cf. Symp. 210E) one sees the source
of light itself.

The prototype for this sequence of cognitive and visionary acts is found
in Plato’s Symposium (210A—212A) in Diotima-Socrates’ ladder of ascent or
“greater mysteries.” In this passage, we find in Turner’s words, two kinds
of purgation and progressive ascent: a qualitative purgation that involves
a progressive shift of attention from the sensible to the intelligible realm
in three levels of experience: physical beauty, moral beauty and intellectual
beauty; and a quantitative purgation that involves a shift of attention from
individual instances of beauty, to the ideal beauty of all forms, and finally to
absolute beauty itself, which then discloses itself as a sudden and immediate
intuition. “As in the Symposium, so also in the Republic the final moment of
attainment is conceived as a revelation of the supreme form ... No longer
does one know about’ the object things that can be predicated of it, but one
actually possesses and is possessed by the object of one’s quest.”?

We can see clearly in Plotinus something of the sequence of ways charac-
teristic of Alcinous, Clement and others, and the merging of the two classic
texts from the Symposium and Republic. Ennead 6.7 [38] 36 is a classic state-
ment of this shared tradition:

The knowledge or touching of the Good is the greatest thing, and he (Plato)
says it is the greatest study (cf. Republic 505A2), not calling the looking at it
a study, but learning about it beforehand. We are taught about it by analo-
gies, negations, and knowledge of the things that come from it and certain
methods of ascent by degrees, but we are put on the way to it by purifications,
virtues, adorning and by gaining footholds in the intelligible and settling our-
selves firmly there and feasting on its contents. But whoever has become at
once contemplator of himself and all the rest and object of his contemplation,
and since he has become substance, intellect and the complete living being
(Timaeus 31B), no longer looks at it from outside—when he has become this,
he is near, and That is next and close, shining upon all the intelligible world. It

12 Turner 2001, 487.
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is there that one lets all study go, up to here one has been led along (maudoryw-
yv0eic) and settled in beauty and up to this point, one thinks that in which one
is, butis carried out of it by the surge of the wave of intellect itself and lifted on
high by a kind of swell (¢EevexBeis 8 1§ adtob T0d vob olov xdpatt xal vod v’
adtod olov oldVoavtog dpbeic) sees suddenly (eloeiev é£aipw), not seeing how,
but the vision fills his eyes with light and does not make him see something
else by it, but the light itself is what he sees. For there is not in That something
seen and its light ... but a ray which generates these afterwards and lets them
be beside it; but e himself is the ray which only generates intellect and does
not extinguish itself in the generation, but it itself abides and that comes to
be because this exists."

What is striking is that while Plotinus superimposes onto the Symposium’s
ladder of ascent the study of the Good in the Republic, he nonetheless dis-
tinguishes them and subordinates the former to the latter. The pursuit of
the Beautiful serves as a propaedeutic to that of the Good in two stages. In
the first instance, we have a form of knowledge that one learns (through a
mediator) as in the Symposium; and in the second stage, the mediated rela-
tionship leads to more intimate participation in the intelligible, where one
feeds upon truth, as in the Phaedrus,* and finally to integral participation
in the identity of subject seeing and object seen “no longer ... from outside.”
Here one abandons study for simply being what one is. The pursuit of the
Good, however, implicitly merges the swell of the “great sea of beauty” just
before the appearance of the self-disclosing Beautiful in the Symposium with
the self-disclosing light of the Good in the Republic. We have then two or
three stages of mystical ascent: learning from someone or something else;
progressive identity of subject and object; and deeper touch without dis-
tinction. As Simmias puts it in the Phaedo, one either learns from someone

13 Enn. 6.7 [38] 36.3—25: "EoTt pév yap ¥ 100 dryabod elte yvdows eite Emagn péytotov, xal
péylaTéy grat TodT elvar pdbnpa, od T TTpdg adTd 1Sty udbnua Aéywy, 6 Tept abtod pabely Tu
npbrepov. Addawovat uév odv dvahoyiol te xal dpatpéotis xal yvwaels Tév € adtod xai dvaBaaol
Tveg, Topedouat 3¢ xafdpaels Tpdg adTd xal dpeTal xal XoounaElS xai Tod vonTod emBdoEls xal e’
adtod idpvoels xal @Y éxel éotidaels. "Oatig Yévntal opod featyg Te xal Béapa adTog adtod xal
TV NV xal yevéuevog odata xal vols xal {Hov mavtelis unxétt EEwdey adtd PAémor—rolto ¢
yevbuevog Eyyis éatt, xal T Epe&iic Exetvo, xai TAnaiov adTd 1y émi mavti @ voytd emtotiifov.
"EvBo 81 edoag Tig mdv udibnpa, xai péxpt tov emtatizBov. "Evba &) édoag Tig av pdbpa, xol puéxpt
Tou moudarywymOels xal év xahd 1Bpubels, & § pév Eati, uéypt TodTou voel, éEeveyBels 88 1@ adtod
709 oD ofov wdpartt xal Hpod O’ adod olov oidWoavtog dpbeis eloeidev Eaipwng odx iSawv 8mwg, GAN
1) Oéa ﬁ)xv’lcoccroc @wtég ™ 5wa‘ca 00 3t adtod Tcsrcoinxsv 8o 6pav, G adTo TO GRS TO 5pauoc Wv.
00 yap y]v gv exelve 1o p.sv opcoptavov 10 08 qowg adtod, 00d¢ vodg xal voodpevov, G owyv; yewadoa
tadta eig Botepov xai dgeloa elva chxp adT@- adTog 3 abyy) ubvov yewdoa vobdy, ot oféoaca
adTiG &v TQ Yewijoay, 6 pelvaoa pdv adTy), yevouévou & Exetvov T¢ todTo elvat.

14 Phaedr. 246D—247E.
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else or searches out the truth for oneself.® The ascent to intellect in Plotinus
is a mediated ascent that culminates in subject-object identity. The way of
the Good, however, is immediate in a different way. Something of this I shall
examine more closely in what follows.

My essay is in two parts. First, [ want to determine how reasonable it is
for Plotinus simply to merge the ascent to the Beautiful from the Symposium
and the study of the Good in the Republic. How far is the distinction between
the beautiful and the good justified by the Symposium itself? Second, I
want to outline the compelling differences—despite the real similarities—
between the Gnostics and Plotinus primarily from the Grofschrift itself,
more as a provocation to discussion than a defense of Plotinus.

A distinction between the beautiful and the good is suggested by Diotima
herself. We do not love the beautiful for its own sake, she argues, as we love
the good, but we love it because of our desire to procreate and beget children
in the beautiful.® It would therefore appear that neither happiness nor the
beautiful are the ultimate goals of all human longing. In addition, Agathon,
the beloved darling of the get-together, is in Socrates’ pun the “good” (Symp.
174B4-5),7 so the “Good” is present in the Symposium: (1) indirectly through
a pun; (2) as an implicit part of Diotima’s argument; and (3) by its absence,
though we may think of it as a kind of after-image in the ascent to the
beautiful,® for the ascent characterizes, we may surmise, the nature ofloving
rather than that of the ultimate beloved. Loving has the nature of need
and desire; it therefore characterizes the transformability of the desiring
subject. The ultimate beloved, however, might well have a different nature.
Again, Diotima suggests this distinction between loving and the beloved in
conversation with Socrates: “What you thought love to be is not surprising.
You supposed, if I take what you said as evidence, that the beloved and not
the loving was love. That is why, I think, Eros seemed completely beautiful to
you. In fact, it is the beloved that is really beautiful ... and blessed; but loving
has this other character” (204B8-C6). I suggest, therefore, that the ladder of

15 Phaed. 85C-D.

16 Symp. 204D—207A.

17 Symp. 174A5-Bs: Kai tov eimety 81t "Eni Selmvov elg Aydbuwvog. x8&s yap adtdv diépuyov Tolg
gmwvuxiots, oy deis Tov Gyhov- wpoAdynoa & i ™pepov mapéaeabal. Tadta 31 ExaMwmiaduny, va
*ohOG Tt wahdv L. GXAG 60, 1) & 86, mids Exelg pdg TO E8éAew B tévau 8xdntog el detmvov; Kdyw,
Eom, elmov 811 O¥twg Emwg &v ab xehedyg. “Emou tolvuy, Epy, fva xal ™y mapowpioy Stapdeipwpiey
uetafaAdvres, wg dpa xal Aydbwy’ éni Saitag taaw adtéparor dyadol. “Ounpog pev yop xvduvedet
o0 pévov StapBelpan dAG xat OPpioat el Tadyy v Tapouiov- Translations of Symposium are
from Rowe 1998.

18 See Corrigan and Glazov-Corrigan 2004, 94-100, 157-158.
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ascent characterizes progressive dialogical education and transformability
of desire, just as the study of the Good characterizes the development of the
synoptic eye of the dialectician.”” What is disclosed at each level “strengthens
and increases” (pwaodeis xai avEnBeic) the apprentice in a movement through
beauties of bodies, souls, moral ways of life, sciences and studies, in each
case from many to one, which is ultimately the knowledge of the beauty
yet untold (210D6-8); and at the top of the ladder, the sudden sight of
the beautiful itself, the apprentice sees reflexively “by that which makes it
visible” (6pavtt & dportdy T xaddv) (212A) and begets “not images of virtue,
because he does not touch upon an image but true things because he
touches the truth ... and in begetting true virtue and nurturing it, it is given
to him to become god-beloved, and if any other human being is immortal,
he is too (xai eimép Tow dMw dvBpwmwy dBavatw xal Exeivw)” (212A).

What is @ dpartdv 16 xahév, that by which the Beautiful is visible? Undoubt-
edly the Beautiful discloses itself by its own light, but one cannot exclude
from this deceptively simple phrase the final medium and source of intel-
ligible light from the Republic, namely, the Good itself, likened by Socrates
to the “sun” of the intelligible realm, ultimate cause of all intelligible visibil-
ity And if so, then the Symposium requires the Republic for its contextual
interpretation of the ladder of ascent, for that which makes the Beautiful vis-
ible has to be the Good. And the Republic equally requires the Symposium,
for the Good is expressly said by Glaukon to be “an inconceivably beautiful
thing (Auvyavov xdMog) you're talking about, if it provides both knowledge
and truth and is superior to them in beauty” (6.509A), and Socrates uses the
language of the mysteries to suppress Glaukon’s further thought that this
might be pleasure: Edgyuet, jv & éyw-

We should note that in the Symposium the ascent to the Beautiful is,
unlike Zostrianos, embodied (if any other ~uman being [i.e., not soul simply]
is immortal) with the accent on the loving apprentice. With the Good of
Republic 6, by contrast, the Good beyond “being” and “intellect,” the accent
is on the nurturing power of the ultimate beloved. The Good is the last of
all to be seen because the Good’s self-disclosing activity is that by which
we see, think or exist in the first place. For Socrates, this is the only pursuit
really needful or useful (504E-505B), and it implicitly includes the beautiful
(505B2—3). Every soul pursues this, Socrates argues, and does everything for
its sake “divining that it is something (dmopavtevopéw Tt elvan) but is at a

19 Cf. Resp. 7.537C.
20 Resp. 6.507D-509C; 7.517A-C.
21 Resp. 6.509B.
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loss and cannot adequately grasp what it is” (505D11-E2; cf. 506A6; Symp.
192D1-2).

These two texts, therefore, require each other and speak to each other.
The Good is the ultimate principle, hidden and therefore needing to be
divined on Diotima’s ladder of ascent. And implicitly it is said to be more
beautiful than the beautiful in the Republic. Conversely, while the Good
is infinitely beautiful, the Beautiful is not the Good (unlike the sub-Aeon
Kalyptos in Zost. 117).22 Plotinus’ view throughout the Enneads (or at least
from 1.6 [1] to 6.7 [38]), that the Good is the supremely or super Beautiful
and intellect pure beauty because of it, is a much more plausible, indeed
necessary, interpretation of the Symposium and Republic than has for the
most part been supposed (I mean the common view that Plotinus imposes
his own later system upon an earlier, pristine “Plato,” disengaged after cen-
turies of Neoplatonism from its anachronistic mystical prism).* Indeed too,
the Sethian Gnostics seem to be in agreement with Plotinus or vice versa.
They ascend into an apocalyptic vision of an intelligible universe crowned
by the beauty of the Barbelo Aeon. Like Socrates, the apprentice is “led by the
hand” of different guides; at different stages the apprentice is “strengthened”
or “confirmed”; and through the Triple-Powered Spirit he is lifted up into
unknowing the Supreme One or Good, perhaps by a link with “the good” in
the apprentice himself.® The Plotinian and Gnostic universes may therefore
seem much more congruent, despite Plotinus’ critique, than we have hith-
erto acknowledged—even to the point of comprising a similar hierarchical
progression of mystical ascent, starting from purification and mystical self-
reversion and then proceeding through similar stages such as autophany,
intensification of the transcendental self and greater self-unification (as in
the Barbelo Aeons) to ultimate mystical union, as Zeke Mazur has recently
and cogently shown to be characteristic of Plotinian mystical practice.?
The similarities are indeed striking; and the sophistication of the Sethian
Gnostic systems seems in some respects to outdo Plotinus who prefers, on

22 See Zost. 17.15—20; Turner in Meyer 2007, 577.

23 Cf. Resp. 6.509A6—7: Apriyovov xdMog, £pn), AEYeL, €l EMLaTUNY Mev xai GAWBetay Tapéyel,
adTo & Omép Tadta XAMEL ETTiV.

24 On the Good and the Beautiful see Martin Achard’s (2007) useful analysis of Plotinus’
arguments about the relationship between the Good and the Beautiful from Enn. 1.6 [1] to
6.7 [38] (why Plotinus sometimes says that the One is kalon and sometimes that it is beyond
beauty).

25 Cf. Allogenes 57.7-12.

26 Mazur 2010.
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the whole, greater simplicity.”” Furthermore, while the Gnostics seem to
go in for a lot more talking and hearing than Plotinus seems comfortable
with—though he does a lot himself too—one could argue that the Gnos-
tics interpret the Symposium more faithfully than Plotinus to the degree
that each level of ascent involves a dialogue between hierophantic pres-
ence and apprentice that results in different logoi that are plainly the off-
spring of dialectic and to be nurtured with care, precisely as in the Sympo-
sium.®

So how are we to distinguish “la mystique” in each? And how far is the
interpretation of the Symposium and Republic really at stake in this matter?
Can we in fact delineate the major compelling differences between each
system? I shall argue in the last part of this essay that we can succinctly
outline compelling differences from Plotinus’ critique of the Gnostics, that
this critique is not simply Enn. 2.9 [33], but the entire Grofshrift, and that the
Symposium and Republic turn out to be at the heart of Plotinus’ objections.
Let me start by setting out the three major questions, or mystical paths, that,
in my view, help to contextualize Ennead 2.9 [33].

The first question, one that sets up a mystical pathway, is the nature of
contemplation, a major item of dispute between Plotinus and the Gnostics.
Gnostic apocalyptic visions claim to be essentially contemplative through-
out. However, even though they recognize the noetic identity of subject
contemplating and object contemplated, they present contemplation as
spectacle and praxis: “I traversed the atmospheric [realm] and passed by
the Aeonic Copies (Zost. 5.171f.) ... I ascended to the [truly] existent sojourn
(5.24) ... I became a [contemplative] angel and stood upon the first ... aeon
together with the souls (6-7).” At a crucial point for ascent and return in
Zostrianos, namely, a discussion of the type of person who repents, the issue
is precisely an inquiry into action and its results, an inquiry that will result
in the reception of a different form of thinking:

if [the one who repents] renounces dead things and desires real things—
immortal mind and immortal soul—it is going to be zealous about them by
first undertaking for itself an inquiry, not just about action, but of the results.
From this he [receives another way of thinking. The entire place] and [every]
attainment will be his. (Zost. 4319—-30)

27 See, for example, the “core” mythological features of Sethianism, in the estimation
of Schenke and Turner in Barry, Funk, Poirier, and Turner 2000, 134ff.,, and the enneadic
complexities of the being-life-mind triad in Sethian Gnosticism in Funk, Poirier, Scopello,
and Turner 2004, 138-154.

28 Symp. 210A7ff.
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In other words, an inquiry into action and its effects lies at the root of
Gnostic self-reversion, and thought or contemplation is represented as the
product of this inquiry.

This is precisely the issue at stake at the beginning of Enn. 3.8 [30]. Do
praxis and poiesis give birth to contemplation or is it the other way round?
For Plotinus, by contrast, contemplation is primary, internal to everything,
unmediated externally (i.e., not a revelation from another), and a function
of ordinary experience from playfulness to greater seriousness. “Suppose we
were to say playing at first, before undertaking to be serious, that all things
aspire to contemplation ...” (Enn. 3.8 [30] 1.1).

Apart from Aristotle’s Ethics, Plotinus is thinking of Republic 7: “I forgot
we were playing,” Socrates says, when he thinks of the ridicule brought on
philosophy by its sham students. How then should we teach students, he
asks. Children should be instructed, nourished, not by force, like slaves, but
by play (4 mailovrag tpépe) (537A1).%° Only at a later stage should this
free play be given structure by bringing all its unconscious pursuits together
into a comprehensive, multidimensional view so that their kinship with one
another and with reality can be seen (537B—C). This is the dialectic that
Plotinus performs in Enn. 3.8 [30]. It starts from play, moves through an
initially playful analysis (e.g., Nature gets to speak and tells us off for asking
stupid questions)® and an analysis of the phenomenology of theoria, praxis,
potesis, and becomes more serious as the synoptic vision moves more deeply
into unity: “and by how much the confidence is clearer, the contemplation
is more silent, in that it leads more to a one, and what knows in so far as it
knows—for already we must be serious (#3y ydp omovdactéov)—comes to
a unity with what is known” (Enn. 3.8 [30] 6.14-17). Conspicuously unlike
the Gnostic apprentice, the sage or serious one (6 omovdaiog) “has already
finished reasoning when he declares what he has in himself to another; but
in relation to himself he is vision. For he is already turned to what is one,
and to the quiet not only of things outside, but also in relation to himself,
and all is within him” (Enn. 3.8 [30] 6.36—40).

Again, unlike the relation between a hierophant and select initiate, Plot-
inus’ ladder of ascent is dialogically more inclusive and radically, if I may
so put it, democratic: “Well, as this arises among ourselves (mpog Nuds) there
will be no risk of playing with our own things. Are we now contemplating

29 For passages and commentary, see Corrigan 2004, 102-107.
30 See Corrigan and Glazov-Corrigan 2004, 214.
81 Enn. 3.8 [30] 4-
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as we play? Yes, we and all who play (Wels xol mdvteg 8oot mailovat) are doing
this or this at any rate is what they desire as they play” (Enn. 3.8 [30] 1.8-12).
The inclusive pedagogic dialectic that is 3.8 [30] is therefore a compelling
example of a Republic-Symposium performative ascent whose offspring or
logos—thanks to Porphyry—we are responsible for nurturing.

But Plotinus’ rethinking of Plato and Aristotle goes further, for it will
include everything so that even nature’s life, a silent contemplation con-
stantly giving rise to bodily forms (Enn. 3.8 [30] 4.3-10) is a form of thought
(8.11—21), which becomes more unified the more it “hastens” to intellect
(8.1-8), that is, to the formal and final cause of all desire (7.17-18). And this is
by no means the complete story, for the mystical ascent will go back through
a series of “ones” to the One (ch. 10), to that which makes visible the ethical
beauty of intellect (implicit in Plotinus’ rethinking of Aristotle’s ethics) and
shows it to be the choosable good. It is striking, therefore, that in Enn. 3.8
[30] the Good makes its first explicit appearance only in an analysis of sight:
“For seeing, then, filling and a sort of perfection come from the sense-object,
but for the sight of intellect the Good is the filler” (11.7—9), exactly as I have
argued it does in Diotima-Socrates’ ladder of ascent. However, the inquiry
does not stop here. In the positive theology of Allogenes (64.37—67.20), the
powers of the luminaries tell Allogenes in the presence of the One and
Triple-Powered Spirit: “Do not seek anything more but go ... It is not appro-
priate to dissipate further through repeated seeking” (67.19). Plotinus’ view,
which surely must be directed against Allogenes, could not be more differ-
ent: “The Good therefore has given the trace of itself on intellect to intellect
to have in seeing, so that in intellect there is desire and it is always desir-
ing and always attaining” (xal égtépevog det xai del Tuyyxavwv) (Enn. 3.8 [30]
11.22—-24).

Plotinus’ remarkable statement here (that we probably would never have
suspected but for the Gnostics) already anticipates Gregory of Nyssa’s doc-
trine of epektasis, namely, the view that the soul or intellect is eternally
drawn out in its desire for an infinite God;* it is also strikingly positive:
“always attaining.” The mystical path through contemplation in Enn. 3.8
[30], then, is a positive mystical performance (by contrast with a remote,
unknowing and unknown One) that includes negative and positive mo-
ments but goes beyond them to evoke a path open to anyone.* This is
undoubtedly directed not so much against the Gnostics (whom Plotinus

32 For Gregory, see Daniélou 1953, 309—326; Miihlenberg 1966, 159 ff.
33 See the recent treatment by Bussanich 2007.
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admits he cannot convince in Enn. 2.9 [33]) as it is an internal dialogue
with those Yutv @iAot or yvwpipot of Plotinus’ school who somehow continue
to be Gnostics. But one corroborating key to understanding why Plotinus
starts with an inquiry into contemplation appears throughout 2.9 [33], but
especially in the final chapter, 18.35. Instead of rejecting or despising the
stars, he argues, we should imitate the contemplation of our “sister” soul
of the all (cf. 4.3 [27]) and of the stars, preparing ourselves “by nature and
training, while their contemplation belongs to them from the beginning.” By
contrast, the Gnostics claim that they alone can contemplate (Enn. 2.9 [33]
18.36). This strong claim therefore is what first had to be refuted in order to
lay any foundation for discourse.

Plotinus’ second problem or mystical path, the path of beauty and moral
excellence, in part articulated in the earlier chapters of Enn. 2.9 [33], is a
further key to understanding both 3.8 [30] and 5.8 [31]. “Those who already
have the gnosis should have pursued it from here and now (2.9 [33] 15.23)
and ... in an orderly way as the discrimination of beauty and the practice of
the good through virtue.” To tell someone to “look to god” is meaningless
unless one teaches them Aow to look and unless one practices the good
as a precondition for looking properly and in due order, Plotinus argues
(2.9 [33] 15.38—40). What is the proper order then? It is the progressive
recognition, exactly as in 5.8 [31] and the Symposium, that “the beauties here
exist because of the first beauties”

But perhaps they may say they are not moved (by the beauty which moves
divine souls), and do not look any differently at ugly or beautiful bodies; but
if this is so, they do not look any differently at ugly or beautiful ways of life
or beautiful subjects of study; they have no contemplation then, and hence no
God.*

Without discrimination of beauty and practice of the good, we are simply
“flying in our dreams”:

[T]he person of real dignity must ascend in due measure, without boorish
arrogance, going only so far as our nature can, and consider that there is space
for others at the god’s side and not set himself alone after god, like flying in our
dreams ...%

34 Enn. 2.9 [33] 17.22—25. Cf. Symp. 210A7—C6.

35 Enn. 2.9 [33] 9.46—50: &nerta oepvov Oel eig uétpov petd odx drypotxiag, émt togobtov ibvta
£q’ 8oov 1) plotg dbvartan NV, dviéva, Tolg & dAhotg vopiletv elva yddpay opd ¢ Hed xal ) adTdv
uévov pet’ éxelvov tdovta domep dvelpaat méteobat dmootepodvra Eautdy xal Soov ot Suvatdy
Yuyh dvbpcamov Bed yevéabar.
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The two mystical ascents performed in Enn. 3.8 [30] and 5.8 [31], then,
are the path of contemplation that leads positively to the Good and the
path of beauty and moral practice that leads from the beautiful sere and
now of the sensible world (5.8 [31] 1-9) to the reflexive identity of intellect
(which is like something we do not notice such as good health) (5.8 [31] 11)
and to the proper appreciation of the three and only three hypostases in
terms of Greek myths interpreted properly (5.8 [31] 12). They are opposed to
what the Gnostics do, namely, falsify Plato, multiply realities and give names
to a multitude of supposedly intelligible realities as if they were dealing
with some human conference (2.9 [33] 6; 10). Moreover, these two paths
are inclusive, radically democratic, performative mystical ascents to union
with intellect and the Good that both reflect and contrast at almost every
point with items in the Sethian Gnostic texts, but that in principle reflect
a phenomenology of ordinary—and not so ordinary experience—open to
everyone. I have space here for only a few details before I come to the third
path, perhaps the most remarkable of all, in Enn. 5.5 [32].

The famous images of the One as a spring in which all rivers have their
source and as the life of a great plant, though common enough to be found
individually in Macrobius (Somn. Scip. 2.16.23) and the Corpus Hermeticum
(4.10) are both to be found in the Tripartite Tractate. In Plotinus, the spring
gives the whole of itself to the rivers and is not used up by them, “but the
rivers that have gone forth from it, before each of them flows in different
directions, remain for a while all together, though each of them knows, in a
way, the direction in which it is going to let its stream flow” (Enn. 3.8 [30]
10.5-10). Plotinus is virtually citing the Tripartite Tractate, with the major
difference that Plotinus grants a kind of knowledge even in abiding unity to
entities that are virtually henads, not revelatory appearances of the Triple-
Powered Spirit:* “But he is [as] he is ... a spring ... not diminished by the
water flowing from it. As long as they remained in the Father’s Thought, they
were incapable of knowing the Depth ... nor could they know themselves or
anything else.”¥” On its own, this might be insignificant, but Plotinus also
reflects Sethian Gnostic retreat-language when he argues in Enn. 3.8 [30] 9
that we know what is above intellect by an émpoAf} a0pda, a wholly simul-
taneous casting of ourselves upon [it], since “there is something of it in us
too, or rather there is nowhere it is not for the things that can participate

36 Cf. Zost.15-16 in Meyer 2007, 553.
37 Tri. Trac. 601—62.6, trans. Einar Thomassen in Meyer 2007, 65-66. Text in Painchaud
and Thomassen 1989.
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init” (9.21-24). “So our intellect must retreat backwards, so to speak, and let
itself go to those things behind it, since it faces in both directions, and there,
if it wants to see that, it must not be altogether intellect” (9.29-32; cf. Zost.
16.2ff.). Again, there is an implicit henadic multiplicity prior to intellect.
The path backwards is both positive and yet a destabilizing relinquishing
of oneself, unlike the more sober Gnostic retreat in order to receive.

In Enn. 5.8 [31] generally, then, there are at least seven features that pro-
vide an important emphasis for our broader understanding of the treatise.
They are as follows: (1) the twin emphasis upon beauty and moral practice,
as in the Symposium; (2) the striking immediacy of intelligible to sensible
(5.8 [31] 9); (3) the remarkable argument that everything in the sensible
world is form, even matter (ch. 7); (4) the visionary description of the “true
earth” and “true heaven” (based upon Phaed. 109Dff. and Phaedr. 2471f.)
clearly parallel to Zost. 48—55,* but with the major difference that Virtue,
Justice and Sophia rule and pervade the entire intelligible world (ch. 4); (5)
the call to recollect the sight of practical wisdom in oneself from the face of
the other as an immediate reality of shared being (ch. 2); (6) the thought
experiment that retains everything in this sensible cosmos, augments its
“sphere” by taking another shining “sphere” in the soul (cf,, for “sphere,” Enn.
2.9 [33] 17) (without the phantasm in “you”) and then prays for the god who
made that of which “you” have the phantasm to come with the whole of
the intelligible universe (5.8 [31] 9); (7) the silent, spontaneous, demiurgic
creativity of intellect at the heart of the coming-to-be of the sensible world
that is before all (Gnostic) epinoia or ennoiai. All of these items, if taken
together with Plotinus’ citation of Zost. 10.1—20 in Enn. 2.9 [33] 10.19—33 and
his insistence that one follow a certain order and not proliferate—or more
perniciously for Plotinus—mix up hypostatic entities, as perhaps when the
Gnostics appear to call Kalyptos the Good (Zost. 116.24-118.8)—all tend to
confirm that while Plotinus is obviously capable of thinking many things
at once, these earlier parts of the Grofschrift set the crucial context for the
explicit critique of Enn. 2.9 [33] and that the measured ascent of the Sympo-
sium to the Beautiful and to what in both the Republic and the Symposium
makes the Beautiful visible is right at the heart of these three performative
logoi, namely, Enneads 3.8 [30]; 5.8 [31]; and 5.5 [32].

The third way, however, that of 5.5 [32], is a little different, for it starts
already with intellect and takes up in the first seven chapters the self-

38 Inrelation to the Kalyptos Aeon, see Zost. 113.1: “and angels, daimons, minds, souls, living
creatures, trees, bodies and those prior to them ...”; compare Plotinus, Enn. 6.2 [43] 21—22:
“and bodies and matter are there.”
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evidentiary character of intellectual cognition in relation to the Good. But
of course it builds upon the earlier treatises and particularly Plotinus’ insis-
tence on love, desire, intimacy, possession, especially 5.8 [31] 10.33—36. If I
understand Plotinus correctly, for him the Gnostics recognize love and sex
superficially; they prefer to be voyeuristic about them. By contrast, Plotinus
thinks that the way oflove is messy, more like getting drunk, coming to dwell
in the other or to be possessed by the other, as in the Symposium and Phae-
drus.1quote:

But those who do not see the whole only acknowledge the external impres-
sion, but those who are altogether, we may say, drunk and filled with the
nectar, since the beauty has penetrated through the whole of their soul, are not
simply spectators ... one looks from outside at everything one looks at as a
spectacle ... But one must transport already what one sees into oneself and
look as one and as oneself, as if someone possessed by a god ...

(Enn. 5.8 [31] 10.32—43)

This passage about intelligible beauty, so evidently directed to his Gnostic
friends, may seem at first sight more in tune with Plotinus’ wonderful erotic
treatment of the One in Enn. 6.7 [38] 20—37 than the rather sober beginning
to 5.5 [32], butitanticipates intellect’s giving itselfup entirely to the Beatiful-
Good and seeing the Good which is “in nothing” “by that of it which is not
intellect” later in 5.5 [32] 8. It also anticipates Plotinus’ analysis of the being
in-ness ofbody in soul, soul in intellect, and of everything being in-possessed
by the One in ch. g, which provides a striking contrast to the emergence of
the Barbelo Aeon in Zost. 76.2 ff., where Barbelo has come to exist outside the
Triple-Powered Spirit and where “his knowledge dwells outside of him with
that which contemplates him inwardly.” Plotinus is to develop (in ch. 7) an
image of seeing—simultaneously external/internal—that leaves one won-
dering: was it inside or out? And his answer seems to be that it is much more
deeply “in” where there is no inner-outer (ch. g).

Let me go back to what I think is at stake in Enn. 5.5 [32] 1. This is a ques-
tion implicit at the top of Diotima’s ladder of ascent: does soul-intellect pos-
sess only images at this level or “true things”? Plotinus uses such language at
5.5 [32] 1.54—56, indicating the Platonic level at which he is operating, but his
focus is squarely upon the Gnostics. In the case of the Barbelo sub-Aeons,
for instance, or even in that of Gnostic Sophia, does intellect have to “go run
around looking” (1.45; 2.11) so that its knowledge is outside of it like that “of a
guesser or ... of someone who has heard what he knows from someone else”
(1.5—-6), or does intellect have only #ypoi (imprints or model-patterns, not
only Stoic but also a favorite Gnostic word), or is intellect characterized by
unknowability or is its knowledge self-authenticating, “clear” truth? Intel-
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lect’s knowledge is, of course, self-authenticating, Plotinus concludes, and
this includes its knowledge of being derived from the Good: “and if there is
anything before it, intellect knows clearly (and internally) that this is what
it derives from” (2.15-17). Intellect, therefore, could not mistake itself for the
Good; nor could it be a series of different Aeons (Autogenes, Protophanes,
Kalyptos); it is “one nature, all realities, truth” (3.1-2), self-guaranteeing, yes,
but “a second god revealing himself before we see that other one” (8eog Sette-
pOg TTpoQaivey EquTov Tply Opdv éxetvov) (3.4-5). Intellect is, in other words, a
unified self-guaranteeing entity (not Autogenes, but Autothenenarges); it is
also essentially the manifestation or fore-appearing (not Protophanes, but a
different mode altogether, hanging in its own fore-appearance, 3.3—7) from
the fore-appearance of the One over all: ¢¢’ dmaat 3¢ TovTolg Bagtieds Tpopal-
vetat EEaipung adTdg 6 péyas (3.13-14).

This progression inherent in the self-validating “eye” will also be revealed
later (in Enn. 5.5 [32] 7) through a phenomenological analysis of sight which
discloses its full range, or neusis, from object illuminated through illumi-
nated seeing to pure light, revealed as a “veiling” entity (Kalyptos) that “in
not seeing sees light”:

Just so intellect, veiling itself from other things and drawing itself inward,
when it is not looking at anything will see light, not a distinct light in some-
thing different from itself, but suddenly appearing, alone by itself in indepen-
dent purity, so that intellect is at a loss to know where it has appeared from,
whether it has come from outside or within ...%

I suggest that Enn. 5.5 [32], chs.1—7, are an implicit rethinking and critique of
the Barbelo Aeons by means of an analysis based upon Greek philosophical
notions of intellect, number, etymology in the earlier chapters and, finally in
ch. 7, upon a phenomenology of seeing that evokes “veiling” at the highest
level of mystical experience, first, by the ordinary experience of closing
one’s eyelids, pressing one’s eyeball, and seeing light by itself (“the eye’s
possessor squeezes it and sees the light in it”), second, by the immediate
passage in the reader’s mind to mystical experience with one’s eyes “tight
shut” (“for then in not seeing it sees ... most of all”) and, third, by the Platonic,
mystical expression of sudden appearance in the Symposium, Republic and
Seventh Letter (“for it sees light”). I wonder in this context if Plotinus’ earlier
pointed reference to those who have gone away satisfied with what they

39 Obtw &) xai vol adTév dmd TAV dMwy xaAdpag xai cuvaryarywy el 6 elow undéy dpdv
BedaoeTar o Mo &v BN @S, AR abTd %’ Eoutd udvov xabopdv ¢’ altod EEaipung pavéy,
hate dmopely 80ev epdvy), EEwdev 1) Evdov (Enn. 5.5 [32] 7.31-34).
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have seen before the coming of the “great king” (3.14-15) might not include
Zostrianos himself, since Zostrianos is apparently not baptized in the waters
of Kalyptos, but only “hears about Kalyptos” (Zost. 24.11f.).

Finally, I shall conclude with one of the most remarkable chapters in the
Enneads: 5.5 [32] 12. Instead of the absolutely unknowable One cognized by
not cognizing, Plotinus presents the Good as a radically positive presence
beyond simple presence from which we have always already withdrawn and
yet is always already here beyond memory or even recollection, not just
for mystics with their eyes tight shut, but for sleepers. Whatever this chap-
ter suggests, it is neither positive nor negative theology in any commonly
accepted sense but rather a profoundly disturbing, yet positive evocation
of the shocking, yet quiet superabundance thoroughly pervading ordinary
experience, so that we do not notice what is open to anyone:

And we must consider that people have forgotten that which from the begin-
ning until now they want and long for. For all things desire and yearn for it by
necessity of nature, as if divining instinctually that they cannot exist without
it. The grasp and the shock of the beautiful come to those who already in a
way know and are awake to it, and the awaking of love: but the Good, since
it is present long before an innate desire, is present even to those asleep and
does not shock those who at any time see it, because it is always there and
there is never recollection of it; but people do not see it because it is present
to them in their sleep.®

Plotinus goes on, with arguments reminiscent of Diotima, to suggest that
whereas all human beings want the Good, not all recognize beauty and are
content to seem beautiful without being so, and to contend, as Plotinus
represents the Gnostics doing in Enn. 2.9 [33], that they are just as beautiful
as any primary beauty. By contrast, Plotinus argues: “the Good is gentle,
kindly and gracious” (5.5 [32] 12.33—35) (language, in part, used of Barbelo
in Zost. 76.2).

This chapter reinterprets Republic 6-7 and the Symposium in new light.
Where is the Good on the ladder of ascent? We have to divine its hidden pres-
ence in beauty, just as in Aristophanes’ speech there is a deeper instinctual
yearning for union in separated human beings beyond cognitive representa-
tion: “No one would think this to be for the sake of sexual intercourse ... that

40 Enn. 5.5 [32] 12.6-19: Xpn) 8¢ &vvoel, g elo émks?mcpts’vm, 0d xai & o’szﬁg elg vov
moBodat xal s(plsv‘rou avtod. Idvta ydp opays‘tou gxefvov xal épletan adtod @ioewg owotqu, wcmsp
anoyayavrauysva, g dvev adtod od dbvarar elvar. Kai tod pzav xohod n&q olov eidéaLxal sypnyopocw
1) dvtidnig xai 1 Odpfog, xal 00 Epwtog 1) Eyepats- T6 & dyabd, dte Aol Tapdy eig Epeaty
aOMPUTOY, Xal XOLUWUEVOLS TTapeaTt xal o Baupel mote id6vtag, 6Tt ghveaty del xal od moTE 1)
AVaUYNTLG: 00 UiV Op@TY AVTS, 8TL KOUWMUEVOLS TTAPETTL.
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the one so eagerly delights in being with the other; no, it's something else the
soul of each clearly wishes for that it can’t put into words, but divines what it
wishes, and hints at it in riddles” (G’ dMo Tt BovAouévy Exatépou 1) Puxy -
Ay €atiy, 6 o0 dhvartat eimtely, dMG povtedetart 6 BovAeTal, xai alvitretar) (Symp.
192C-D). Or again: “Every soul pursues the good and does whatever it does
for its sake. It divines that the good is something but it is perplexed and can-
not adequately grasp what it is ...” ("O dv) Swwxetl pév dmaoa Yoy xal TovTOU
Evexa mavTo TPATTEL, dopavTeEVOpéVY Tt Elvart, dopodoa 8¢ xal odx Eyovaa Aa-
Betv ixavédg Tl ot Eativ) (Resp. 6.505D—E). What is the effect then of Plotinus’
third way? Instead of being the most remote, infinitely removed principle,
the Good is the most familiar, unconscious presence beyond presence, more
intimate to myself than myself, as Augustine will say, the most accessible, not
just for hierophant and initiate, but for everyone. This, I think, is the goal
of Plotinus’ critique of the Gnostics: to reverse completely the spectacle of
ascent, to break the dichotomy of inner-outer, to radically democratize la
mystique—basically to turn experience and representation inside out.

Jean-Louis Chrétien, in a beautiful book, L’inoubliable et I’inespéré, has
well observed:

Always already there, always already come, the Good is that which forever
escapes all anamnesis. Yet this does not express a negative trait that would
render it unthinkable, but rigorously describes, in distinguishing it from the
Beautiful, its mode of presence in the contraction of the immemorial ... The
immemorial of the Good leaves in us a mark without remark, a forgotten
presence, but always already at work.!

However, Chrétien then goes on to distinguish Plotinus from the “ethical
dimension” in the work of Levinas and Autrement qu’étre. This, I think, is a
profoundly mistaken interpretation of both Plato and Plotinus. For Socrates
in the Republic, the Good is the most useful, beneficial and practical gift
without which every other possession is useless (6.504E-505A). For Ploti-
nus, the Good is the archeé kai telos of all contemplative action, divined in
and beyond intellect itself. Ethical, contemplative action cannot be sepa-
rated from vision and touch. This is the whole point of the Grofschrift. The
real amechanon kalos, whether of the Good itself, or of what shines forth
into intellect, or reflected in (Socrates’ ironic comment on) Alcibiades’ div-
ination about those statues in Socrates,* is intrinsically bound up with real
ethical practice, as Plotinus in fact argues in Enn. 2.9 [33] 17. The ethical

41 Chrétien 2002, 29.
42 Resp. 6.509A; Symp. 218E.
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and metaphysical good cannot be separated. This, among other things, is at
the root of Plotinus’ argument with the Gnostics and of the three mystical
paths he performs here pros hémas: contemplation, beauty, erotic love,
intimacy and goodness are not performative without moral excellence. The
Symposium and Republic remain Plotinus’ guide. As he says in Enn. 2.9 [33]
15.38—40: “It is moral excellence, in fact, that goes ahead of us to the goal and
when it enters into the soul with practical wisdom shows god; but god, if you
talk about him without true excellence, is only a name.”*
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“THOSE WHO ASCEND TO THE
SANCTUARIES OF THE TEMPLES”:
THE GNOSTIC CONTEXT OF PLOTINUS’
FIRST TREATISE, 1.6 [1], ON BEAUTY"

Zeke Mazur

A recent resurgence of scholarly interest in Plotinus’ relationship with the
Gnostics has refocused attention upon the subtle traces of anti-Gnostic
argumentation that can be found not only in the so-called GrofSschrifi or
“tetralogy,” but also throughout the entirety of his oeuvre, beginning already
in his sixth, and even possibly as early as his second treatise (4.8 [6] and
4.7 [2], respectively).? In this essay, I would like to extend the investigation
back to what is ostensibly Plotinus’ very first writing, 1.6 [1] ITept 00 %oAo0.3 I
would suggest that in this treatise, he is tacitly attempting to draw a distinc-
tion between his own position and that of the Gnostics concerning the onto-
logical status of beauty, yet he nevertheless supports his argument with sev-
eral concepts and images borrowed from the Gnostics themselves.* I would

" This contribution is warmly dedicated to John D. Turner—my dissertation advisor,
mentor, and friend—whose monumental (and often intimidatingly prescient) lifetime of
work on Sethian Gnosticism will, I suspect, be of increasing importance for the study of
Plotinus. With John’s kind encouragement, I presented a preliminary sketch of this essay
in December 20u at a colloquium entitled “Par-dela la tétralogie antignostique: Plotin et
les Gnostiques, colloque en hommage 4 Pierre Hadot,” organized by the Ecole Pratique des
Hautes Etudes and the Université de Paris-Ouest Nanterre-La Défense.

! Le, treatises 3.8 [30], 5.8 [31], 5.5 [32], and 2.9 [33], a great work (or series of works) that
in their entirety comprise the locus classicus for Plotinus’ anti-Gnostic polemic.

2 See the methodological remarks of Narbonne 2011, who challenges the notion of a
discrete Gnostic “crisis” to which Plotinus responded solely in the Grofsschrifi-tetralogy, and
proposes instead that Plotinus’ engagement with the Gnostics takes the form of a continuous
discussion running throughout the entirety of his corpus. The idea that subtle traces of a
dialogue with the Gnostics could be found outside the Grofsschrift and as early as 4.8 [6] was
apparently first suggested by Puech 1960, 182-184.

3 One should note that from Porphyry’s comments (in Vit. Plot. 4 and 26), we have no way
of knowing with certainty that it was actually the first treatise Plotinus wrote.

4 In light of the controversy surrounding the term “Gnostic,” I use it advisedly, to include
a broadly-defined (yet historically specific) complex of inter-related religio-philosophical
currents of thought of the sort evident in the Platonizing Sethian tractates Zostrianos (NHC
VIII,1) and Allogenes (NHC XI,3)—homonymous with the Greek apocalypses that were read
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even go so far as to propose that a curious tension between a positive and
a negative attitude to Gnostic thought comprises the entire substrate of the
treatise, although—to be sure—this tension remains almost entirely sub-
textual, embedded within scholastic arguments against rival Stoic and Aris-
totelian conceptions of beauty, and concealed beneath an opaque veneer
of traditional language that appears at first glance to be entirely Hellenic
and especially Platonic. In previous work I have suggested that intimations
of a profound and occasionally even quite positive engagement with Gnos-
tic thought may be found throughout Plotinus’ corpus.® If such a positive
engagement can be shown already in treatise 1.6 [1], it suggests a closer rela-
tionship than has usually been supposed between Plotinus and the Gnos-
tics, even in his earliest period of literary production: a relationship certainly
much closer than he himself would have later wanted to admit.

1. THE ANTI-GNOSTIC BACKGROUND OF
PLOTINUS’ DEFENSE OF BEAUTY IN 1.6 [1] 1-6

The essential thesis of treatise 1.6 [1] is that all beauty ultimately derives from
the intelligible beauty of the hypostatic Being-Intellect or even the One-
Good. In an extended argument running through the first six chapters of the
treatise, Plotinus insists that every instance of beauty “down here”—includ-
ing both the beauty in bodies and other physical objects perceived by the

and critiqued in Plotinus’ circle, according to Porphyry, Vit. Plot. 16—as well as in texts
that have been variously designated as Sethian, Valentinian, Simonian, Thomasine, etc.,
which share with one another several overlapping aspects, including technical terminology,
mythologoumena, and divine nomenclature, including many themes derived from both
Greek philosophy and Judeo-Christian sources.

5 This is the case especially with regard to his conception of the contemplative ascent,
which, I believe, depends largely on prior Gnostic schemata of ritualized and/or visionary
ascent. In my dissertation (Mazur 2010), I suggested that the precise structure of Plotinus’
accounts of the ascent to the One demonstrate striking and noncoincidental similarities
of detail to certain Gnostic schemata: schemata most evident in the Platonizing Sethian
“ascent-pattern” tractates Zostrianos and Allogenes, but also foreshadowed in a wide variety
of earlier Gnostic and Hermetic texts as well. Although this is not the place to present the
argument, in my opinion, the entire Platonizing Sethian corpus is pre-Plotinian and shows
influence only of second-century Platonism, not that of Plotinus or his successors. Therefore,
I concur with the conclusion of Tardieu 1996, 112: “Le Zostrien que Plotin et ses disciples ont
connu était donc bien le méme que celui que nous lisons aujourd’ hui en copte. L'hypothése
de deux rédactions de I' Apocalypse de Zostrien, I'une préporphyrienne (perdue), I'autre
porphyrianisante (NHC VIII, 1), est une vue de I'esprit.” However, I would go further than
Tardieu in suggesting that this applies to the remainder of the Platonizing Sethian corpus,
which includes Allogenes as well.
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senses (chs. 1-3), and also that beauty which can only be perceived by the
soul (chs. 4-6)—always remains in a participatory or even anagogic rela-
tionship with its divine source “up there.” His demonstration draws pri-
marily on the Phaedrus and Symposium,® but the intent of the treatise dif-
fers considerably from that of these Platonic dialogues, wherein the nature
of beauty—and its connection with the Good—is assumed to be more or
less self-evident. By contrast, in 1.6 [1] Plotinus is attempting to provide an
account of beauty itself, and in the process, to rehabilitate sensible beauty,
perhaps to defend it from the suspicions of some unmentioned interlocutor
or rival school of thought.

It is therefore significant that much later in Plotinus’ corpus, in the specif-
ically anti-Gnostic context of the Grofschrift-tetralogy, he makes very sim-
ilar arguments defending both natural and artistic beauty against Gnos-
tic criticism.” The specific target of these latter arguments appears to be a
subversive Gnostic reading of Plato’s theory of artistic imitation.®* We may
recall Plato’s essential objection to art in Resp. 10.506B—598D and Soph.
233E—236C: specifically, that the artist (or sophist) reproduces an image
of an intelligible form while in ignorance of the form itself, and thus pro-
duces mere images of images at a threefold remove from reality.® It is not
coincidental that several Gnostic sources level this very charge, often for-
mulated in recognizably Platonic language, at the demiurge of the cos-
mos,' thus deliberately reinterpreting the mimetic activity of the demiurge

6 Darras-Worms 1997, 17ff., demonstrates the influence of several other Platonic dia-
logues as well, including the Hippias major.

7 Plotinus returns repeatedly to the defense of both cosmic and divine beauty throughout
the GrofSschrift, especially in 5.8 [31] 1; 5.5 [32] 12; and 2.9 [33] 16-17.

8 I attempted to demonstrate this in a paper entitled “Plotinus’ Response to Demiurgic
Mimesis in Platonic Gnosticism” presented at the conference of the International Society for
Neoplatonic Studies at the University of Maine at Orono in 2002.

9 That Plotinus might at times seem to share the Gnostics’ revulsion for the replication
of images is suggested by the famous anecdote about his refusal to sit for a portrait on
the grounds that it would be a mere €idwAov eldwAov (Porphyry, Vit. Plot. 1.8-10), on which
see especially Pépin 1992a. Porphyry’s own anecdote itself, however, possibly derives from a
Gnostic topos, as the same expression pejoratively describes demiurgic production at Zost.
10.4-5 (oyeramxon wteoyel|awxon; cf. Plotinus, Enn. 2.9 [33] 10.27). Moreover, in Acts of John
28.5-6 (Bonnet), we find a similar anecdote about the unwitting subject of a portrait deriding
the portrait as o0x éuot ... dAAG T) Tapxind pov eidWAY.

10 The Valentinians conceived of the demiurge as ignorant in a specifically Platonic sense
(i.e., as ignorant of the forms); consider this passage of Irenaeus preserved by Epiphanius,
Pan. 31.18.9 (1.414.4-8 Holl = Irenaeus, Haer. 1.5.3): 00pavdv (yap) memoueévat ) ei86ta ovpovy-
xal dvBpwmov memAaxéva, dyvoodvrta [tov] dvOpwmov- yiv Te Sedetyévat, un emtatduevoy [Thv] yiv-
xod &l vty olTwg Aéyouaty Yiyvonévar oo Tag idéag Gv Emotet xal oy TiY M Tépa, ardTov
8¢ uévov gRjcdat mdvta elvon (“For he made the heavens not having known the heavens; he
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inthe Timaeus (29A and 50C) in terms of Plato’s own critique of human artis-
tic mimesis in the Republic." They do so, one may presume, in order to pro-
vide a quasi-philosophical justification for their denigration of the cosmos
as an ontologically mediocre product of an ignorant creator. It is therefore
reasonable to suppose that Plotinus’ response in the GrofSschrifi-tetralogy—
especially in 5.8 [31] and 2.9 [33]—is actually an attempt to short-circuit
the Gnostic critique of demiurgic mimesis by (a) rehabilitating the notion
of artistic creation that Plato had criticized,” and by (b) emphasizing the
dynamic link between intelligible archetype and sensible image (inciden-
tally, it is curious that at least with respect to the theory of art, Plotinus
opposes a position shared by both the Gnostics and Plato). Yet his concep-
tion of artistic reproduction depends upon a particular theory of beauty.
According to Plotinus, sensible beauty is the accurate reflection, or even
presence, of form,”® and thus provides precisely the type of connection
between the cosmos and the Divine that the Gnostics deny. As he insists

molded the human being, being ignorant of the human being; he revealed the earth, not
understanding the earth; and with respect to the forms of all things he made, they declare
him to be similarly ignorant, and even (ignorant) of his own Mother; but he thought he alone
was all things.”).

1 The deprecation of the demiurge’s creative activity as the mediocre replication of
second or third-order images—or of dimly-perceived reflections in water—may be found
among Sethian and related sources, e.g., Ap. John (NHC II,1) 12.33-13.5 = (NHC IV;1) 19.9-18;
(NHC III1) 22.2-14 = (BG 8502,2) 48.8—49.6 = (NHC IL1) 14.33-15.10 = (NHC IV;1) 23.12—28;
Hyp. Arch. (NHC11,4) 87.12—32; Orig. World (NHCI1,5) 100.19-101.9; and also among Valentini-
ans, Tri. Trac. (NHC 1,5) 77.1—79.13; cf. Ep. Pet. Phil. (NHC VIII,2) 136.5-15. Undoubtedly due
to its pejorative connotations, the language of mimeésis itself was used to describe demiur-
gic production by the Valentinian Marcus (Hippolytus, Ref. 6.54.1.6), Basilides (Ref. 7.22.9.1 [=
10.14.4.2]), and Saturnilus (Epiphanius, Pan. 23.1.4). The demiurge was, on occasion, explicitly
described in terms of a painter by the Peratae (Hippolytus, Ref. 5.17.5) and the Valentinians
(Clement of Alexandria, Strom. 4.13.89.6—90.1); cf. also Cod. Bruc. Untitled 53 (266.22 Schmidt-
MacDermot), on which see Pépin 1992b.

12 Even the theory of contemplative production proposed in 3.8 [30] may be understood
as a propaedeutic foundation for the defense of artistic (demiurgic) production in the sub-
sequent three treatises; see O’Meara 1980.

13 1.6 [1] 2.11-13: Tig 0dv Spotévs Tols T})Oe Tpds Té Exel xohd; xail Ydp, €l Spotdmg, Spota pév
gaTw- TS O& xaAd xdxeiva xai Tadta; Metoyf eidoug papév Tadta. 2.27—28: OUtw uév 3] 10 xaAdv
a@pa yiyvetat Adyov dmo Belwv ENBSVTOG xowwvia. 5.8 [31] 1.32—38: El 8¢ Tig Tag TéYVaS dTipalet,
8Tt pipodpevaL T @uaty TTotodat, TPRTOV pEV patéov xal TaS pUaEels uipelodat dAa. "Emtetta del
eldéva, wg oty &mAQS T dpwpevov ppodvtal, GAN dvatpéyouaty Eml Todg Adyous, € Gv 1) puag.
Elra ol 81t modd map’ abtédv motodat wal mpootiféaat 8¢, &t 1 EMelmel, Gg Exovoat T xdANos.
2.14-16: Ap’ o €id0g pév mavtayod Tod70, Hxcov 8¢ Eml TO yevduevoy éx Tod mowjoavTos, Gomep &V
Talg TEVALS EAEYETO ETTL TA TEXVYTA [évarl apd T@V TeXV@Y. On Plotinus’ curious equation of
beauty with the immanence of form itself, see Stern-Gillet 2000, 38—63.

14 E.g, 2.9 [33] 16.11-12: T16G yép &v dmotunBelg 88e 6 xdapog Exetvou iv; mhig 82 ol &v adtd Beof;
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in 5.8 [31]—and also here in 1.6 [1]—the beauty “down here” summons the
soul back up to its intelligible archetype because of the consubstantiality
of the beauty of this world with that of the intelligible realm."® This specific
theory of beauty, which we find already fully formulated in his first treatise,
is thus profoundly implicated in his anti-Gnostic argumentation.

That the Gnostics were deeply suspicious of sensible beauty is confirmed
not only by Plotinus’ explicit testimony,'® but also by several Gnostic trac-
tates from Nag Hammadi which refer to natural beauty as a kind of diabol-
ical deception, utterly divorced from true divinity.” Now one may wonder:
did the Gnostics just happen to hold a view of beauty diametrically opposed
to that expressed by Plotinus already in 1.6 [1], a view that he later came
to criticize in the Grofschrift-tetralogy by redeploying his own earlier argu-
ments about beauty? Rather, it appears considerably more plausible that
even Plotinus’ earliest discussion of beauty—supported by a reverent, if not
always entirely accurate, reading of Plato—was already a reaction against
prior Gnostic ideas which he understood (more or less correctly) to be a
mischievous interpretation of Plato. The fact that 1.6 [1] so closely foreshad-
ows the explicit anti-Gnostic arguments in the Grofschrift-tetralogy sug-
gests that the Gnostics lurk tacitly in the background of this early treatise
as well.

15 Aubin (1953) noted that imagery and imitation are extremely important to Plotinus’
thought precisely because they provide a means of sympathetic contact with the upper
world, and consequently the terminology of image-making occurs frequently in his mys-
tical passages; see esp. his conclusion, p. 372: “En résumé, on voit comment la sympathie
universelle est la conséquence de ce fait que tout vient d’une méme origine et que tout a une
ressemblance de famille.”

16 E.g., 2.9 [33] 17.25: 8tav Aéywat xatagppovely Tod TfiSe »dMAous ...

17 E.g., Ap. John (BG) 56.5 = (NHC IL1) 21.20; Gos. Truth (NHC 1,3) 17.20; Thom. Cont.
(NHC 1I,7) 140.22; Orig. World (NHC II,5) 109.7. The Valentinian author of the Tri. Trac.
(NHC I,5) takes a rather more nuanced approach to beauty, and appears to have engaged
in relatively sophisticated aesthetic theorization in order to explain the existence of cosmic
beauty despite the imperfect production by the Logos “in shadows with reflections with
likenesses” (77.16-17 [Attridge-Pagels]: eit pengaisec | m[n] genetawron uit eitanti). The
imperfect copies “are beautiful as a likeness, for the face of a reflection typically receives
beauty from that of which it is the reflection” (79.9-12: eyTcaeaert gun oytan|[Tn ¢po] rap
HMAMAON Wagx1 cael|[€ ] TooTq Hneel eTe oY(e1)AwION | [n]Teq me).



334 ZEKE MAZUR
2. THE POSITIVE USE OF GNOSTIC IMAGERY TO
DESCRIBE CONTEMPLATIVE ASCENT IN 1.6 [1] 7—9

The hypothesis that an encounter with the Gnostics underlies 1.6 [1] is
further supported by several hints in the final chapters of the treatise (chs.
7—9), in which Plotinus exhorts one to undertake a contemplative ascent so
as to obtain a direct experience of the ultimate origin of beauty in the Good
itself. In the course of the discussion, Plotinus employs several evocative
motifs which, I suggest, derive from Gnostic sources. Significantly, he does
not condemn these motifs but instead employs them positively in support
of the discursive argument in the first part of the treatise (chs. 1-6). This
bespeaks a far more ambivalent and complex attitude towards the Gnostics
than one of straightforward repudiation. The preponderance of Gnostic
motifs occurs in two crucial passages describing the final stages of ascent,'®

to which we will now turn.

2.1. Analysis of Enn. 1.6 [1] 9.7-25

Plotinus, Enn. 1.6 [1] 9.7—25
(Henry-Schwyzer)

"Avarye éml gautov xal 18 wdv un-
Tiw gty B¢ xaAdv, ola TouyTig
drydApatog, 6 Sel xahov yevéabal, o
pév dpatpel, o 3¢ dmékeae, T 3¢ Ael-
ov, T0 3¢ wabopdv Emoinoey, Ewg &-
Setke wodv éml 1@ dydpatt mpd-
owmov, obtw xai o deaipet Soa me-
prttd xal amedBuve Soor oxoAld, 8-
oo oxotewvd xabalpwy Epydlov el
val Aqpmpd xal py) maday Textai-
Vv TO g0V dyodpa, Ewg dv Exddpu-
Yeté oot Tig dpetiis N Beoedyg d-
yAala, Ewg dv 1dy¢ cwppoatvny év a-
V& BeBdoav Badpw. Elyéyovag tod-
7o xai €ldeg adTd wal oot xaborpdg
TUVEYEVOL 0UBEV Exwv EUTodtov TPdg
10 €l oltw yevéahar 00dE adv adTd

Go back upon yourself and look; and if you
do not yet see yourself as beautiful, just as
the maker of a statue (which needs to become
beautiful) cuts some (parts) away and pol-
ishes others and makes some smooth and
others pure until he has revealed the beau-
tiful face in the statue, so also you cut away
whatever is excessive, and straighten what-
ever is crooked, and purify whatever is dark
and make it shiny, and not stop crafting your
statue until the godlike glory of virtue shines
out on you, until you should see temperance
mounted upon a holy pedestal. If you have
become this, and see it, and, you, pure, come
together with yourself, having no impediment
to thus coming into one, nor having with
it anything else mixed within, but wholly

18 Asvery often throughout his corpus, Plotinus’ rational argumentation culminates with

an appeal to direct and/or visionary experience; thus also 4.7 [2] 10.30-52; 6.9 [9] 7-11; 5.1 [10]
12.12-21; 6.5 [23] 7.11-17; 12.3—36; 3.8 [30] 9.21-34; 5.8 [31] 9-11; 5.5 [32] 8.3—27; 2.9 [33] 17.5-9;
1.5 [36] 7.25-30; 6.7 [38] 22; 34-36; 6.8 [39] 15.9-24; 5.3 [49] 17.15-39.
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6o Tt 8T MEMIYMEVOY Exwy, GAN  yourself, only true light, not measured by
8hog adTog Qg dANBov mévov, o0 magnitude or circumscribed into diminution
neYedel pepeTpnuévov o0d¢ axNua- by shape or, conversely, expanded into mag-
Tt el ENdtTwoty meprypagev ov¥ ad  nitude by unboundedness, but everywhere
eig uéyebog 3t dmetplog adknOév, dAN  immeasurable because greater than all mea-
duétpytov mavtoayod, ws dv petfov  sure and better than all quantity—if you see
TOVTOS UETPOV xat TTavtog xpelogov  yourself having become this, at this point,
mogod- el Toto yevéuevov cavtov i-  having become vision, you have confidence
dotg, &Pt 1dn yevéuevog Oapanoag  with respect to yourself, and in this very
mepl cauTt® xal évtadda 1Oy dvaPe-  moment, having ascended, you have no fur-
Bryxarg pmrétitod Setevivrog deneis  ther need of a demonstrator; look intently; for
drevioag 18- oltog yap pévog 6 6-  this alone is the eye that beholds the great
@BaApOg TO péya wdMhog BAETEL beauty.

2.1.1. The Interiorization of the Transcendent

We may begin with the most general observation. Throughout the treatise,
Plotinus has reconceptualized the erotic ascent of the Symposium (210A-
21D) as an inward journey into one’s own self.* In the present passage (Enn.
1.6 [1] 9.7-25), he has similarly internalized Plato’s metaphorical statue (&-
yorpa) of Phaedrus (252D7)—the statue into which one must sculpt (te-
xtaiveabat) one’s beloved—into a purified aspect of one’s own soul.® Yet
this is only a very early formulation of the theme of interiorization and
ématpogy) Tpog Eautov that recurs repeatedly throughout his corpus; in sub-
sequent treatises, Plotinus typically describes the contemplative ascent to
the supreme principle in terms of spatial metaphors that connote introver-
sion and recursive self-seeking (or even autoeroticism, as in this passage).
Now it haslong been noted that Plotinus’ robust internalization of the entire
superstructure of the Divine in some sense within the subjective conscious-
ness represents an original development in Greek philosophy® and it is

19 Previously (at 1.6 [1] 5.5-9; 8.1-6; 9.1-7), Plotinus had insisted that one must use one’s
faculty of inner vision to retrace beauty back to its source within one’s own soul, since
(following the Symposium) it is only through the propaedeutic experience of the beauty of
soul that one may attain the ultimate apprehension of the Good.

20 Perhaps there is also a reminiscence here of Symp. 216D-E, in which Alcibiades com-
pares Socrates’ soul to a beautiful golden statue of a god concealed within a grotesque figurine
of Silenus.

2! See, for instance, Hadot 1997, 31: “[C]e qui nous interesse ici, c’est que tout ce lan-
gage traditionnel sert a exprimer une expérience intérieure, ¢’est donc que ces niveaux de
réalité deviennent des niveaux de la vie intérieure, des niveaux de moi. Nous retrouvons ici
Iintuition centrale de Plotin: le moi humain n’est pas irrémédiablement séparé du modele
éternel du moi, tel qu'il existe dans la pensée divine. Ce vrai moi, le moi en Dieu, nous est
intérieure.” See also Puech 1978, esp. 681f.; Dodds 1960, 1-7.
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therefore intriguing to find such a well-developed and powerful evocation of
this motif already here in his first treatise.” Yet I suggest that this Plotinian
schema closely resembles prior Gnostic currents of thought, whose preemi-
nent characteristics include both the localization of the Transcendent itself
deep within the interior of the human being* and a concomitant emphasis
on self-reversion and self-knowledge.* This notion is prevalent in the Pla-

tonizing Sethian corpus,® as illustrated by the following passages:

Zostrianos (NHC VIIL1) 44.1-5 (Barry et
al.)

TPMOME A€ ETEWAYNAZMEY | T€ TH €T-
KMITE NCwYy M_Nl'leq|NOYC AYD NYGINE
Hrno[y]a moya | MMOY- aym xeoyRT[a]q
H[May ] | oyHp NeOM:

The person that can be saved is the
one that seeks himself and his nous and
finds each one of them. And how much
power this one has!

Zost. 44.17—22

eI eqwya[NOY ] TaAIN ON e[w]ay-
nop[x {]|c[a]Box fNal THPOY: ayw
R[Toq] | Ngpanaxwpi[n €]pog Maya[ay] |
mai rap wa[qm]ore [{]noy[Te] | eaypa-

When he wishes, again he separates
from them all and he withdraws to him-
self, for this one becomes divine, having
withdrawn to God.

naxo[pr]n ennoyTe[-]

22 To be sure, the philosophical tradition had long considered the human soul to be, in
some weaker sense, divine, and the notion of an indwelling fragment of the divine or a
personal daimon can be found especially in Stoics and Middle Platonists, e.g., Cicero, De
legibus1.22.59; De republica 6.22.24; Epictetus, Ench.1.14.11-14; 2.8.11; Seneca, Ep. 120.14; Marcus
Aurelius, Meditations 2.4, 9, 13; 3.5-6, 12; 5.10, 27; 12.2, 26; Apuleius, Socr. 155-156; cf. Corp.
Herm. 1.6 (Poimandres); 12.1.

23 This observation is hardly new; it has been made long ago primarily by phenomeno-
logical scholars of Gnosticism, e.g., Puech 1962, 199—201; Jonas 1969. One should note that
although both Plotinus and the Gnostics generally believe the essential core of the human
being to contain a fragment or trace of the transcendent first principle, there are also impor-
tant differences between their views. In typical Gnostic systems, the pneumatic seed within
the human being has fallen completely away and remains entirely cut off from the Divine,
thus requiring more radical soteriological measures to reintegrate with its source. By contrast,
Plotinus maintains that the apex of the individual remains always, if not always consciously,
in contact with the hypostatic intellect. Narbonne (2008, 691-708) suggests that Plotinus
developed this doctrine—that of the “partial non-descent” of the soul—as a self-conscious
reaction against the more pessimistic Gnostic view.

24 The terminology of émotpogy) mpdg éavtéy was employed primarily by the Gnostics
prior to Plotinus; see Aubin 1963, 96-111; on the centrality of the Delphic exhortation to
self-knowledge in Gnostic thought, Courcelle 1974, esp. 69—82; also idem 1971.

%5 The entire structure of the Platonizing Sethian ascent—e.g., the visionary ascent of
Allogenes 59—61 and the salvific ascent of Zost. 44—46—is described in terms of contemplative
self-reversion and self-discovery; see also Marsanes (NHC X;1) 9.21—28.
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Allogenes (NHC XI,3) 56.14—20 (Funk et
al.)

e]lowne exwa[nwine groy] | wwme eq-
XH[K €BOX- TOTE] | €KeemMe €mn[Iaraeon
€TN][eHTK: TOTE €[KeeMe €poOK] | K-
TH €T[@OOTT €BOX g1 ] | INOYTE €TP[WOPT
nwoort] | onTwe:

If you [seek with a perfect] seeking,
[then] you will know the [Good that
is] within you; then [you will know
your]self, the one who is [from] the God
who truly [pre-exists].?

The theme of inner divinity is also widespread in Gnostic anthropology. For
example, in Irenaeus’ account of Valentinian thought we find the notion
of a pneumatic “inner man” (évdov dvlpwmog) inhering within the souls
of the elect.”” According to a fragment of Valentinus himself, the divine
Anthropos (the transcendent prototype of the human being) “stands firmly”
(xa@eat@ytog)—like a statue, one might say—within Adam.” Similar ideas
may be found in Sethian literature; in the Apocryphon of John, for instance,
a salvific reflection (émivoiar) of the primordial light of the supreme Invisible
Spirit remains concealed (as the luminous Eve) within the prototypical
human being (Adam), who attains salvation when he recognizes the Epinoia
within himself as his own oba{a.?® The general structure of Plotinus’ search
for the Divine within the self thus appears to be very much at home in a
Gnostic context.

26 The text is badly damaged; here I follow Turner’s reconstruction in the BCNH edition
(see Funk et al. 2004); see also Allogenes 52.15-18.

27 Irenaeus, Haer. 1.14.3.13-19.

28 Valentinus (frg. C Layton = frg. 1 Volker) in Clement of Alexandria, Strom. 2.8.36.3.1-4.4
(Friichtel-Stahlin-Treu): oitw xal év Tals yeveals T@v xoaumdv dvlpwmwy @ofot t& Epya TéVY
&vBpdmwy ol Totodaty Eyéveto, olov dvdpidvTeg xai eixdveg xal mave’ & elpeg dvdouaty eig Svopa
Beod- eig yap Svopa AvBpcmou Thaabels Adap pbéBov apéayev Tpodvtog AvBpwov, g 31 adtod &v
a0TQ xabeaT@TOS ... (“Just as also in the worldly races of humans, the works of humans became
objects of awe for their makers, like statues of men and images and all those things [human]
hands accomplish in the name of God, [so also] Adam, modeled in the name of the Human
Being, produced [in the angels] the awe of the pre-existent Human Being, as precisely this
stood firmly within him ...”)

29 Ap. John (NHC IIL1) 25.9-26.3 = (BG) 53.7-55.9 = (NHC II,1) 20.17-31. Another very
striking statement of this notion may be found in the doctrine of Monoimus in Hippolytus,
Ref. 815.1.2—22 (Marcovich): xataAimay Qyrelv fedv xata xtiow xal T TodTog TAPATANTLY,
Mmoo adtdy dmd (o)eautod, xal pdde tig éotv 6 mdvta dmaamAdg &v ool éEilomotodpevos xal
Aéywv- 6 Bedg pov, 6 vodg pov, 1) Sidvotd pov, 1) Yoy uov, T cdud pov (“Leaving behind the
search for God in Creation (and such things that accompany it), search him out [instead]
from yourself, and learn who it is who comprehensively appropriates everything within you
and says, ‘my God, my intellect, my reason, my soul, my body.”)
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2.1.2. The Autophany of the Transcendental Self

In lines 15—21, Plotinus describes the culmination of the contemplative self-
reversion in terms of a luminous, reflexive apprehension of one’s inner-
most self. His insistence upon the immeasurable, unbounded, and formless
nature of the object of this vision suggests its proximity less to soul or even
intellect—normally characterized by measure, limit, and shape®**—than to
the supreme One-Good itself*! This corresponds to a schema that can be
found in many of Plotinus’ subsequent accounts of ascent. These accounts
typically describe a sudden self-apprehension at the penultimate moment
of ascent, immediately prior to the attainment of the supreme principle
itself*? In this moment—which one might call an autophany—one appre-
hends one’s own divinized form—or transcendental self**—which has be-
come an effulgent image (eixwv) of the One-Good, beyond both being and
intellect.?* Plotinus exhorts one to come to complete unity with this in-

30 E.g, Enn. 6.9 [9] 3.36-40; 5.1 [10] 7.23—27; 6.7 [38] 17.39—40; 33.37-38; 6.2 [43] 21.11-16.

81 This passage (1.6 [1] 9.19—22) echoes the apophatic description of the absolute One of
the first hypothesis of Plato, Parm. 139B—140D, a passage which Plotinus similarly draws upon
to embellish his accounts of the One in later treatises, e.g., at 6.9 [9] 3.36-45 and 6.7 [38]
32—34. One might also compare this to his refusal to predicate either limit or unlimitedness
of the One at 5.5 [32] 10.19-11.6, and his insistence that it is not confined by shape at 5.1 [10]
7.20. On the allusion to the supreme principle in this passage see Darras-Worms 1997, 233: “La
maniere dont Plotin décrit la vision dans le Traité 1 implique que cette vision est précisément
vision du ‘sans forme, ¢’ est-a-dire de I'Un et non pas d’Intellect qui, lui, est défini et limité
dans sa partie supérieure.” Also Susanetti199s,161: “La luce in cuil’ anima si transforma—luce
non misurabile da alcuna grandezza, non soggetta a diminuzione per effetto di una figura che
la circoscriva né, all’ opposto, soggetta ad accrescimento per mancanza di limite (apeiria)—e
alla identica all’infinita stessa del principio primo.” That the experience described here is not
the ultimate vision of the One-Good itself and only the penultimate phase is confirmed by
Plotinus’ statement that this transcendental self is “the eye that sees the great beauty”: that
is, the faculty by which the transcendent principle is apprehended, not quite that principle
itself. We may note that the negative-theological interpretation of the first hypothesis of
Parmenides was already current in pre-Plotinian Gnostic thought; see Whittaker1969; Jufresa
1981; Turner 2006.

32 E.g, Enn. 4.8 [6] 1.1-11; 6.9 [9] 4.18; 9.55-56; 11.43—44; 6.5 [23] 7.9-17; 5.8 [31] 10.40—44; 5.5
[32] 8.12—13; 6.7 [38] 31.8—9; 34.12—13; 35.19; 6.8 [39] 15.14—23; 19.1—2. Even in treatises whose
principal topic is not beauty, Plotinus often describes the autophanous self in terms of an
extraordinary beauty, e.g, at 5.5 [32] 8.12—13: “He (the aspirant having assimilated to intellect)
sees, first of all, himself, having become more beautiful and glistening” (lde uév té& mpdta
XM Yevopevoy équtov xal émiatiABovta); see also 5.8 [31] 11.1-5 and 6.7 [38] 34.1-25. These
accounts may also be brought into connection with Plotinus’ ritual evocation of his personal
daimaon (Porphyry, Vit. Plot.10.15-33), which he believed in some sense to represent the higher
self; see Enn. 3.4 [15] 3.17—20.

33 To borrow the term from Hans Jonas (1958, 123).

34 E.g,6.9[9] 3.20-26; 4.27-28; 8.14-15; 5.1 [10] 5-6;11.13—14; 3.8 [30] 9.22; 11.22; 6.7 [38] 31.8;
6.8 [39] 15.14—21; 5.3 [49] 14.15.
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dwelling eixwv and proceed thence to the One-Good itself, “as from image to
archetype.” Significantly, a similar schema may be found in a wide variety
of roughly contemporaneous Gnostic sources. Although this is not the place
to present the full dossier of evidence,* some examples will be illustrative.
For instance, in the hymnic conclusion of the Holy Book (NHC I11,2), we find
an invocation in which the aspirant declares that (in a manner similar to the
Plotinian autophany) he has apprehended the deity within himself, that he
has himself become light, and that he has been remade in the shape (nopg1)

of the Divine:

Holy Book (NHC 11I,2) 66.22—67.10
(Bohlig-Wisse)

TEEINAG NPaN | €TNTaK 2LXMEl TIAT-
@QWOOT | NaYTOrENHC TMal €THMMABOX aN |
€EINAY €POK MIATNAY €POY R|NaZPN OYON
(N)IM NIM ... TENOY | X€ AEICOYWNK 2€l-
MOYXT HMMO|€l €METE MEYW)IBE AEIROTINIZE
| MMOEL 2N OY2OTAON NOYOEIN | 2EIPOYOEIN
... 2€1X1 MOPOH M MKYKAOC | RTMNTPMMa-
0 MITOYOEIN €4SN | KOYOYNT

This great name of yours is upon me,
O indivisible self-begotten one, who are
not outside of me. I see you, the one
who is invisible before everyone ... Now
that I have recognized you, I have mixed
myself with that which is unchanging;
I have armed myself with an armor of
light; I have become light ... I was given
shape (popen) in the circle of the wealth
of the light which is in my bosom.

The Platonizing Sethian tractates appeal to a similar notion during the
visionary ascent, as in the following examples:*’

Zost. 11.9-14

€MWIE A€ €YDA|X10Y0€[1]N N [1]rryyxu
€BOXN SITN | MOYOE[1|N €T@oor NHTOY
N | mTyn[oc] eTewmaqaywne NeH|TOY
ffoy]uHuwe Neort  enoyHNT|[a]TX[1]-
uK[ale.

But if [s]ouls are enlightened by the
light within them(selves) and (by) the
impression (tdmog) which comes into
being within them when [they are] in a
state of impassibility ...

35 6.9 [9] 11.44—45: & el pdg dpyétumov. This phrase, which occurs in a mystical con-
text, has a close parallel in Plotinus’ insistence upon the anagogic aspect of artistic repre-
sentation at, for example, 5.8 [31] 3.1f.; we may also note the resemblance to a Platonizing
Sethian conception, evident at Zost. 12.4-18, in which the aspirant is said to ascend from the
mere copy of each successive aeonic stratum to its truly existing archetype.

36 ] have adduced the Gnostic textual evidence in Mazur 2010, ch. 4.

87 See also Zost. 44.1-22; 46.6-30; Allogenes 56.15—20; 60.12—61.22.
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Allogenes 52.6-13

a[c]|[ps]aBe[T RsITAYY|XH 2y | [a]e-  [My soul became] weak and I escaped

peB[on aeiwT|opTP ema|Te: ay[w aei- (from it); I hastened greatly (or: was

KOTT €poel | oya[aT- a]emay emoyolem  very disturbed), and [I] turned to myself

¢[Tkw]|Te epoel Mmm|araeon etnenT  alone; I saw the light that [surrounded]

AEIPNOY|TE: me and the Good that was in me. I
became divine.

Analogous conceptions may also be found in other varieties of Gnostic and
Hermetic literature, in which an eixwv of the transcendent deity—an image
consubstantial with that deity’s own ontogenetic self-apprehension—is
concealed within the aspirant’s own soul and is revealed in a vision during
the course of a salvific or visionary ascent.*

2.1.3. The Obviation of the “Guide” (9etxvis)

At 1.6 [1] 9.23—24, Plotinus makes a curious remark referring to the moment
of autophany: xat évtadda 70y dvaBePnrws pmxétt Tod detevivrog Sendeic (“[I]n
this very moment, having ascended, you have no further need of a demon-
strator”). The only other use of the participle deucvis in the sense of “one
who demonstrates” or “guide” in Plotinus’ corpus occurs at1.3 [20] 3.3, where
it refers to the instructor who guides a novice through the propaedeutic
phases of philosophical ascent (i.e., training in mathematics and dialectic).
It is therefore surprising to find the mention of the guide in the extremely
elevated context of this passage, on the very threshold of the Good.* Ploti-

38 E.g,Ap.John (NHCI1,1) 23.4-11 = (BG) 59.20—60.7; Trim. Prot. (NHC XIII,1) 45.16—27; Cod.
Bruc. Untitled 29 (247.22—24 Schmidt-MacDermot); Gos. Phil. (NHC11,3) 61.27—35; Acts of John
95—96 (Bonnet, Acta apostolorum apocrypha, vol. 2.1); Acts Andr. 38.9-18 (Prieur); the Hymn
of the Pearl in the Syriac Acts Thom. 7678 (in Bevan 1897, 25—-26). Hermetic sources of this
motif include Disc. 8-9 (NHC VI,6) 57.28-58.17; 59.26—28; 60.32—61.1; Corp. Herm.13.4.1-2,13.1.
Although there has been little discussion of the theme of Gnostic autophany per se, there has
been a great deal of attention paid to Mani’s encounter with his heavenly a0luyos; see CMC
23.10-15 (Koenen—-Romer); Quispel 1967, 9—30; Fauth 1986, 41-68. For the possible apocalyptic
parallels, see Orlov 2004, and, in connection with Plotinus himself, the cautious work of
Sweeney 1992.

39 One would have expected the guide to be unnecessary already at the initial stages of
self-reversion described in ch. 8. Darras-Worms (1997, 233—234) notes that Plotinus uses the
verb eiwvuobal repeatedly throughout the treatise, and suggests that the use of the noun
here simply indicates the final stage of the treatise has been reached: “La figure du guide que
Plotin, ala suite de Diotime ou de Socrate, a adoptée, s’ efface.” Yet there is no such suggestion
in Symp. or other Platonic sources where one might expect Plotinus to have borrowed it.
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nus may be alluding here to the Gnostic theme of semi-divine and/or angelic
guides who conduct the ascending soul through the successive cosmic and
hypercosmic strata. If one is committed to detecting an anti-Gnostic motive,
it is possible that Plotinus is specifically rejecting the notion that the final
stages of ascent require assistance from a guide or savior in favor of a more
autonomous process;” indeed, in both Zostrianos and Allogenes—as in
earlier apocalyptic literature—much of the visionary trajectory takes place
under the tutelage of a multiplicity of heavenly revealers, and Zostrianos
implies that a guide is required even at the very last phase of ascent.”
Nevertheless, that Plotinus intends to reject the Platonizing Sethian notion
of the revealer is by no means certain. For it might also be that he mentions
the guide at this point precisely because he sees an identity, not a difference,
between the transcendental self and a heavenly guide; having become one’s
own guide—he seems to be saying—one is no longer in need of another.
This possibility is supported by a passage of Zostrianos in which we find
the statement that certain human souls are assisted in their salvific ascent
out of the cosmos by means of luminous indwelling helpers (Bonfo() within
the human being,”2 and elsewhere (at Zost. 11.9-14) the text implies that
these “helpers” are identical to certain luminous impressions (tomot) that
are apprehended within the aspirant’s own self by means of an autophany.
Perhaps even closer to Plotinus, conceptually speaking, is a passage from
Allogenes (50.24—36) in which the eponymous visionary is told that he has
been invested with a supernatural power of discrimination so that he might

40 Thus for instance Narbonne in Narbonne, Achard, and Ferroni 2012, 67n6: “Plotin
s’ opposait directement a la doctrine du Zostrien et de I’ Allogéne.”

41 At Zost. 129.4-14 the eponymous visionary is led into the Protophanes Aeon by two
divine assistants immediately prior to his ultimate vision of and/or mystical union with the
Kalyptos Aeon and/or the Triple-Powered Invisible Spirit.

42 These helpers are also described as impressions (tdmot) and thoughts (voyuata). Thus
Zost. 46.15-31: eTBen[al] | ceTHW eppai eXnmoyxai f[Te] | nal- ayw figpai gumay[To]|rentc
KaTa TIOYa MOYa NTeN[1€]|WN ceapepa[To]y No1ReNe00Y | fina xeeqeno[y]2m fcactp na[i] |
REMH €TMn|Ma- NJIE00Y A€ 2[en]|noHMa Ne NTeA[1]oc eYOrR eM[T]|60M NCETAKO XE2ENTYTIOC
[ne] | fTeoyoyXxal €Te ewap[e]n[oya] | MOYa X1TOY €4eNOYZM €2p[ai €]|MO0Y- ay® e4x1TYIIOC:
eq[e]|xic0om eBOA FiThmal Tl ay[w] | eyNTay Rrmeooy Noysoweo[c] | Aimp[u]Te waycine
HimkocHoc | ay[w feJwn [w]u- (“This is why they are appointed for their salvation. And these
powers, they are in th[is] place; and within the ‘autogenous’ ones, corresponding to each one
of the aeons, there stand glories, so that one who is in th[is] place might be saved alongside
them. The glories are perfect, living thoughts. They cannot perish because they are typoi of
salvation: that is, each one who receives them will escape up to them, and taking a typos will
receive power from each of them, and having the glory as helper, will, in this way, transcend
the cosmos and all the aeons.”)
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discern the true realities and reascend to his true possessions, i.e., to his
own truly divine self, “that which was previously saved and which does not
need to be saved,”* (i.e., by means of a savior). So rather than rejecting the
Gnostic motif of the revealer altogether, Plotinus may be in fact concurring
with the Platonizing Sethians that the discovery of one’s own transcendental
self obviates the need for a guide external to oneself.

2.1.4. The “Eye that Beholds the Great Beauty”

On lines 24—25, Plotinus redescribes the transcendental self qua faculty of
transcendental apprehension as ¢ 0pBaAudg 0 uéya ¥dMog BAémet (the “eye
that beholds the great Beauty”).* While this undoubtedly owes something
to the “eye of the soul” with which one can study the Good in Resp. 7.518C-D,
it is also one of several instances in which Plotinus may have adopted a Pla-
tonic image indirectly by way of a prior Gnostic reformulation. The notion of
an “eye” that is uniquely able to apprehend the hypertranscendent first prin-
ciple is already a virtual topos of classic Sethian literature.® In its Sethian
context, the “eye” represents the inner human faculty—itself sometimes
identified with the archetype of humanity, the spiritual proto-Adam or Pig-
eradama(s)—that preserves a spark of light from the first eternal moment
of ontogenesis.* Generally speaking, in the Sethian ontogenetic schema, the
second principle emerges as the recursive self-apprehension of the first. The
“eye” thus represents the faculty of self-apprehension belonging simultane-
ously to the transcendent deity and the elect human being, a faculty that
can be rediscovered in the depths of the self so as to enable the ultimate
mystical vision.#

43 Allogenes 50.34—36: 1 €| TaqP@WOPTI NNOYSH NN | TTH €TEMAYPXPIA NNaZMEY.

44 At Enn. 4.3 [27]18.19-23, Plotinus himself compares the soul in the intelligible to an eye.

45 Anne Pasquier has discussed the theme of the eye in an unpublished paper entitled
“L oeil de la Lumiere: la métaphore de I’eau et du miroir dans le rituel gnostique,” presented
at a colloquium entitled “La Mystique dans la Gnose et chez Plotin” at the Université Laval
(Québec) in March 2009.

46 See, for example, Zost. 13.4-6; 30.4-6; Trim. Prot. (NHC XIII,1) 38.5; 46.28; Holy Book
(NHC 1V,2) 61.8-11ff;; Soph. Jes. Chr. (NHC I11,4) 105.12—14 =BG 8502,3 100.12-15. Compare the
non-Sethian Paraph. Shem (NHC VI1,1) 28.3—4; Testim. Truth (NHCIX,3) 46.4—7. A similar con-
ception, possibly with Hermetic influence, may be found in the Graeco-Egyptian alchemist
Zosimos of Panopolis, Syriac Fragments, Book 12, On Electrum (trans. in Berthelot 1893, 263).

47 Thus Allogenes 64.30—36: 24PBA|Ae RCANBOX FMIBAX €T20|PK HMOY NTEMOYMIP | €BOX- MH
€TEYPENEPT | €POY TN €BOX FUMWINT|GOM NTETWOPIT NENNOI|a NTEMmagopaTON HrNa. (“He was
blind, apart from the eye of manifestation that is at rest, that which is activated from the
triple power of the First Thought of the Invisible Spirit.”)
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2.2. Analysis of Enn. 1.6 [1] 7.1-14

We now may turn our attention back to an earlier passage that occurs at
the beginning of ch. 7 and serves to introduce the more visionary and/or

experiential portion of the treatise.

Plotinus Enn. 1.6 [1] 7.1-14

AvaBartéov odv TdAw el T8 dryaddv,
00 peyetan ndoa Yuyn. B tig odv el
Sev adt, oldev 8 Aéyw, Smwg xaAdv.
"Eqetov uév yap wg dyadov xat 1) é-
peatg mpds todto, Tedfic 8¢ avtod 4-
vaBativouat Tpdg To dve xal miaTpa-
@elaL xal amoduvopévols & xataBai-
vovteg Nuptéopedo olov éml ta dyta
TV lepdv Tolg dviodat xaldpaels e
xal lpatiov dmobéaels Tov mply xal
T6 YUpVOlg dviéval: Ewg &v Tig TapeA-
Bav év Tf) dvaBdoel mav 8aov GANG-
Tptov tod B0l adTd udvew adTd udvoy
13y elAiepivég, amiodv, xabapdv, g’
od mdvta EEpTyTan ol mpdg adTd
BAémer wal gott xal G xoi voel {w-
7is yap afriog xat vod xal tob elva.
Todo 0dv &l Tig do1, moloug &v Toyot
gpwTag, Toloug 3¢ méBoug, BouAdpe-
vog avTd guyxepaabijval, még & dv
gxmaryeln ued’ dovijs;

And so one must reascend back to the Good,
for which every soul longs. If someone has
seen it, he knows what I am saying, (and) the
manner in which it is beautiful. It is desired
as good, and the desire is towards this, yet the
attainment of it is for those ascending towards
the above and is for those who have been con-
verted and who shed what we put on while
descending, just as for those who ascend to
the sanctuaries of the temples, the purifica-
tions and taking off of the garments before-
hand, and the going up naked, until—in the
ascent passing everything by inasmuch as it
is foreign to god—one should see, by himself
alone, this alone, absolute, simple, pure, from
which everything depends and looks to it (and
is, and lives, and intelligizes; for it is cause of
life and intellect and being).If someone should
see it, what a love he would have, what a long-
ing, wishing to be commingled with it; how it
would strike one with pleasure!

This passage is of particular interest because it apparently contains what
is Plotinus’ very first reference (chronologically speaking) to the ultimate
vision and/or mystical union with the One-Good.* The erotic motif echoes

48 Given the importance of this early treatise for any rigorous chronological interpretation
of Plotinus’ oeuvre, it is somewhat surprising that this crucial passage still awaits a satisfac-
torily thorough interpretation. The tendency among scholars has been to overemphasize the
pagan, and especially classical sources, a tendency perhaps self-consciously encouraged by
Plotinus himself, e.g., in his use in the introduction of the passage of a phrase apparently
suggestive of the Eleusinian mysteries: (1.6 [1] 7.1-3): AvaBotéov odv méhw €l 16 dyabév, od 6-
péyetar ndoa huy. ELTic 0dv eldey adtd, oldev 8 Aéyw, 8mawg xaddv. (“And so one must reascend to
the Good, for which every soul longs. If someone has seen it, he knows what I am saying, [and]
the manner in which it is beautiful.”) Compare 6.9 [9] 9.46—47; Pausanias, Descr. 1.37.4-5. On
the metaphorical use of the language of the Eleusinian mysteries among philosophers after
Plato, see esp. Riedweg 1987.
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that of the Symposium,* yet Plotinus chooses to illustrate the ascent with
the addition of three interlaced metaphors that have no apparent Platonic
source: (a) the shedding of extraneous corporeal and psychic accretions
(“what we put on while descending”); (b) a curious ritual in which the devo-
tees disrobe and enter into the inner sanctuary of a temple in the nude; and
(c) erotic desire for sexual intercourse (i.e., svyxepacfijval, to be commin-
gled) with the supreme principle itself. In what follows, I will endeavor to
demonstrate that this ensemble of themes reveals the fundamentally Gnos-
tic background of Plotinus’ conception of ascent.

2.2.1. “Passing by All That Is Foreign to God”

Immediately evident in this passage is Plotinus’ allusion to a schema com-
mon in Gnostic and Hermetic thought, the so-called tunic-theory, according
to which the body and the extraneous psychic faculties (passions, senses,
etc.) are understood as accretions, sheathes, or coverings—sometimes de-
scribed as garments or tunics (xtt@veg)—which envelop the true self.® In
certain sources these are said to be shed at a corresponding celestial or
archontic sphere during the salvific ascent.” By itself, the theme of unde-
sirable accretions or xtt@ves on the soul is sufficiently commonplace as
not to merit special attention—variants of this notion occur in Philo,”
some pre-Plotinian Christian authors,* possibly (but not certainly) Nume-

49 The specific terms eilixpivég and xabapdv at 7.9-10 derive from Symp. 21E1. We may
also recall Porphyry’s statement at Vit. Plot. 23.7-10 that his teacher moMaduig évdyovtt éxvtov
elg Tov pdyTov xal Eméxetva Bedv Talg dvvolalg xal xotd TG v T@ Tupmoaiew DY ynuévag 6800 6
IMatwvt (“frequently led himself into the first and transcendent god by means of thoughts
and according to the path laid out by Plato in the Symposium”).

50 The notion of bodies as “fleshly tunics” (Seppdtvor xirt@ves) ultimately derives from
Gen 3:21, although speculation on this theme was not restricted to Judeo-Christian authors.
Among many other instances, this notion is shared by the Valentinians Theodotus (apud
Clement of Alexandria, Exc. 55.1.1-2) and Julius Cassian (Clement of Alexandria, Strom.
3.14.95.2). Both Basilides and his son Isidore posited a variant of this idea, referring to the
passions as theriomorphic mposaptipata which envelop the soul (Clement of Alexandria,
Strom. 2.20.112—114). See esp. the discussion of the term depudtivot xit@ves in Bouffartigue and
Patillon 1977, 37—431; also, more generally, Beatrice 1985.

51 E.g.,, Corp. Herm. 1 (Poimandres) 24—26; 10.16—18; note also Gos. Mary (BG 8502,1) 15.1—
17.7. On the pre-Plotinian use of the image, see Wendland 1916, 481-485. On its occurrence
in the Hermetica, Festugiére 1950, esp. ch. 4, “L' Eschatologie,” pp. 119-174. On the later trans-
formations of this theme into the various speculations on the subtle or pneumatic body as
soul-vehicle in post-Plotinian Neoplatonism, Dodds 1963, 313—321; also Couliano 1984, esp.
ch. 7, pp. 131-133.

52 E.g,, Philo, Deus 56; Migr. 192.

58 Among Christian authors prior to Plotinus, this theme occurs in Methodius of Olympus,
Res. 1.39.5 and Origen, Sel. Gen. PG 12:101A.
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nius,** the Chaldaean Oracles,® post-Plotinian Neoplatonism,* and even,
obliquely, later in Plotinus’ own corpus™—and yet the phrase mopeAbav év Tj
avaBacet mav 6aov dAAGTpLov Tod Beod (“during the ascent, passing everything
by inasmuch as it is foreign to God”) is strikingly atypical in its seemingly
un-Plotinian pessimism. This phrase appears to depend upon a specifically
Gnostic conception of salvific ascent as a passage through the successive
celestial spheres controlled by malevolent archons—entities which might
well be considered “foreign to God.”® In Plotinus’ view, generally speaking,
the heavens are superior to the terrestrial realm, and there would be nothing
foreign or alien (&AAétplog) to God that one could pass by (mapépyxeafar)
during an ascent.” Indeed, throughout 2.9 [33], he takes the Gnostics to
task precisely for denying divinity to the stars.®* The peculiarity of this
passage is underscored by the fact that elsewhere, especially in middle-
and late-period treatises,” Plotinus reacts specifically against the Gnostic
conception of celestial evil by developing a virtual axiom according to which
everything that is spatially and/or ontologically higher and more powerful
is increasingly more divine, correlative with its greater proximity to the
supreme cause, the One-Good.® Plotinus’ first account of contemplative
ascent thus makes a substantial concession to a Gnostic conception that he
would eventually come to disavow.

54 Numenius, frg. 47 (Leemans), although the portion of the text of Macrobius (Somn. Scip.
1.11.11) that Leemans quotes is not accepted as Numenian by Beutler 1940, 676677, or by des
Places 1971. On the other hand, Dodds (1960a, esp. 8-10) argues for the Numenian origin of
the entire Macrobius passage, as does de Ley 1972.

55 Chald. Or., frg. 16 (des Places): ob ydp épueta 16 Oelo Bpotols Tols o@pa voodaty [ AN
dogot Yupvijtes dvw omebdovat Tpog Bog. (“For divine things are not accessible to mortals who
intelligize with the body, but to all those who, naked, hasten upward towards the heights.”)

56 E.g., Porphyry, Abst. 1.31; 2.46; Antr. nymph. 14.8-16 (Westerink et al.); Proclus, EL Theol.
209.

57 E.g, 4.3 [27] 15 and 2.3 [52] 9.

58 We find an example of this at Zost. 4.28-31, but it is also widely evident throughout
Gnostic and Hermetic literature.

59 In his analysis of the metaphorin 1.6 [1] 7, Rist (1967, 190-191) insists that Plotinus avoids
use of the term yitwv itself precisely because of the Gnostic connotations: this would be
making “a dangerous concession to the language—if not the ideas—of dualism.” Yet Rist fails
to note such connotations in the phrase dA\étptov tod Beod.

60 2.9 [33] 51-14; 8.19-39; 13.1-34.

61 Especially in 4.4 [28] and 2.3 [52]; in 2.9 [33] 18.17-38, he accuses the Gnostics of
considering themselves superior to the astral deities.

62 See Mazur 2005,
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2.2.2. Ritual Divestiture and the Ascent to the “Sanctuaries of the Temples”

In lines 6—7, Plotinus compares the ascent to a cult ritual in which the
participants must disrobe prior to ascending into the sanctuaries (or, more
literally, “the holy [places] of the temples, ta &yt tév iepdv”).® This phrase
has long presented a challenge for interpreters, many of whom have taken
this to refer to an obscure pagan mystery rite. In 1922, F. Cumont initially
suggested that Plotinus was referring to an actual ritual performed in some
Greco-Egyptian mystery cult, most likely that of Isis,* a suggestion that
might at first seem reasonable in light of Porphyry’s anecdote about the
evocation of Plotinus’ personal daiywv in the Iseum of Rome.® It was not
until 1964 that E.R. Dodds (with typical acumen) called attention instead to
the intriguing similarity of this phrase to a passage of Philo.* In Leg. 2.15
[56], Philo formulates a Platonizing allegory on the basis of the passages
of Leviticus that prescribe the ritual procedures to be performed by the
high priest upon entering the tabernacle.’” The priest, according to Philo,
must remove his garments that symbolize the lower faculties of opinion
(36ka) and imagination (@avtacia) prior to entering the Holy of Holies,
which apparently represents the intelligible realm;® at this point, “he will

63 Rather than Armstrong’s “celebrations of the holy rites,” as noted by Dodds 1964, 94-95,
and Susanetti 1995, 1391136.

64 Cumont 1921-1922, 77-92, following Cochez 1911, 328-340. Rist (1967, 191) also tenta-
tively accepts the Isis-hypothesis. On the basis of a parallel in a passage of Proclus citing the
Chaldaean Oracles, frg. 116 (des Places)—In Crat.155.4—5 (88.4—6 Pasquali); also In Alc. 1104E
(=180.1—2, p. 83 Westerink)—both Henry 1938, 211, and Harder 1956, 379, suggest that Plotinus
is alluding to Chaldaean ritual.

65 Porphyry, Vit. Plot. 10.20—21. The only other piece of evidence in favor of this theory
is a passage of Apuleius (Metam. 11.23) that mentions ritual divestiture, ablution, and re-
investiture in connection with the mysteries of Isis. Cumont (1921-1922) saw in the phrase
adT Hovw avTo uévov (at 1.6 [1] 7.9), a variant of the celebrated monos pros monon formula
found not only elsewhere in Plotinus, at 6.9 [9] 11.51 and in Numenius (frg. 11) but also in a
letter of the Graeco-Egyptian physician Thessalus of Tralles (at Herb. 22.4 Friedrich), where
it is used to describe a ritually-evoked face to face encounter with a god (Asclepius); on this
basis Cumont suggested a similar ritual context for the passage in question. However, Dodds
(19604, 16-17), argues that the monos pros monon formula is commonplace and does not nec-
essarily indicate a cultic context.

66 Dodds 1964, 94-95.

7 The allegory is based upon Lev 16:2—3 and 23-24, in which Yahweh prescribes for
the high priest a series of prohibitions and ritual acts including divestiture, ablution, and
re-investiture.

68 Rist (1967, ch. 14, esp. pp. 188-189)—who is anxious to absolve Plotinus of any hint
of Gnostic dualism—points out that Philo’s allegory, and the xttwv-theory itself, may
have an (indirect) Platonic origin: according to Dioscorides—as reported by Athenaeus
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enter, naked, without colors or sounds, to offer up psychic blood, and to
sacrifice the whole intellect to the salvific and beneficent God.”® Signifi-
cantly, Dodds also adduced a clearly related passage of Clement’s Excerpta
ex Theodoto that he believed to reflect the doctrine of the Valentinian here-
siarch Theodotus himself. Thus at Exc. 26.2—27.3, the high priest (identi-
fied with the Monogenes-Son) is said to remove not garments but a gold
plate on which is inscribed the Tetragrammaton (the Name of God) at the
precise moment he passes through the “second veil” which separates the
antechamber (the “Holy Place”) of the tabernacle from the Holy of Holies
itself.™ The high priest is subsequently compared to the ascending soul,
which, once “naked” (yvpvn), enters into the spiritual realm.” Dodds there-
fore suggested that a Valentinian allegory of the sort one finds in the text
of Clement/Theodotus served as the more immediate source for Plotinus’
ritual imagery at 1.6 [1] 7.7

(Deipn.1n.507D)—Plato reportedly taught that the last xitwv shed at death is that of 86&a. Rist
also adduces Plato’s own notion of postmortem judgment in the nude at Gorgias 523C-E.

69 Philo, Leg. 2.56.1-57.1 (Cohn): To0Tou xdptv & dpxtepeds &ig & &yt T@V dyiwy odx eloehed-
aetat &y ¢ modvpet (cf. Lev16:a ff.), 42 tév tiig 86Eng xal pavtacias Ppuyhis xrtdva dmoduoduevos
el oty Tolg Té Extos dyan@at xal d8&av mpd dAnbelag TETIUNKOTL YupvdS GVEy XpwudTwY
ol fiywv eloekedoetal omeloat T Puyedy alpa xol Bupidoot Ehov Tdv vodv T@ cwthpl xal edepyéty
8e@. (“[T]he high priest will not enter into the Holy of Holies in a [long garment] reaching
his feet, but sloughing off the tunic of opinion and imagination, and leaving them behind
for those who love exterior things and who honor opinion before truth, he will enter, naked,
without colors or sounds, to offer up psychic blood and to sacrifice the whole intellect to the
salvific and beneficent God.”)

0 Clement of Alexandria, Exc. 27.1.1-12 (Sagnard): ‘O iepedg eloiwv évrdg Tod xatametdopua-
og Tod Seutépou, T6 Te TéTaAov dmetiBel opd TQ BuataoTypie Tod Buptdpatos avTog 3¢ Ev atyf,
70 &v ) xapdia eyxexapayuévov "Ovopa Exwv, elamet- Setvig ™y améleay (tod awuatos) Tod xa-
Bdmep meTdAov xpuood xkabapod yevopévou xail xodgov Sid Ty xdbapaty [tod domep cwpatog] ThS
Yuxfic [dmébeaw], &v & dyxeydponto 0 ydvwpa ths feoaeBeiag 8U od tals Apyais xai tals "E&ovat-
atg eyveaxeTo o "Ovopa mepteelpevos. (“The priest, entering within the second veil, set aside
the [gold] plate near the altar of incense. He himself entered in silence, having the name
engraved in his heart, indicating the setting aside of the body, which is like the gold leaf hav-
ing become pure and light through the purification of the soul [from the body] upon which
is impressed the brightness of piety, [and] through which (the high priest) became known to
the principles and authorities, [he] being enveloped by the Name.”)

1 Clement of Alexandria, Exc. 27.3.1—4: Tupvn 8¢ 1) oy év Suvdipet Tod ouverdérog, olov adpa
s Suvdpews yevouéwy, petaPaivel €ig T& TVEVHATIXG, AOYUCT) TG BVTL XAl APXIEPATICY) YEVOUEWY ...
(“Naked, the soul that is in the power of the one who is ‘aware’—having become, as it were,
the ‘body’ of that power—passes into the pneumatic realm, having become ‘Logos-like’ and
‘high-priestly’ ...")

72" According to Dodds (1964, 96) Plotinus was not reading Clement himself but derived
the image either directly from the Valentinians or (erroneously, in my opinion) via a putative
lost text of Numenius.



348 ZEKE MAZUR

Asreasonable as this hypothesis might seem, however, it has been largely
neglected by subsequent commentators,” in part, one may presume, be-
cause of the widespread but (in my view) overly-simplistic assumption of
Plotinus’ fundamental antipathy toward the Gnostics (which, if correct,
would render such a borrowing implausible), but also because of the recog-
nition that the process by which the motif was transmitted between its
ostensibly Philonic origin and its eventual Plotinian iteration must have
been considerably more complex than Dodds had originally supposed. In
1970, F. Sagnard observed that the allegorical interpretation of the high
priest’s ritual divestiture of the sort we find in the Excerpta occurs elsewhere
in Clement, at Strom. 5.6.32.1-40.4, in a passage which clearly expresses
Clement’s own thought and not merely that of his Valentinian source:™ “So
the high priest, shedding his consecrated tunic ... bathes himself and puts
on his other, so to speak, ‘Holy of Holies’ tunic, and he enters together into
the adyton with it Sagnard further demonstrated that the entirety of this
extended passage echoes another Philonic passage originally neglected by
Dodds, Mos. 2.95-135, in which Philo allegorizes certain passages of the Pen-
tateuch (especially Exod 2531, 35-39, and Lev 8) that describe the sacrificial
procedures and ritual paraphernalia attending the high priest’s entrance
into the Holy of Holies. Interestingly, Josephus (A.J. 3.180-187 Niese) also
provides a similar (though perhaps somewhat less Platonic) interpretation
of the tabernacle and priestly garments in terms of cosmic symbolism.” To
these Jewish sources we may also compare a more distantly related allegori-
cal interpretation of Leviticus 16 that occurs in the New Testament, at Epistle

73 Thus Rist—who in 1967 was aware of Dodds 1964—mentions Philo and the Valentini-
ans only briefly in connection with the yitwv-theory (op. cit., 190), but not the temple-image;
Susanetti (1995, 139—141) notes Dodds’ Valentinian parallel only in passing, and emphasizes
the Eleusinian aspect; Darras-Worms (2007, 201—202nn177-178) makes no mention of Dodds
or the Valentinians, but thinks the passage refers very generally to the mysteries and merely
reflects a widespread notion of the purification of the soul from the body and the pas-
sions; finally, Narbonne (in Narbonne, Achard, and Ferroni 2012, 61nn2—3) follows Susanetti’s
Eleusinian suggestion (but also notes an important parallel with Allogenes, to be discussed
below).

74 Sagnard 1970, 220—223.

75 Clement of Alexandria, Strom. 5.6.39.3.1—4.1: Ta0Ty] Tot doddE TOV Mylaouévoy XIT@va
dpxtepeds (woapog O xal 1) v xdouw xtiow MylaoTtat Tpdg Tod xaAd cuyxatabepuévon T yvopeva)
AoveTat xal oV GANov EvdleTat dytov arylov wg elmely yiTdva, TOV ouvelatévTa eig T &duta adTE.

76 The allegorization common to these two relatively philosophical authors may corre-
spond to a tendency already present in various mystical currents of Hellenistic Judaism to
reconceptualize the temple in spiritual and/or celestial terms; see especially Rowland and
Morray-Jones 2009; Barnard 2012.
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to the Hebrews g, in which the high priest—the only one able to penetrate
into the Holy of Holies—is identified with Christ, who is uniquely able to
enter the heavenly temple and abide in the presence of God for all eternity.”
One should note that in the first of these examples (Strom. 5.6.32ff.) there
is a description of ritual divestiture immediately followed by ablution and
re-investiture, while the latter three examples (Philo, Mos.; Josephus, A.J.;
and Hebrews) make no mention whatsoever of nudity or ritual divestiture.
We therefore seem to be dealing with a series of overlapping allegorical
motifs—in fact, allegories upon allegories—all of which ultimately derive
from Hellenistic Judaism, but whose precise historical interrelations are
unclear.

Nevertheless, Dodds’ Valentinian hypothesis merits re-examination,
since even a perfunctory survey of the sources—including those of which
Dodds was apparently unaware™—reveals that the entire constellation of
ritual motifs of which Plotinus avails himself in 1.6 [1] 7.1-14 is Gnostic par
excellence. Indeed, despite the historical uncertainties, a wealth of evidence
suggests that this allegorical complex had particular importance not only
for the Valentinians but also for a broad range of other Gnostic sects as well.

First, and most generally, several Gnostic sources invoke the motif of rit-
ual divestiture and re-investiture with sacral garments,” sometimes in a bap-
tismal context,® and even without any explicit reference to the high priest or
Holy of Holies. These images are apparently based upon the kinds of “spiri-
tualized” ablutions and/or heavenly enthronement rituals commonly found
in Jewish pseudepigrapha.®

" The close relation between the temple analogy as it occurs in Philo, Josephus, and
Hebrews has been discussed by Daniélou 1957, MacRae 1978, and Tomson 2011.

8 In 1964, Dodds knew of the existence of the Nag Hammadi corpus but was not yet
familiar with its contents.

™ E.g., Gos. Truth (NHC 1,3) 20.28-34; Gos. Phil. (NHC I1,3) 56.26—57.22; Dial. Sav. (NHC
I11,5) 138.14—20 (50); 143.15—23 (85); cf. also 148.181f. (104); Paraph. Shem (NHC VII,1) 38.32—
39.24 passim; Teach. Silv. (NHC VII,4) 89.10-30; 105.13-19; Trim. Prot. (NHC XIII,1) 48.12-15;
49.28-32; Acts Andr., frg. in Pap. Copt. Utrecht N. 1 pp. 14.43-15.22 (published in Quispel
1956); Odes Sol.11.10a-12a (Greek) Charlesworth (trans. in Lattke 2009); Parthian Manichaean
fragment M5569 (= T II D 79, in Andreas and Henning 1934, 860—-862; trans. in Gardner and
Lieu 2004, 88). In several Gnostic texts we also find the motif of sacral nudity without re-
investiture; thus Gos. Thom. (NHC I1,2) 39.27—40.2 (Log. 37; cf. Log. 21); 2Apoc. Jas. (NHC V,4)
56.7-13; 58.14—24.

80 In his analysis of the motif of disrobing and trampling one’s garments in Gos. Thom.
logion 37, ]J.Z. Smith (1978, esp. 2—6) suggests an echo of actual baptismal ritual, a thesis
challenged by DeConick and Fossum 1991, according to whom the motif reflects only the
symbolic divestiture of the “tunics of flesh” without a baptismal context.

81 Apocalyptic parallels include, inter alia, 2 Enoch 22:8—9 and 3 Enoch 10:1. On the relation
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Moreover, various allegorical references to the high priest’s entrance into
the Holy of Holies—without mention of ritual divestiture as such—may
be found in Valentinian tractates from Nag Hammadi, and clearly com-
prise part of the larger complex of interrelated allegories that includes those
of Philo and Clement/Theodotus.® For instance, in the Valentinian Exposi-
tion (NHC XI,2), the Monogenes-Son is equated with the high priest who is
uniquely able to enter the Holy of Holies, precisely as we find in Exc. and
Heb 9. A similar image is used in an analogous passage of the Gospel of
Philip (NHCII,3), 69.14—70.9, in order to explain the enigmatic (Valentinian)
sacrament of the bridal chamber (voppdv).** Although the surviving portion
of the manuscript does not mention ritual divestiture per se, the passage
describes three sacred enclosures within the Temple in Jerusalem, each of
which symbolizes a sacrament of increasing sanctity: the chamber known
as the Holy (neToyaas) represents baptism, the Holy of the Holy (neToyaas
M neToyaaB) represents redemption, and the Holy of the Holies (neToyaas
fnetoyaas)—to which only the high priest has access—represents the inef-
fable bridal chamber itself. At 70.3—9, this latter, supreme Valentinian sacra-
ment is expressed in terms of (i) visionary or eschatological ascent, (ii)

of this literature to the Gnostic tractates, see Scopello 1978 and 1980; on the divestiture/re-
investiture motif in Jewish apocalyptic, see Schulz 1971; also Himmelfarb 1993, esp. ch. 2,
“Heavenly ascent and priestly investiture,” pp. 29—46. Interestingly, it is most likely from
within just such a Jewish (or Jewish-Christian) mystical and/or apocalyptic milieu that the
immediate ancestors of the more philosophically-inclined Platonizing Sethians known to
Plotinus most likely emerged; see Sevrin 1986, 284—294; Turner 1998; Scopello 2009.

82 The phrase “Holy of Holies” itself came to have widely differing meanings in various
Gnostic systems. Simon Magus reportedly used the term dyta &ylwv to refer to certain sexual
practices (Hippolytus, Ref. 6.19.5.5), while the Valentinian Marcus applied it to the primal
Tetrad, known only to the Son (Ref. 6.49.2.2). As with the imagery of divestiture, the profusion
of Gnostic variations on the theme of the Holy of Holies probably originated in an earlier
tradition of Jewish mystical speculation, a topic which deserves far more attention than
it can be given here. One might simply note that in the Hekhalot literature, according
to Morray-Jones 1992 and 2006, the image of the Temple had come to be progressively
“celestialized” and subsequently “internalized” in visionary praxis.

8 Val Exp. (NHC XI,2) 25.30—26.22. If we accept the reconstruction of 26.18—21, opted for
by both John Turner (1990, CGL) and J. Ménard (1985, BCNH), the high priest not only is
uniquely able to enter the temple but reveals Aimself to be the “original temple” ([ap]xaton
[pneer]) and treasury ([r]eo) of the All. This is curiously reminiscent of Plotinus 6.9 [9] 11.31,
in which (i) the “wise priest” is said to know that the &3uvtov is Ty xai deysjv, and (ii) the
&3utov itself is required by the image to represent the priest’s inner self, as has been suggested
by Hadot 1994, 209—210: “il me semble ... vraisemblable que le sanctuaire s’identifie avec
I’ame dans laquelle I'Un est présent.” Hadot also adduces Porphyry, Abst. 2.52.4 as parallel.

84 On the complex history of the interpretation of the bridal chamber in Gos. Phil., see
Buckley 1980; on sexual imagery in Gnostic ritual more generally, Turner 2000, esp. 111-120.
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escape from malevolent intermediary powers, (iii) luminous re-investiture
and finally (iv) union (pwTp) with the Divine.®

Most importantly, however, in several Valentinian and other Gnostic
sources, one finds the motif of divestiture in the context of a salvific or
visionary ascent to a divine realm: a realm that is metaphorically described,
if not explicitly as the Holy of Holies, then as at least some kind of sacred
edifice. These examples are also clearly, albeit indirectly, related to the alle-
gories in Philo and Clement/Theodotus, yet they seem considerably closer
to the passage of Plotinus. Not only do they mention an act of divestiture
unmoored from its original sacerdotal context, they also evoke salvation
itself, like Gos. Phil., in the erotic terms of sacred marriage: we may recall
Plotinus’ strikingly vivid language of erotic longing (e.g., the desire to com-
mingle with the One-Good).* For instance, according to Tertullian’s account
of the Valentinian ascent, the spiritual elect must strip themselves of their
psychic garments prior to the ascent to the “palace of the Pleroma,” at which
point they become brides of the Aeons:

Tertullian, Val. 32.1.4-3.19
(Fredouille)

Nihil in pleromatis palatium admit-
titur, nisi spiritale examen Valen-
tini. Illic itaque primo dispoliantur
homines ipsi, id est interiors—dis-
poliari est autem deponere animas
quibus induti uidebantur—easque
Demiurgo suo reddent quas ab eo
auerterant; ipsi autem spiritus in
totum fient intellectuales neque de-
tentui neque conspectui obnoxii, at-
que ita inuisibiliter in pleroma recip-
ientur. Furtim, si ita est. Quid deinde?
Angelis distribuentur, satellitibus So-
teris. In filios putas? Non unus. Sed
in adparitores? Ne istud quidem. Sed
in imagines? Vtinam uel hoc! In quid
ergo, si non pudet dire? In sponsas.

Nothing will be admitted into the palace of
the Pleroma except for the spiritual swarm of
Valentinians. So there the men—that is, the
inner men—first strip themselves (to strip is
to remove the soul with which they appear to
be dressed and which they return to the demi-
urge from whom they carried it away). They
themselves will become purely intellectual
spirit, neither detained nor even noticed,
and thus without being seen they will be
received into the Pleroma, furtively, if it is
(as they say). What then? They will be dis-
tributed among the angels as assistants to
the Savior. As sons, do you suppose?—Not
one. Then as servants?—Not even. Then as
images?—If only! What, then, if it is not
shameful to utter?—As brides!

85 Sfameni Gasparro (1982) suggests an encratite background to the matrimonial imagery
in this tractate. On the sacramental motif of the Holy of Holies, see DeConick 2001.
86 On the Gnostic substrate of Plotinus’ use of erotic imagery to describe mystical union,

see Mazur 2009.
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Aside from the Valentinian evidence, a passage of Hippolytus attributes a
similar doctrine to a Naassene or Phrygian Gnostic author. In the midst of a
bewildering chaos of allegorical exegeses of biblical and Greek sources, the
Naasene interprets the Greater Mysteries of Eleusis in terms of a heavenly
ascent to the house of God (olxog 6£00) into which the spiritual elect may
enter only after having shed their garments, at which point they are “emas-

culated” by the Virginal Spirit and become “bridegrooms.”

Hippolytus, Ref. 5.8.44.3-45.3
(Marcovich)

ol yap Tobg éxel, enatl, Aaydvteg “ué-
povs peilovag polpag Aayydvouoty”.
Abty 3¢, gyaly, éativ “1) TOAY) Tod 00-
pavod” xal obtog (6) “olxog Beod”, 8-
oV 6 Gryafog Bedg xartouxel povog- eig
v odx eloeAedaoetal, praty, dxddaptog
003elg, 0 Puyeds, 0 TapxInds, GG
T pelTat TVELpATIXOTS pdvolg. Smtou Sel
yevopévoug BaAety T évdiuata xal
mavTag yevéabal vopgplovg dmypaeve-
uévoug 3td tod mapbevinod mvedpartos.
abdty 8¢ éatw, (enoty,) 1) Tapbévog 9
év yaatpl &ovoa xal cuAkauBdvovaa
xal Tietouoa vidy’, 00 Puy by, 0 Tw-
potiedy, MG poedptov Aidvar Alw-
Vv,

For the ones there, he says, who receive
“allotments (of initiation), obtain greater
destinies” (cf. Heraclitus, frg. 25 Diels-
Kranz). This, he says, is the gate of heaven,
and this is the house of God, where the good
God dwells alone, into which no one will
be admitted, he says, who is impure—i.e.,
no psychic or fleshly one—but it is reserved
for the spiritual ones alone. It is necessary
that those coming here shed their garments
and that all become bridegrooms, emascu-
lated through the virginal spirit. For this is
the Virgin, he says, who has in her belly and
conceives and gives birth to a son, not psy-
chic, nor corporeal, but the blessed Aeon of
Aeons.

The Authoritative Teaching (NHC VI,3) contains an allegory for the ascent
of the soul that is also curiously reminiscent of Plotinus’ account of auto-

phany:*

Aut. Teach. (NHC V1,3) 32.2—-11
(MacRae)

NCX1 COOYN EIECOYOEIN: €C|MOOWE
€CKHK aQHOY MIIEL|KOCMOC: €pPETEC-
2BC MME|GONE MMOC HMECCANZOYN:
€PETIECXIZBOOC NWENEET | TO Flwwe
2N OYMNTCAEIE N[PHT: 2N OYA2ZAER
AN NCaPpaz- | NCX1 COOYN €TECBAO0OC
NC|MT €2OYN €TECaYAR: ep[e]me-
CTIOIMHN A2EPAT( EMPO-

And she comes to know her light while going
forth stripping off this cosmos, since her true
garment adorns her interior, while her bridal
gown is invested upon her in the beauty of
her mind, not in the pride of flesh; and she
comes to know her depth and runs into her
courtyard, while her shepherd stands at the
door.

87 On the identification of the intellectual background of this text, see van den Broek 1979.
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Returning to Plotinus, we may perceive a distinct homology between the
imagery of 1.6 [1] 7.1-14 and the ensemble of Gnostic examples presented
above. In these latter examples, the salvific ascent is described in terms of (a)
ritual divestiture, (b) ascent to and/or entrance into a sacred enclosure (the
pleromatic palace, the house of God, the courtyard), and (c) erotic union
with the divine (i.e., the nuptual imagery and/or hierogamy itself). Indeed,
this cluster of motifs is so prevalent in Gnostic sources—and, it appears, so
scarce elsewhere—that it is virtually inconceivable that Plotinus could have
been innocent of its Gnostic associations.

3. THE GNOSTIC SOURCE OF PLOTINUS’
FIRST REFERENCE TO CONTEMPLATIVE ASCENT

At this point we may be tempted to confirm Dodds’ original suspicion that
Plotinus had borrowed the ritual motif in 1.6 [1] 7 from a Gnostic allegorical
topos. Yet here we encounter a further complication. Previous commen-
tators seem not to have been concerned that Plotinus’ phrase “those who
ascend to the sanctuaries of the temples” (éni T &yt TV iep@dv Tolg dviod-
at) explicitly refers neither to a literary topos nor to some venerable Jewish
priestly ritual itself, but rather to a specific ritual community. Indeed, sev-
eral aspects of this curious phrase—including (i) the present tense of the
participle, (ii) the plurality of implied subjects of the ascent, and (iii) the
fact that the entire image, introduced with ofov, is intended as a compara-
ndum rather than a direct description of his own practice—suggest that
Plotinus is referring to the members of a contemporaneous (and, as we
have seen, undoubtedly Gnostic) community that had already made use ofa
traditional allegorical interpretation of sacerdotal ritual in order to concep-
tualize their own soteriological praxis.® Moreover, in order for this allusion
to function as a useful comparandum, the identity of the community would
have to have been more or less self-evident to Plotinus’ audience without
further specification. After all, Plotinus himself is sufficiently familiar with
it as to employ the metaphorical imagery internal to the community itself.
But to which community is he referring?

It is, of course, conceivable that ot dviévtec ... refers to the Valentinian
sectaries themselves (a possibility not even entertained by Dodds).* It could

88 That is to say, their ritual ascent need not have involved actual disrobing or a physical
temple, and may already have involved a form of interiorized ritual.
89 Although there is no evidence to support the commonly repeated scholarly refrain
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also refer to the “Gnostics” broadly speaking, if the generic category was
indeed available to Plotinus (as it evidently was to Porphyry). But there is
another, more compelling possibility which presents itself. For there is, in
fact, one crucial identifying feature of the Plotinian passage that follows
immediately on the description of the ultimate vision in the metaphorical
temple. We may note the remarkable and even somewhat awkward phrase
towards the end of our passage, at 1.6 [1] 7.10—-12, that describes the supreme
principle as that &g’ 00 mdvta EEfpmTan xai mpds adTd BAETEL ol Eott xal {f)
warl voel- {wiig yaip altiog xail vod xal tod evar (“from which everything depends,
and looks to it, and is and lives and intelligizes; for it is cause of life and
intellect and being”). Here, already in Plotinus’ first treatise, we encounter an
almost crystallized form of the so-called noetic (being-life-intellect) triad,”
a triad which is, of course, known in later Neoplatonism, but which was
already central to the conception of the transcendental realm among the
Platonizing Sethian authors of Allogenes and Zostrianos.” The inevitable
suspicion arises that this passage relates in some way to Platonizing Sethian
thought.

that Gnostics ranked among Plotinus’ auditors in Rome (an overinterpretation of Porphyry,
Vit. Plot. 16.1ff. and Plotinus, Enn. 2.9 [33] 10.1-5), Valentinians were certainly present in
the vicinity of Rome during Plotinus’ time. While Valentinus and his immediate followers
Heracleon and Ptolemy had taught in Rome in the preceding century, tombs dating from the
early third to fourth century that contain arguably Valentinian iconography were found on
the Via Latina; see Lampe 2003, 292—313.

90 Tt is significant that we find the noetic triad here in Plotinus’ first treatise so clearly
formalized, and expressed in both of its possible orders, i.e., that of the three hypostases
(being-intellect-life), and also that of the mystical trajectory by which the aspirant surpasses
intellect to attain the transcendent first principle (intellect-life-being). Evidently there can-
not have been a progressive development of the triad throughout his works if we already
find it so formulaic in his first treatise. That the triad was in use prior to Plotinus was in fact
already suggested by Hadot 1960, esp. pp. 19 ff;; although it should hardly need to be repeated
at this point, this also means that it was not a Porphyrian (or post-Porphyrian) invention, as
some more recently have supposed. The case for a pre-Plotinian origin of the triad was made
by Corrigan 2000; Rasimus (2010, and his essay in this volume) has most recently proposed
a specifically Sethian origin of the triad. The Platonizing Sethian associations of the triad
are further supported by the fact that although the triad is alluded to imprecisely at 6.9 [9]
9.1-2, the next time we find such a clear expression of it in Plotinus’ corpus is not until much
later, in the middle-period treatise, 6.4 [22] 3.31-34 (a treatise which I believe to be a tacit
response to Zost.); a subsequent mention also occurs in the explicitly anti-Gnostic context of
the Grofschrift-tetralogy, at 5.5 [32] 10.13-14. Moreover, we find its very first use in Plotinus
here—as in the Platonizing Sethians (e.g., throughout Allogenes 59—61)—in the context of
contemplative ascent, and in a passage considerably more dependent on Symp. than Soph.,
the ostensible Platonic source of the triad.

91 Besides the triad’s central importance for the ascent through the Triple Powered in
Allogenes 5961, varieties of the triad are evident also in Zost. 15.4—9 and Steles Seth (NHC
VIL5) 125.28—32. On this see especially Turner 2009, 177-179.
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3.1. The Platonizing Sethian Evidence

This suggestion may be made more precise. It would appear that ot dviév-
teg—the ritual community to whose praxis Plotinus enthusiastically com-
pares his own contemplative ascent—refers specifically to the Platonizing
Sethians who used Allogenes. We may consider the following passage, on
Pp- 58-59, in which the eponymous visionary is carried up out of his corpo-
real “garment” and through the various heavenly and aeonic strata towards
the ultimate apprehension of the supreme Unknowable:

Allogenes 58.26-59.26

€TAYTOPIY | €BOX FITOOTY MIIOYOEm |
NAENER: €BOX SITOOTY | MIMENAYMS €T-
TOE SIW|MT aYW 2YXIT €2pal €XN | OY-
TOTOC €4OY22B MMH €|T€ MMNGOM NTeEl-
NE N|Tay OYWNP €BOX SMITKOC|MOC: TOTE
€BON SITNOY|NOG FIMNTMaKAPIOC ai|nay
€NH THPOY €T2€lCTM €POOY aYW
a€llcMOY  €pOOY  THPOY  ai|[apep]aT
gixnrarnweic: afi]|[kwTle epoyn et-
rnocic [N]|[TeJmnTHpy: mewn  WBap-
B[H]|[Mw-] ayw aemay egencou €[y]|-
[aa]B €BOX giTooTOY NMmPW[c]|[TH]P
uTetBapB[HA]w NRooY[T]| Nrapeenoc
ey[xw] fmo[c nai]| [x]e TrnadtcoM -
PaN €TaY|W®IIE FUIMTKOCMOC TIANO| [T ]e-
NHC €NaY €TMNTMaKaPIOC €TNTaK NOE
€TWOOTT| $NOYCIPH: TH ETEKEIME €|POK
NPHTC KATAPOK- aYM aP1/aNaxwpl €XNt-
VINTONR| €KKWTE NCMK- TH ETEKNA|NaY
€POC ECKIM: AYD eM‘N|GAM NI22EPATK:
FIPPROTE| Aady: aANA ER)MIIE EKWAN|0Y-
@) €22EPATK: APIANAXD|P1 €XNtYTIaP-
Z1C AYM €KE[RE EPOC ECAREPATC aY®
€C|2OPK MMOC KATATIINE MITH|€TROPK MMOY
ONTMC: AYM €4aMaRTE NNAT THPOY| gNOY-
Kapmwy @owﬁrﬂ‘reneprm-

When I was carried by the eternal light
out from the garment that was upon me,
and was taken up to a holy place, the one
whose image cannot be revealed in this
world, then, by means of a great blessed-
ness, I saw all of those about whom I
had heard. And I blessed all of them.
I stood upon my [own] knowledge; I
turned toward the knowledge of the uni-
versals, i.e., the Barbelo Aeon. And I saw
the holy powers by means of the lumi-
naries of Barbelo, the male virgin, say-
ing to me these things: “O great power, O
name which has come into the world, O
Allogenes, behold your blessedness, the
way it exists in silence, that by which you
know yourself according to yourself: And
withdraw upon the vitality by turning to
yourself; the one (i.e., the vitality) that you
will see moving. And if you are unable
to stand, fear nothing. But if you wish
to stand, withdraw upon the existence,
and you will find it standing and at rest,
according to the likeness of the one who
is truly at rest and who possesses all of
them in silence and inactivity.”

This passage, which is closely related to the constellation of Gnostic motifs
we have seen,” contains several parallels with our original Plotinian

92 Besides the more obvious parallels, discrete terminological details link this passage of
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passage: first, and most obviously, (a) the metaphor of the garment that
must be removed to undertake the ascent; second, (b) the entrance into a
holy place (oyTomnoc eqoyaas), reminiscent of Plotinus’ term td &yt Tév -
ep@v and of the technical term the holy (place) (ha-godesh) used to refer
to the antechamber of the Holy of Holies (e.g., Exod 26:33);* and finally,
most remarkably—in the course of the luminaries’ instructions to Allo-
genes in the latter part of the passage (59.9—26)—(c) a reference to the triad
of powers of the Triple-Powered (existence, vitality, and blessedness/men-
tality), through which the Barbelo Aeon had originally emerged from the
supreme Unknowable itself, and through which, in turn, Allogenes must
pass during his visionary ascent towards the supreme deity. This triad is,
of course, homologous to the being-life-intellect triad to which Plotinus
alludes, almost gratuitously, in a corresponding position (lines 10-12) of the
passage in question.

It is therefore apparent that 1.6 [1] 7.1-14 and Allogenes 581f. are non-
coincidentally related. The most plausible explanation for this correspon-
dence is that while composing his very first account of the contempla-
tive ascent, Plotinus sought familiar comparanda with which to illustrate
it, and therefore availed himself of an ascent-motif—i.e., ritual divestiture
and ascent to the “holy place(s)” of the temples—that he knew from his
acquaintance with the Platonizing Sethians. Plotinus’ oblique allusion to the
noetic triad—which does not have the immediate relevance to the proce-
dure of ascent itself that it has in the corresponding passage of Allogenes—is
almost certainly an afterthought, and ultimately reflects dependence, either

Allogenes closely with the passage of Clement of Alexandria, Exc. discussed above, in which
the Name occurs at 27.1.4 and 11, and 30vas at 27.6.3.

98 Several other more subtle aspects of this passage may also be noted. It appears that
the temple-image lurks under the surface. Later, during Allogenes’ post-factum account of
his ascent (60.19—22), he describes the contemplative withdrawal upon the vitality (the mid-
dle term of the triadic Triple-Powered) in these terms: ayw ae1panaxmpt eXNTHANT| IR €KW TE
RCwe: ayw | 261pwBHP NBWK €20YN €poc | timac (“and [ withdrew upon the vitality as I turned to
it,and I accompanied it [lit.: ‘became a companion’] to enter in together with it”). The Coptic
undoubtedly renders a Greek phrase similar to one we have seen above, in Clement of Alexan-
dria, Strom. 5.6.39.3.4—4.1, in which the high priest is curiously said to “enter in together” to the
adyton (tév cuvelaiévra eig ta dduta avt®) with his specially-designated “Holy of Holies” robe.
Moreover, re-investiture is implied at the phase of existence, at Allogenes 60.30—-37: aeipana-
XWP1 €XN | TRYTIAPZIC TH ETACIENTC | €CALEPATC: AY(M ECROPK | HMOC KATAOYSIKMN MN | OYEINE
NTEMH €TTOE SIW|MT: €BOX FITNOYWIR €BOX | NTEMATNM® MNIH €T[e0pK Fimoy (“I withdrew
upon the existence, which I found standing and at rest according to an image and likeness
of that which is invested upon me by a manifestation of the indivisible and the one who is at
rest”).
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direct or indirect, upon the very same passage of Allogenes or some other
closely related Platonizing Sethian tractate.

We may thus interpret Plotinus’ reference to of dvidvteg as a respect-
ful acknowledgment of certain Platonizing Sethians in his broader milieu,
perhaps his own erstwhile ¢iAo,* who conceived of their own practice of
ascent in terms of the traditional Gnostic eschatological allegory involv-
ing a metaphorical divestiture and entrance into a celestial analogue of
the Holy of Holies.* The more general similarity between the latter part
of 1.6 [1] and other features central to Allogenes—for instance, the theme
of contemplative self-reversion throughout the final ascent on Allogenes
58—-61—would also appear to suggest that while composing his first trea-
tise Plotinus already had Platonizing Sethian tractates, among other Gnostic
sources, close at hand.” Alternatively, it is conceivable that at some ear-
lier point in his life, perhaps during his education in Alexandria, he had
so thoroughly absorbed the ideas of the Platonizing Sethians that in his
first written work he instinctively imitated their mode of expression. And
his use of the motif is not limited to this single passage; the image of the
temple (albeit without divestiture or triad) evidently remained of profound
importance for his own thought, since it occurs not only in the subsequent
chapter of this treatise,”” but again in two of the more important early-period

94 Plotinus, Enn. 2.9 [33] 10.3.

9 Might we postulate a subset of Sethians, perhaps a community of “Allogenians” (i.e.,
the circle of disciples of pseudo-Allogenes)? I am assuming, of course, that the eponymous
visionary’s mythical ascent served as a template for some actual, if interiorized, contempla-
tive practice, whether individual or collective; see Turner’s discussion in the introduction to
Funk et al. 2004, 32.

96 That Plotinus had an awareness of other iterations of this Gnostic motif is suggested by
the fact that erotic themes are present in 1.6 [1] 7.1-14 and in the other Gnostic parallels,
but not in this passage of Allogenes. In this regard, one might also recall an intriguing
but indeterminate parallel in a badly damaged passage of Marsanes (NHC X,1) 34.18-22
(Funk-Poirier-Turner): [e]qxoy f|[rat]mrnma o[i]on fepu|[i i n]aicenToc kockoc | [eqaJoort
fis1 nprieet (“speaking the riddle just as if the temple exists in the perceptible cosmos”). This
may be compared to Plotinus, Enn. 6.9 [9] 11.28—32: copog d¢ lepeds 1o aivtypa ouvieis dAnbuiv
dv mototto exel yevopevog tod adbtov v Béav. Kal py) yevéuevog 3¢ 6 ddutov todto ddpatév Tt
XPAua vopioag xal Ty xal dpxny, eidnoet g dpxd) dexv 6pd xal cuyyivetat xal ¢ opoiw 6
dpotov. (“The wise priest, having understood the riddle, may make the contemplation true by
coming to be there in the adyton; even if he has not come to be there, considering that adyton
to be invisible, and the source and principle, he will know that he sees the principle by the
principle and that like comes together with like.”)

97 1.6 [1] 8.1-6: Tig odv & tpdmog; Tig pxov; TIAS T Bedovytan xdMog durjyavoy olov Evdov év
dryfots tepols pévov 008 mpody elg td Ekw, Tvar Tig xai BERNA0 18y; Tt O xal cuveméobuw eig Td
elow 6 Suvdpevog EEw oty EPtv dupdtwy ud EmioTpépuwy aldTdv lg Tag Tpotépag dyAaiog
owpdtwv. (“What is the way? What is the mechanism? How can one behold the ‘inconceivable
beauty, which remains, as it were, within, in the ‘holy sanctuary, and does not come forth to
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accounts of the vision of the supreme principle, at 6.9 [9] 11.16—33 and 5.1
[10] 6.12—15.

3.2. The Role of the Platonizing Sethians
in Plotinus’ Argument about Beauty

Yet if Plotinus’ ultimate aim in 1.6 [1] is indeed to refute Gnostics who
would disparage cosmic beauty, we may wonder why he would commend
a Platonizing Sethian ritual of ascent without any apparent reservation by
comparing it to the most exalted phase of his own contemplative praxis.
I suspect that the answer might lie in his awareness of the Platonizing
Sethians’ positive attitude towards both beauty and image-making in the
context of visionary ascent: an attitude which, of course, he shares.” For
despite the fact that the Platonizing Sethians (like many Gnostics) vilify
demiurgic mimeésis through the reproduction of images (note especially
Zost.10.4-5), nevertheless (as we have seen above) they exalt the eixwv of the
transcendent deity discovered within oneself at the penultimate phase of
ascent (e.g., Allogenes 59.18—26 and 60.30—37). Moreover, one might consider
the Platonizing Sethians’ comparatively benevolent view of (at least) divine
beauty, which similarly seems to reflect their Platonic background, and
which perhaps even suggests inspiration from the Symposium itself.*® For
example, in Allogenes, we find beauty (vnTcaeie) repeatedly predicated
of the supreme principle (the Unknowable),'®® and there is an intriguing
statement (at 64.5—6) that this principle “greatly transcends in beauty all
of those who are good.”® More importantly, however, at Zost. 4.21-5.17—a
passage that seems to be both a distant relative of both Allogenes 581{t. and

the exterior so that someone who is defiled might see it? May the one who is able, follow, into
the interior, leaving the sight of the eyes outside and not reverting himself to the previous
glories of bodies.”)

98 Despite certain hints here and there—such as the disparagement of demiurgy as
the replication of images in Zost.—there is insufficient evidence in the extant tractates to
ascertain the Platonizing Sethian view of sensible beauty per se. We thus cannot be sure they
are the actual target of the polemic concerning beauty in either 1.6 [1] 1-6 or in 2.9 [33] 16-17.

99 In several publications, Turner has suggested that the Platonizing Sethians borrowed
their conception of contemplative ascent at least in part from Symp. itself, in which a vision
of the Beautiful itself represents the goal of the ascent. Even well before the Platonizing
Sethians, Gnostic thinkers (broadly speaking) were not averse to ascribing beauty to the
supreme principle; thus, for example, Basilides paradoxically described his god—a god so
transcendent as to be “not even ineffable’—as xdMog (Hippolytus, Ref. 7.22.8.5-6).

100 Allogenes 47.38; 65.18; however, the lacunae prohibit any certain interpretation.
101 One is reminded of Plotinus’ own vacillation about the relative position of beauty and
the Good at 1.6 [1] 9.39—43.
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of Plotinus’ autophany—the luminous, vehicular cloud that replaces the
eponymous visionary’s body during his ascent is said to possess an “ineffable

beauty.”%

Zost. 4.21-5.17

gNOYNOG RiHC MNoYNO[6 {]|oypoT Ren[T]
A€IAE NMMaY €2p[ai] | €ynOo6s NKAOO-
A€ NOYOE[1]N a€IK[@] | MramiacHa FlXn-
nka[2] evape[e] | ePoq eBON FiTnpen-
€00Y- YW a[N]|NOY2M €BOX [2JMrmkocMoc
THPQ | NI N[N]ewN eTwoon | NeHT]
[MmNe]YMNTATTENOC | MNOYNaY €PON][-]
AY® TOYAP|XWN 2a4W)TOPTP 226H NT[EN-
v 1]|moowe: toHne rap toy[oem]|[e]-
Th[Tan 4 ]y[ +4 Jeccotn | Weo[yo
eko]cMIK[ON NI]M- €YaT@axe MMOY TIE
nfe]cca ectoyo|[ei[n] eyNTac Noysom
ecx1Mo|[€IT 2]HTOY NPENMI €YOYa2B |
[ecay]oort NoymH[a ] ipeqTango’ | [1n]oy-
@axe NNOEPON: MIIPHTE | [aN W]|NH €T-
@OOT PMIMKOCMOC | [Ne]el NTEOoYeYAH
eWaCW)IBE | [MNOYWaXE €WAYTMEN:
ayw | [T]oTe aeicoywntsom etwo|[o]n
NPHT XENECKH JIXNMKake [€]yNTac
HMaY MIMOYOEN THPY: [a]elX1mnc Hrm-
Ma eTMMAY- aYD|[a]e1ximne NNIE0OY €T-
UM | [€]THMAY: 2€1WMITE MIPHTE N |
[0]ya timo0Y-

In great haste, and very eagerly, I (Zos-
trianos) ascended with him (the angel) to
a great luminous cloud; I cast my mod-
eled form upon the earth to be guarded by
glories, and we escaped from the entire
cosmos and the thirteen aeons within
it and their angelic ones. They did not
see us, and their archon was disturbed
by our [passage]. For the luminous cloud
[...] transcends any cosmic thing. It is
with an ineffable beauty that it illumi-
nates, having a power that guides holy
spirits, being a spirit savior, and an intel-
ligible word, not in the manner of those
that are in the cosmos—those things
of unstable matter—with a discourse
of (mere) persuasion. And then I knew
the power that was within me was estab-
lished over the darkness, having all the
light [within]. And I received baptism
there; and I took the form of the glories
there. I became like one of them.

It therefore appears that Plotinus’ allusion to the Platonizing Sethian con-
ception of visionary ascent is a strategic attempt to defend sensible and/or
cosmic beauty by appeal to these sectaries’ own positive conception of the
experience of divine beauty. This possibility would seem to be confirmed
in the lines that follow immediately upon our original passage in ch. 7. At
7.18-21, in a passage that has long perplexed scholars,®® Plotinus exclaims
that the beauty of the Good is so overwhelming that one who has attained
the mystical vision is liable to

102 Tn Aut. Teach. (NHC VI1,3) 32.2-11 (quoted above), the noetic garment with which the
soul is re-invested is similarly described in terms of its beauty.

108 Much of the perplexity has surrounded the identity of the gods and daimones whose
“forms” or “appearances” are encountered. Most recently, Alekniené 2007 has suggested that
Plotinus is alluding to a Homeric topos.
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Plotinus, Enn. 1.6 [1] 718—21

TV GV €pUTWY XOTAYEAGQY Xal TGV
TpoTOev VopI{OpEVWY XOAGY KATUPPOVEDY-
omolov maayovawv 6ot v eldeatv 1) dat-
uévay TpoaTUXOVTES 0VXET BV dTodéxoty-
70 Opolwg AWV XAANY TWUATWY.

ridicule other loves and to despise those
things previously considered beautiful,
similar to what those who encounter
the appearances of gods or daimones
experience insofar as they can no longer

appreciate the beauty of other bodies in
the same way.

This remarkable passage is Plotinus’ only explicit admission in the trea-
tise that someone might actually despise (xatagpoveiv) the beauties “down
here,” and it undoubtedly alludes, however concessively, to the Gnostics. We
have already seen (n. 16) that later, in the much more eristic context of 2.9
[33], he derides the Gnostics for their claim to xotagpovelv o0 Tijde ¥dMoug
(17.25). But here he provides a surprisingly sympathetic aetiology for Gnos-
tic kallophobia (so to speak): it is an unfortunate consequence of the vision
of the transcendent principle.® It is interesting to note that he seems to
implicitly concede that his unmentioned Gnostic interlocutors have, in fact,
experienced this supreme vision. More importantly, however, this passage
reveals the otherwise obscure logical connection between the poetic evo-
cation of the visionary ascent in the final portion of the treatise (chs. 7-9)
and the tacit defense of worldly beauty against those who revile it in the pre-
ceding chapters (chs. 1-6). Indeed, it is only by recognizing the tacit Gnostic
context of both themes—kallophobia and visionary ascent—that we can
finally understand the overarching structure of Plotinus’ argument in the
treatise as a whole.

4. CONCLUSION: TOWARDS A REASSESSMENT OF THE IMPORTANCE
OF THE GNOSTICS IN THE DEVELOPMENT OF PLOTINUS’ OEUVRE

In conclusion, I would like to offer the following three observations. First, it
would appear that Plotinus exhibits a far more conciliatory attitude towards

104 Plotinus’ language here alludes to the passage of Symp. 210A4-E1, in which Diotima
exhorts Socrates to refocus attention away from the beauty in individual bodies and towards
increasingly abstract manifestations; note esp. 210B4—6 (Burnet): tofto &’ évvonjoavta xata-
OTHVAL TAVTWY TAV XAADY TWRATWY EPATTNY, £V0G O TO g@odpa ToDTO YaAdTa XaTagpovyaayTa kol
TUXPOY ynodpevov. At 2.9 [33] 17.1—4, Plotinus implies that the Gnostics derived their exces-
sive antisomatism from a willful misreading and exaggeration of Plato’s own disparagement
of the body.
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the Gnostics here in this early treatise than he does in his later writings. This
is consistent with the hypothesis that Plotinus himself had emerged in his
youth from an Alexandrian Gnostic milieu which he outwardly rejected well
before he began to write (perhaps even before his arrival in Rome ca. 245CE),
and yet with which he nevertheless remained intellectually and spiritu-
ally very close throughout his life.®® If this hypothesis is correct, it would
appear that 1.6 [1] was composed at a crucial moment in the course of Plot-
inus’ personal development, at mid-trajectory between his original Gnostic
background and the more dogmatic and staunchly anti-Gnostic identity he
assumed during his middle (Porphyrian) period. One might imagine that
at the time Plotinus wrote his first treatise, his renunciation of Gnostic
thought had not yet become as absolute as it would in the mid-260s, during
which period he composed the Grofsschrifi itself as well as other less explicit
yet equivalently impassioned anti-Gnostic works such as 6.4-5 [22—-23].1
Rather, Plotinus’ earliest anti-Gnostic arguments—arguments whose actual
target remained, during that period, largely implicit—seem to have been
primarily restricted to those aspects of Gnostic thought that came into direct
conflict with the doctrines of Plato (at least as he himself understood them),
such as their dissociation of beauty from the Good (which Plotinus disputes
here in his first treatise, 1.6 [1]), their demotion of the soul with respect to the
pneuma (which he disputes in his second, 4.7 [2] ITept Yuyijs dbavaatiag), their
vilification of fate (which he disputes in his third, 3.1 [3], ITept elpapuévns),
their insistence upon the soul’s catastrophic decline (which he disputes in
his sixth, 4.8 [6], ITepi Tijs €ig T cwypata xafddov Tig Puxis), and so forth. And
yet in these early debates, despite their polemical context, Plotinus’ argu-
ments were still largely based upon conceptions he shared with his Gnostic
interlocutors; one might contrast the gentleness of the arguments in these
early treatises with the sheer revulsion he professes in 2.9 [33] for even those
Gnostic doctrines which closely resemble his own.

105 Tn my doctoral dissertation (Mazur 2010, ch. 5), I conjectured that Plotinus himself

had emerged from an Alexandrian Gnostic background very similar to that of the Platoniz-
ing Sethians, but that—perhaps under the pressure of burgeoning popular anti-Christian
sentiment in mid third-century Alexandria—he had come to reject any affiliation with the
Gnostics by the time of his arrival in Rome. This would have involved concealing his past
from even his closest pupils and purging his writing of any explicitly Gnostic terminology in
favor of a “purified” Platonism that nevertheless tacitly preserved several identifiably Gnostic
conceptual structures under the surface.

106 Tn a paper entitled “Traces of the Competition Between the Platonizing Sethian Gnos-
tics and Plotinus’ Circle, Part I: The Case of Zostrianos 44—46," presented at a colloquium
entitled “Estratégias anti-gnosticas nos escritos de Plotino,” at the University of Sdo Paulo,
March 2011, I suggest that this long treatise reacts especially against Zostrianos.
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Second, the positive references to Gnostic ritual themes in this treatise
(1.6 [1]) have considerable importance for our understanding of the gene-
sis of Plotinus’ thought, since they occur in the immediate context of his
first account of the ascent to the One-Good. The implication is that Plotinus
understands his own variety of contemplative praxis to be a more thor-
oughly Platonized version of an earlier Platonizing Sethian conception of
visionary ascent.'”

And finally, assuming 1.6 [1] was indeed the first treatise he wrote, we
might suspect that Plotinus’ shifting attitude vis-a-vis Gnostic thought—
and in particular, the beginning of his conversion therefrom towards a
“purer” form of Platonism—played an extremely significant role in his life:
not only in the course of development of his specific philosophical inter-
ests, but also in his seemingly arbitrary decision—a full decade after he had
started teaching'®*—to begin to write at all.
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JOHANNINE BACKGROUND OF THE BEING-LIFE-MIND TRIAD*

Tuomas Rasimus

Pierre Hadot argued famously that whereas Porphyry received the being-
life-mind triad from Plotinus, and went on to systematize it in light of the
Chaldaean Oracles, Plotinus himself received a relatively developed ver-
sion of the triad from a piece of earlier, Platonic school exegesis of Soph.
248E—249A, presumably available to him in a now lost handbook.! While I do
agree with Hadot that Plotinus must have inherited this noetic triad because
he uses it from his earliest work onward without ever justifying its use or
connection to the Sophist passage,? I do not agree with Hadot that the triad
originated in Platonic school exegesis of Sophist, or that the systematization
of the triad was carried out in light of the Chaldaean Oracles by Porphyry.
Rather, a fresh look at Neopythagorean speculations, together with a study
of Gnostic sources from Nag Hammadi that were not yet available to Hadot,
shows the originators and systematizers of the being-life-mind triad to have
been Sethian Gnostics (a branch of Classic Gnosticism)® who were influ-
enced by Stoicizing* Neopythagorean monism and especially by Johannine
Christology, interpreted in light of Gen 1-5.

In the following, I will first examine Plotinus’ own use of the being-
life-mind triad. I will then investigate the triad’s use in four documents
that are difficult to date precisely, but which are roughly contemporaneous
with, though probably earlier than Plotinus, viz., the Anonymous Parmenides
Commentary, the source common to Marius Victorinus and Zostrianos, as
well as the two Sethian tractates read in Plotinus’ seminars, Allogenes and

" It gives me great pleasure to dedicate this essay to John Turner whose ground-breaking
work in the fields of Platonic and Gnostic studies has opened up exciting new avenues,
including the one I have pursued here.

! See especially Hadot 1960; 1968, 1:482—493.

2 Hadot 1960, 107, 110, 119, 130.

3 For Sethianism, see the classic work of Schenke 1974; 1981, as well as its important
development by Turner 2001. For Classic Gnosticism as an enlargement and remodeling of
Schenke’s Sethianism, see Layton 1987; and Rasimus 2009.

4 Thave argued earlier that Sethians were the probable originators of the being-life-mind
triad, and, following Hadot, that the triad contains considerable Stoic influence. See Rasimus
2010a and 2010b.
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Zostrianos itself. All these documents contain a developed version of the
triad.® Next, I will analyze Neopythagorean monistic derivational schemes,
developed from the first or second century BCE onwards. These were impor-
tant precursors to the being-life-mind triad but, as of yet, show no traces of
the triad itself. Finally, I will show that while a number of second-century CE
sources from the “fringes” of Platonism (such as the Chaldaean Oracles and
Valentinian texts) were greatly influenced by these Neopythagorean solu-
tions, the Sethian Apocryphon of John shows a definite new development
towards the being-life-mind triad, although it does not yet contain the sys-
tematized triad of the later documents. This early Sethian precursor to the
triad grew out of the author’s peculiar interest in Johannine Christology
and Genesis speculations, influenced by Neopythagorean monism which
itself naturally abode well with biblical monotheism. The seeds of the triad
sown in the Apocryphon of John then came to fruition in later Sethian texts,
most notably in Allogenes and Zostrianos which circulated in Plotinus’ sem-
inars. The maturation of the Apocryphon’s seminal speculations may have
been partially catalyzed by a fruitful encounter between Sethians and the
young Plotinus, with Plotinus himself most likely connecting the triad to
the Sophist passage.

1. PLOTINUS AND THE BEING-LIFE-MIND TRIAD

Plotinus uses the being-life-mind (16 8v-{wn-vods) triad to describe the func-
tion and derivation of his second hypostasis.® While the first hypostasis, the
One, is beyond being, intellect, and all opposition, the second hypostasis
is a unity-in-multiplicity, a self-thinking intellect. The triad’s third mem-
ber (voig) denotes the thinking subject, the first member (76 &v) the object
of its thinking, and the median member ({w¥) the thinking activity itself.”
Without this mediating “life,” which is the vitalizing movement of thought,
intellect could not exist. Indeed, “life” allows the very coming into being of
the second hypostasis. Due to his insistence on the absolute transcendence

5 I will not investigate the triad in Porphyry’s uncontested works, because I have done
so elsewhere (Rasimus 2010a) and because I am here analyzing Hadot’s theory of the pre-
Plotinian roots of the triad, which excludes Porphyry as a source. By Porphyry’s “uncontested
works” I mean the Porphyrian corpus minus the Anonymous Parmenides Commentary and
the 89 fragments Hadot (1968) identified in Victorinus’ works.

6 See Hadot 1960, esp. 130-141.

7 Hadot 1960, 130-132. See, e.g., Enn. 5.1 [10] 4; 6.7 [38] 13.28—42; 6.2 [43] 8.23—25. The text
I have used is that of Henry-Schwyzer, reprinted in Armstrong 1966-1988.
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ofthe One, Plotinus was faced with a dilemma: how could anything originate
in the One if it is completely aloof and unaffected by everything else. Tak-
ing his inspiration in natural phenomena, as O'Meara has shown,® Plotinus
noted, first, that all living things tend to procreate after they reach matu-
rity or perfection.® Second, all productive things appear to have an external,
secondary activity (évépyewa) that is different from their internal, primary
activity that in turn is proper to themselves. As examples of such secondary
activities, Plotinus mentions the sun giving off light and fire giving off heat.”
These phenomena, Plotinus reasons, must apply to the One as well. The One
must produce something of itself as its secondary, external activity. Since
the secondary activities are always something other than what is proper to
the things producing them, the secondary activity of the One must be none
other than otherness itself. Plotinus sometimes identifies this overflowing
(bmepeppty)) otherness! as intelligible matter' or the indefinite dyad,” but
sometimes calls it “life.”* This “life,” then, becomes the self-thinking intel-
lect, having turned around to gaze intellectually at its source.’” But because
its ultimate source, the One, cannot actually be thought, the object of the
intellect’s gaze here is a thinkable and existing representation or image (&i-
%) of the One, i.e., the intellect itself.”

Plotinus thus seems to place the being-life-mind triad outside and below
the One, on the level of the second hypostasis.® While he at times speaks of
the triad in a veiled or implicit manner”® examples of being, life, and mind
expressed as a formulaic triad can be found, for example, in Enn. 1.6 [1] 7.12
(God is the cause of life and mind and being); Enn. 5.4 [7] 2.43—44 (being
is not a dead thing, nor is it not life or not thinking); Enn. 5.6 [24] 6.20—22
(being is fulfilled when it has the form of thinking and living); Enn. 6.7 [38]

8 O’Meara 1995, 63—64.
9 Enn. 5.4 [7] 1.25-30.

10 Enn. 5.1 [10] 6.28-35; 5.4 [7] 2.27-33.

1 Enn. 5.2 [11] 1.7-13. Zeke Mazur (2010, passim, e.g., 90—-106) has aptly called it “pre-noetic
efflux”

12 Enn. 2.4 [12] 5

13 Enn. 5.4 [7] 7-

14 Enn. 6.7 [38] 17. 6 43.

15 Enn. 5.2 [11] 1.7-13; 6.7 [38] 17.6—43.

16 Enn. 5.1 [10] 6—7. See also Mazur 2010, 140-141; and the conclusion to this essay.

17 O0’Meara 1995, 64.

18 There are, however, certain passages (e.g., Enn. 3.9 [13] 1; 5.5 [32] 5; 6.8 [39] 16.34) where
the One’s transcendence seems to be compromised and where, consequently, the triad may
be seen as having a seminal existence in the One.

19 Cf. the occurrences given in note 51 below.
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23.24—25 (the Good inspires thought, and living, and, if something cannot
live, being); and Enn. 3.6 [26] 6.22—27 (unless real being is defined as being
in every way ... being will be lifeless and devoid of intellect).

As this last example shows, Plotinus sometimes connects the triad with
Soph. 248E—249A. Here is the passage from Plato:

But for heaven’s sake, shall we let ourselves easily be persuaded that motion
and life and soul and mind are really not present to absolute being (mwavteAég
&v), that it neither lives (gjv) nor has intelligence (vods), but awful and holy,
devoid of mind, is fixed and immovable?

(ed. Burnet; trans. Fowler, slightly modified)

Here, then, are some additional examples of Plotinus’ exegesis of the Sophist
passage: In Enn. 5.9 [5] 10, Plotinus argues that real being is life, intelligence,
motion, and rest; in Enn. 6.9 [9] 9, that the soul sees the spring of life and
of intellect, the principle of being, the cause of good, and the root of soul;
in Enn. 6.2 [43] 6, that the being of soul is both being and life, and it makes
itself many by contemplation and movement; and in Enn. 1.8 [51] 2, that the
Good gives from itself intellect, real being, soul and life.

Because Plotinus never justifies why only three items (i.e., being, life and
mind) should be chosen from this passage, leaving thus motion and sou!
out of the actual, formal triad, and because he also uses the triad from his
first Ennead onwards, never properly explaining or justifying its use, Hadot
was led to the conclusion that Plotinus must have inherited the triad from
an earlier piece of Sophist exegesis, and that it must have been an already
well-known and classical device.?

Furthermore, there are certain other features in Plotinus’ use of the triad
that Hadot suspected were likewise part of the inherited exegesis. These are:
(1) the use of the Sophist passage and the triad against Stoic materialism,
(2) the triad’s connection with the Aristotelian concept of the living nature
of the divine intellect (Metaph. 12.7 1072B27), and (3) the triad’s connection
with Tim. 39E.2

Let us examine these three features in more detail. The first one essen-
tially consists of the use of an anti-Stoic slogan, found also in Numenius.”
According to it, true existence is not material and bodily, as the Stoics claim,
because material, bodily objects like stones are dead. Rather, true existence

20 Hadot 1960, 107, 110, 119, 130.

21 Hadot 1960, 108-119, 130.

22 See especially frgs. 4a.11-18 (des Places): matter or material bodies are not true being;
bodies are inanimate and dead; and 6.6—7: the name of the incorporeal is essence or being
(6 8v).
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is its opposite: immaterial and not dead, and thus, by implication, alive.®
Both Plotinus and Numenius identify this living, incorporeal and true exis-
tence as “being.” Such an anti-Stoic slogan—that true being is not corporeal
and dead, but incorporeal and alive—is likely to have been a traditional
Platonic topos.?* So, from this statement arises the proposition that being
is life.?

The second feature is an Aristotelian notion that defines intellect as life.
In Metaphysics 12, Aristotle has this to say:

For the actuality of thought is life (v} yap voD evépyeix {wy), and God is that
actuality; and the essential actuality of God is life most good ({wv dpioty) and
eternal. (Metaph. 12.7 1072B26—-28; ed. Ross; trans. Tredennick)

In Enn. 6.9 [9] 9.1-17, Plotinus, having first mentioned the noetic triad,
speaks oflife, in Aristotelian terms, as an act of intellect (6 3¢ éxel (v évépyela
uév vod). Elsewhere, Plotinus combines the notion with another Aristotelian
one, that of the divine mind not sleeping:* “the nature there is sleepless
(&ypumvos), and life, and the best life ({wV) dploTy), the noblest actualities
(évépyetat) would be there” (Enn. 2.5 [25] 3.36—37). Both the Aristotelian
notion of intellect as life and the anti-Stoic one of being as life were probably
well-known to Middle Platonists. Interestingly, the Sophist passage confirms
the veracity of both statements in that “life” is intimately connected to both
true being and intellect.

While these first two features were more or less common knowledge,
Plotinus’ exegesis of Tim. 39E originally owed much to Numenius. Here is,
first, the passage from Plato’s Timaeus:

Intellect perceives the ideas existing in the truly living being (vodg évotaag

18¢ag T 6 Eatty {Gov); such and so many as exist therein he deemed (Stevonfy)
that this world also should possess. (ed. Burnet; trans. Bury, modified)

Numenius, and following him Plotinus (in his early works),” concluded
from the passage that beyond intellect there is the “living” one which is the
object (vontév) of the intellect’s thinking. (They also discovered a third entity
from this passage, existing on a lower plane than the other two, namely, the

2 Enn. 4.7 [2] 9.23; 5.4 [7] 2-44- See Hadot 1960, 108-109.

24 Hadot 1960, 108.

25 Cf. Hadot 1960, 113; Turner 2001, 409.

26 Metaph.12.9 1074B17: if the divine Mind thought nothing, it would be like someone who
sleeps.

27 Numenius, frgs. 20—22 (des Places); Plotinus, e.g.,, Enn. 3.9 [13] 1. Cf. also Amelius’ three
intellects: he who is, he who has, and he who sees (apud Proclus, In Tim. 1.306.1-14). See
Turner 2001, 387—388.
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one who “deemed” or engaged in discursive, demiurgic thinking.) Again,
Soph. 248E—249A seems to confirm such an interpretation. There, life is
mentioned before intellect, which can be taken to mean that it also exists
prior to the intellect. Although Plotinus later rejected such an interpretation
(in Enn. 2.9 [33] 6.14—24) because it compromised the One’s transcendence
and partitioned the intellect in three, he still maintained the connection
between the “living one” of Timaeus and the “life” of the triad, placing now,
however, “life” in the third place, thus, below intellect (esp. in Enn. 6.6 [34]).

All these three additional features that Hadot identified in Plotinus’ use
of the being-life-mind triad appear to fall under the organizing principle
of the Sophist passage. But must we assume that the triad which Plotinus
does seem to have inherited came in this package of traditional notions
about “life” and a Numenian interpretation of Tim. 39E, all perhaps already
organized under the umbrella of Soph. 248E—249A?

Further, Hadot had originally suspected that the later Neoplatonic sys-
tematization of the triad into an ennead was also part of this inherited
package, although it is missing from Plotinus.?® This enneadic structuring,
where each member of the triad already contains the other two, but predom-
inates in turn, would have been inspired by the tripartitioning of paideia
and of the philosophical curriculum, as found in Augustine’s use of a Pla-
tonic handbook in Civ. 8.4. The structuring would ultimately go back to the
Stoics, whose theory of mixture by total blending was used to explain how
the three parts of philosophy were ultimately one, and how virtue was ulti-
mately one but manifested various aspects of itself (such as courage) under
different circumstances.?® Again, must we assume that such an enneadic
structuring of the triad was part of the pre-Plotinian package, and that the
enneadic structuring that we do find in post-Plotinian sources*® was based
on the tripartitioning of paideia and of the philosophical curriculum, ulti-
mately inspired by the Stoic theory of mixture? In order to answer these
questions, we must investigate the versions of the triad that are more or less
contemporary with Plotinus but probably pre-date him, as well as the triad’s
early precursors.

28 Hadot 1960, 121-130. See, however, the ensuing discussion (pp. 142-157, esp. 144-145)
where Hadot admitted that the enneadic structuring of the triad is not actually attested
before Victorinus (Hadot was unaware of the Nag Hammadi treatise Allogenes).

29 Hadot 1960, 121-130; Hadot 1968, 1:239—246. See also Rasimus 2010b, 262—263.

80 E.g,, Marius Victorinus, Adv. Ar. 4.5.23—6.17; 4.21.26—22.6; Proclus, EL. Theol. 103.
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2. THE TRIAD IN SOURCES
RouGHLY CONTEMPORARY WITH PLOTINUS

None of the four roughly contemporary documents clearly connects the
being-life-mind triad to Soph. 248E—249A. They also seem to be lacking any
direct attack against Stoic materialism and an exegesis of Aristotle’s Metaph.
12.7 1072B27. However, influence of a Numenian-style interpretation of Tim.
39E can be detected, and the triad itself is well developed in all these docu-
ments, although it differs in some cases considerably from Plotinus. Perhaps
the most striking difference is the use of the term “existence” (Smap€is), in
these texts to denote the first member of the triad; this seems to imply a
pre-, hyper-, or non-existence above determinate being (6 év) that is already
seminally present within the One.

2.1. The Anonymous Parmenides Commentary

In the Anonymous Parmenides Commentary®—ascribed by Hadot to Por-
phyry, but nowadays increasingly regarded as pre-Plotinian®*>—the use of
the triad comes close to Plotinus in many ways. In order for the intellect to
think itself, the thinking must proceed out of existence (the object of intel-
lect) via life to that which thinks (the subject, intellect itself), and turn back
towards the object of its thought, that is, itself. These three stages are also
all described as acts (évépyewa), with existence being an act of rest, life that
of passing out of existence, and mind an act of turning to itself (14.16—26).
It is not quite certain whether this triad is imagined as existing only on the
level of the second hypostasis (the second One or the “One-Being”), as usual
in Plotinus, or as connecting the first and second ones, as seems to be the
case in the Sethian texts. On one hand, the anonymous author states that
whereas the One is simple and one in relation to itself, it is not simple and
one on the level of existence and life and intelligence (14.10-16). But on the
other hand, the first One’s transcendence seems to be somewhat compro-
mised by allowing it to have an infinitival, undetermined being (elvat) as
opposed to the second One’s participial, determined being (76 v) (12.22—35).

31 The only known manuscript of this fragmentary work was lost in a fire in 1904, but it
had been already published in 1892 by Kroll. Subsequent editions and translations are based
on Kroll’s edition and one photograph of the original manuscript. See especially Hadot 1968,
2:61-113; and Bechtle 1999, 17-65. I have used Bechtle’s edition.

52 Hadot 1961; 1968, 1:102—-143. See also Majercik 1992; 2001. For arguments for the pre-
Plotinian dating, see Bechtle 1999, e.g., 77—91; Corrigan 2000; Turner 2001, 724—736; Cazelais
2005, esp. 209—212; and Rasimus 2010a.
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In addition, the second One is said to have “let itself down from the (first)
One” (amo to0 €vdg yeyovdg bpelpévoy) (12.15-16), which might be taken to
imply that it had a seminal, pre-figurative existence within the first One.
If this is the case, then at least the second One’s highest instance, the “exis-
tence,” could be seen as somehow coeval and identical with the first One, or
rather with its undetermined existence above determined being. In its use
of the noetic triad, the Anonymous Parmenides Commentary thus resembles
Plotinus, especially his early works, which also compromised the One’s tran-
scendence (e.g., Enn. 3.9 [13] 1).

2.2. The Source Common to Victorinus and Zostrianos

Michel Tardieu discovered in 1996 that a section in Marius Victorinus’ Adver-
sus Arium (1.49.7-50.21) is practically identical with material found in cer-
tain sections of Zostrianos.*® Tardieu proposed that the parallel material
indicates a common, Middle Platonic source, probably by Numenius.** As
a result of the discovery, Hadot himself admitted that at least this section
in Victorinus cannot go back to Porphyry,® but very probably to a Middle
Platonic source that could well have been Gnostic or Gnosticized.* Tardieu
further suggested that the common source is earlier than the Anonymous
Parmenides Commentary because the latter may be dependent on both the
common source and the Chaldaean Oracles® Be that as it may, the sec-
tion in Victorinus (thus, the common source) first describes the One as a
pre-existent Monad, who has no existence, substance or intelligence, but is
beyond all these (Adv. Ar.1.49.7-18). He is rather said to be the first cause of
all existent things, and an intellect beyond intellect (1.49.26—29). But he is
also described as the truly existing one, who contains in him the totality of
existing ones (1.49.36—37). He is then characterized also as God and Father,
and a triple-powered (tripotens) Spirit (1.50.1-6), who, both not breathing
and breathing towards himself (1.50.5—7), is one and simple but also unites

33 Tardieu 1996. The parallel material is found in Zost. 64.11-68.26; 74.8—21; 75.6—24; 84.18—
22.

34 Tardieu 1996, 12—113.

35 Hadot had earlier (1968) maintained that Victorinus was completely dependent on
Porphry in his use of Neoplatonic materials. Hadot identified some 89 sections in Victorinus’
theological works that he suggested were borrowed from Porphyry. I have argued (Rasimus
2010a) that while Porphyry may be Victorinus’ principal source, the innovative ideas found
in the sections in question cannot originate with Porphyry but more likely with the Sethians.

36 Hadot 1996.

37 See Tardieu 1996, 100-101.
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in himself universal existence, universal life and blessedness (exsistentiam
omnem, vitam omnem, et beatitudinem) (1.50.10-11). By predominace the
power of existence contains in itself the powers of life and blessedness
(L50.12-14). It is also said to contain “vitality” (vitalitas) and the capacity
“to live” (vivere) (1.50.14—21). This idea, though not formulated explicitly as
in Allogenes 49.26—38 or Proclus’ Elements of Theology (Institutio theologica)
103, suggests the author may have thought of his triad also as an ennead,
where each member contains the other two but predominates in turn,
and where degrees of hierarchy are expressed with cognates of the same
word (e.g., “to live,” “vitality” and “life"—the method of paronyms).** Such
enneadic structuring may well be inspired by the Stoic theory of mixture by
total blending,* of which the tripartitioning of paideia and philosophy, as
well as the mutual implication of virtues, would be applications. The usage,
however, of these applications themselves in the Platonic handbook known
to Augustine seems irrelevant for the being-life-mind triad, as these Augus-
tinian triads (pars naturalis—pars rationalis—pars moralis; causa subsistendi-
ratio intelligendi—ordo vivendi; natura—doctrina—usus)*® are quite different
from our noetic one."

The source common to Victorinus and Zostrianos effectively describes
the One itself as consisting of a triad of existence, life, and blessedness
(including various degrees of life). The One here is a hyper-existent Spirit,
who seminally contains not only life and blessedness but also the totality
of everything. This description seems to be based, in part, on the Stoic
concepts of God as a fiery spirit seminally containing the cosmos between
the world cycles,”? and of the tensile movement of the spirit (ultimately a
breathing-metaphor), which, when expanding outward, produces quantity
and quality, while its inward contraction produces unity and substance
(Nemesius, Nat. hom. §18).# However, there is also probable Johannine
influence at work in that the Fourth Gospel describes God as a Spirit (4:24)
who has “life in him” (5:26; cf. 1:4). I shall discuss the Johannine contribution
to the noetic triad in more detail below. Needless to say, the source common
to Victorinus and Zostrianos uses the triad quite differently from Plotinus

38 Cf. Turner 2001, 742.

39 See Rasimus 2010b, 262—263.

40 Hadot 1960, 123.

41 Cf. Hadot 1960, 143—145 (discussion).

42 See, for example, Aétius, De placitis reliquiae 1.7.33 (SVF 2.1027); Diogenes Laértius, Vit.
phil. 7.135-136 (SVF 1.102); Eusebius, Praep. ev. 15.14.2 (SVF 1.98).

4 Hadot 1968, 1:225-234; Turner 2001, 740; Rasimus 2010b, 261—-262.
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who placed the triad on the second level, and not the first, and who never
spoke of the One as a blessed triple-powered Spirit.

2.3. Zostrianos and Allogenes

The Coptic translations of these two “Platonizing Sethian treatises™* from
the Nag Hammadi library are usually dated to the fourth century.”> How-
ever, from Porphyry’s Vit. Plot. 16 and from Plotinus’ Enn. 2.9 [33], we know
that Greek versions of these texts circulated and were eventually refuted in
Plotinus’ seminars in the 260s. How much these Greek versions differed
from the Coptic ones is a matter of dispute (see below), but the discovery of
the source common to Victorinus and Zostrianos increases the likelihood
that the being-life-mind triad (and/or its common variant existence-life-
blessedness) was already contained in the versions read in Plotinus’ sem-
inars; after all, the triad itself was known in the seminars already some ten
years earlier as it is found in Plotinus’ earliest work.*

Like the common source, Zostrianos itself describes its first principle as
the Triple-Powered Invisible Spirit, having existence, life and blessedness.
Elsewhere in Zostrianos, the second principle Barbelo is said to emerge by
extension (oywdc e[Box] < &xtaaig;®® 81.13) out of her hidden (xaAvmtég)
existence within the Spirit. This seminal, hidden existence was a duplica-
tion of the Spirit’s knowledge (82.5-13).” The extension is then stopped
and brought to completion by an act of self-knowing; Barbelo knew herself
and the one who pre-exists (81.7—20). Barbelo’s exteriorization leads to her
own tripartitioning into the hidden (xoAvmtés), first-manifesting (mpwtoga-
v5), and self-established (adtoyevng) aeons, which must be taken as names
of the exteriorization process itself. The process greatly resembles Ploti-
nus’ procession-and-return scheme, where life/otherness overflows from

44 Expression coined by Turner; see, e.g., Turner 2001, xvii, 108-125. The other “Platonizing
Sethian treatises” are the Three Steles of Seth (NHC VII,5) and Marsanes (NHC X,1).

45 Fragments of letters used in the manufacturing of some of the covers of the Nag
Hammadi codices can be dated to the 340s CE. See Robinson 1976; Williams 1996, 242—244.
It is usually assumed that the codices were manufactured not much later, thus, around
the middle of the fourth century. For arguments for a late fourth to early fifth, or even a
sixth-century dating for the codices, see Lundhaug 2013, esp. 209—210.

46 Porphyry, Vit. Plot. 16; Plotinus, Enn. 2.9 [33]. For discussion, see Turner 2001, 709-744;
Rasimus 201043, 103-108.

47 For the chronology of Plotinus’ life and works, see Porphyry, Vita Plotini.

48 So Turner 2000, 617. For Zostrianos and Allogenes, 1 have used the editions of Barry et
al. 2000, and Funk 2004.

49 So Turner 2000, 620—621.
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the One and turns around to gaze at itself as the intellect, and even more
the later Neoplatonic scheme of permanence-procession-and-return (po-
w)—mpdodog—EmiaTtpogy)), which adds the idea of a seminal existence within
the source.® In Zost. 15.1-17, the three phases of Barbelo’s emergence are fur-
ther connected with the Spirit’s triple-power of existence, blessedness and
life. This probably means that the three moments of Barbelo’s exterioriza-
tion coincide with these three powers. At the very least, her first, hidden
moment seems to be identical with the Spirit’s first power, the (pre-existing)
existence. Here, as elsewhere in Zostrianos (and in Plotinus), there is varia-
tion in the order of the second and third powers,” but probably they, too,
should be taken as corresponding to phases in Barbelo’s exteriorization,
i.e., her manifestation and self-establishment. Barbelo’s tripartitioning also
seems to correspond to a tripartitioning of intellect.”> Her first moment is
a self-duplication of the Spirit’s knowledge, the last moment that of self-
knowledge, while the median one is often called the first-manifesting intel-
lect (mpawyTodanuc RTentoc tnoyce).® In relation to earlier Sethian mythol-
ogy (e.g., Ap. John) where the Spirit, Barbelo and Autogenes form a father-
mother-son triad, in Zostrianos the son-figure has been absorbed into the
aeon of Barbelo as its third phase, and, to an extent, even been replaced by
another, ambiguous figure, the Triple Male Child.> In fact, the pattern of
Barbelo’s tripartitioning seems to have been superimposed on the father-
mother-son triad, in that her first moment coincides with the father (Spirit)
and the third one with the son (Autogenes), while she herself properly
speaking is the median entity, the first-manifesting intellect. The fact that
specifically this median, Tpwto@avys aeon is identified as intellect may be
due to an influence of a Numenian-style reading of Tim. 39E, where the
contemplating intellect (intellect proper) occupies the median place in the
scheme of three intellects.

50 See Kramer 1967, 312—337; Turner 2001, 395, 423.

5! The so-called “canonical order” (being-life-mind) is attested, e.g., in Zost. 20.22—24;
66.16—17; 66.23—67.2; 68.1—7; 73.8-11; 75.7-10; 79.10-15; 86.15—22; and in Plotinus, Enn. 1.6 [1]
7.11-12; 5.4 [7] 217-18; 5.4 [7] 2.43—44; 6.9 [9] 2.24; 5.6 [24] 6.20—22; 3.6 [26] 6.10-17; 3.6 [26]
6.23—24; 5.5 [32] 1.38; 6.6 [34] 9.27—29; 6.7 [38] 23.22—25; 5.3 [49] 16.38—42; 1.8 [51] 2.5—7. The
so-called “non-canonical order” (being-mind-life) is attested, e.g., in Zost. 14.13-14; 15.5-11;
15.13-17; and in Plotinus, Enn. 1.6 [1] 7.12; 5.9 5] 10; 6.9 [9] 9; 3.9 [13] 6.3—6; 6.4 [22] 3.31-35; 5.6
[24] 6.20—-22; 3.6 [26] 6.23—24; 3.6 [26] 7.7-8; 3.8 [30] 8.8-12; 3.8 [30] 10.1-2; 5.5 [32] 10.12—14;
6.6 [34] 8.1—2;6.6 [34] 8.9-10; 6.6 [34] 8.11-13; 6.6 [34] 8.15-17; 6.6 [34] 8.17—23; 6.6 34] 9.29—32;
6.6 [34] 15.1-3; 6.6 [34] 18.35—36; 6.6 [34] 18.51-53; 6.7 [38] 13.42—43.

52 See Turner 2001, 533-539.

53 E.g., Zost. 44.27-29; 54.19-20; 124.21-22; 129.4—5; Allogenes 45.33—-35; 58.16—18.

54 See Turner 2000, 103-107.
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In Allogenes, the divine hierarchy and the exteriorization of Barbelo are
described in a manner very similar to Zostrianos.> The main difference is
the stronger emphasis on the Triple-Power, which John Turner takes here as
a separate, median hypostasis between the Invisible Spirit and Barbelo.* In
addition, the author of Allogenes has arranged the noetic triad into a clear
ennead, where, as noted above, each member contains the other two but
predominates in turn, and where the degrees of hierarchy are expressed
with the method of paronyms:

He is Vitality (TanTanig < {wétyg), and Mentality (TinTeme < vontyg) and
That-Which-Is (netaoon < ovtétyg/odaidtyg). For then That-Which-Is con-
stantly possesses its Vitality and Mentality (voytys), and (...) Vitality possesses
non-Being and Mentality. Mentality possesses Life and That-Which-Is. And
the three are one, although individually they are three.”

The locus classicus of this kind of arrangement of the triad is Proposition 103
of Proclus’ Elements of Theology, and earlier scholarship generally thought it
to be a post-Plotinian invention. However, Tardieu’s discovery of the source
common to Zostrianos and Victorinus (where existence contains life and
blessedness and “to live” and “vitality”), as well as the explicit and clear
occurrence of the ennead in Allogenes, seems to vindicate Hadot’s original
suspicion that the enneadic structuring of the triad was a pre-Plotinian
invention. While Zostrianos and Allogenes do not appear to connect the
being-life-mind triad to Soph. 248E—249A in any way, Zeke Mazur has shown
that the two texts do contain traces of exegesis of other Sophist passages
for other purposes.® This might mean that the Sethian authors purposefully
avoided connecting the triad to Soph. 248E—249A, perhaps exactly because
they had derived it from elsewhere.

5 See especially Allogenes 45.8-46.35.

56 See Turner 2000, 81-94.

57 The Coptic text is emended slightly by both Turner (1990, 200—201, 252—253) and Funk
(2004, 198, 246—247). But while both editors prefer to drop the extraneous word nwng at 49.31
(Turner drops also the following eoyiite; Funk keeps it but drops the preceding ayw), Funk
conserves the WraNTaToYCIa at 49.32—33 (“non-Being”) pace Turner who had emended it
to ftoyca (“Being”). According to Funk and Poirier, the “non-Being” could be taken as an
equivalent of +eynapzic tnaToycw (“non-substantial existence”) occurring later at 53.31-32.
Thus, the passage at Allogenes 49.26—38 would be perfectly in line with the locus classicus
in Proclus, EL Theol. 103 (Funk and Poirier 2004, 247). For the underlying Greek terms, see
Turner199o, 252—253; and Majercik 1992, 481-482. Nowtvs (possibly a corruption—or “strange
neologism,” as Turner puts it—of voétyg) occurs as such in the Coptic (Allogenes 49.30—34).

58 Mazur 2012.
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3. PRE-PLOTINIAN PRECURSORS TO THE TRIAD

We have thus far seen that the triad is found in a well-developed form in four
documents that are roughly contemporary with, though probably slightly
earlier than, Plotinus. All these documents seem to compromise the tran-
scendence of the One by allowing it to have at least undetermined, seminal
existence (Plotinus, in his early works, had also compromised the One’s tran-
scendence by allowing it to be noetic, e.g., in Enn. 3.9 [13] 1). With the excep-
tion of the common source, which, however, Victorinus and Zostrianos prob-
ably preserve only partially, these documents describe this seminal exis-
tence proceeding out and establishing itself as the second hypostasis (the
second One or Barbelo). But since all four texts contain a well-developed
form of the triad, we are still far from solving the problem of the origins of
the triad itself. However, as all variants of the triad we have examined so far
are used to explain the derivation of multiplicity from unity, we must turn
to the Neopythagoreans who invented monistic derivation per se.

3.1. The Monistic Neopythagoreans

Pythagoras and the Old Pythagoreans, as well as Plato and the Old Aca-
demics, were dualists. They derived multiplicity from the interaction of
two primordial principles, known variously as, for example, form and mat-
ter, monad and dyad, or limit and unlimited.*® But the Neopythagoreans,
starting perhaps in the second century BCE, came up with the notion that
everything, even the dyad or matter, must derive from one single principle.
The reasons behind this innovative notion remain obscure, but one could
hypothesize that the tetractys had much to do with it. Greek mathematics
had a strong visual aspect to it. Arranging small pebbles (calculus in Latin) in
patterns was an important part of learning arithmetic.%® The tetractys itself
consists of four rows of points (or pebbles) in the shape of a triangle, with
the top row consisting of only one point or pebble:

Figure 1: The Pythagorean Tetractys

59 See Turner 2001, 305-343.
60 Critchlow 1988, 11.
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This shape alone could suggest that the dyad, represented by the two peb-
bles of the second row, must be subordinate to the monad. Further, applied
to geometry, the four rows of the tetractys correspond to point, line, plane
and solid.* Since solids are three-dimensional bodies (cf. Tim. 31B-32C),
and the sense-world is made up of these, one could theoretically work one’s
way up from this three-dimensional, fourth level of sensible bodies, arriving
thus at the conclusion that there is something unitary beyond the fourth,
third and second levels of body, soul and intellect, respectively. Yet addi-
tional hypotheses could be brought forward. Some of the earliest evidence of
monistic Neopythagoreanism comes from Alexandria, where it may indeed
have originated.®” The city had a somewhat important Jewish minority,
as well as ready access to native Egyptian myths. Knowledge of biblical
monotheism and monistic Egyptian cosmogonies such as the Heliopolitan
one® may have been additional sources of inspiration for Neopythagorean
monism. Finally, one cannot rule out the possibility of influence of the Par-
menides and the One of its first hypothesis.®*

Whatever the reason behind it, the monistic tendency brought about a
new problem: how to derive that fertile duality from original unity? Or, to
put it bluntly, how to make two out of one? As the evidence shows, the
Neopythagorean thinkers had already come up with all the basic answers,
and they can be divided, on the basis of Kramer's classification, into three
groups: (1) duplication, (2) division, and (3) exteriorization.®® We may think
of them as basic metaphors underlying the sometimes complex solutions.
One should also note Einar Thomassen’s suggestion that old myths, such as
Orphic cosmogonies, may have been used to justify the paradigm shift from
dualistic to monistic models.5

61 See, e.g., Pseudo-lamblichus, Theol. arith. 29.

62 Eudorus came from Alexandria, and his near-contemporary Philo of Alexandria was
likewise influenced by Neopythagorean monism (see Dillon 1996, 114-183). Cf. Huffman 1999,
67, “Neopythagoreanism ... started in the first century B.C. in Rome and Alexandria.”

63 See, e.g., Hart 1990, 9—28; Lesko 1991, 88-122.

64 Cf. Whittaker 1969; Turner 2001, 352, 371-372.

65 Cf. Krdmer 1967, 320: “a) Die Monas erzeugt die Dyas durch Selbstverdoppelung und
Selbstaddition ... gleichsam einen Akt metaphysischer Arithmetik; b) Die Dyas tritt in einer
nicht weiter begriindeten Separation aus der Monas heraus und setzt sich von ihr ab und ihr
gegeniiber ... wie sie den auch in der Folge als Prinzip der Trennung und Entzweiung auftritt
...; ¢) Das Heraustreten wird genauer als Emanzipation einer Ur-Bewegung verstanden, die
in der Monas virtuell enthalten war und die sich beispielweise in der Lehre vom ‘Fluf’ ... der
aus dem monadischen Punkt hervorgehenden Linie (Dyas) duf3ert.”

66 Thomassen 2006, 307. The appearance of Phanes from the egg would thus justify models
utilizing the exterio