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Abstract
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Not only in Egypt... An introduction

by

Saren Giversen

It is the aim of every conference to promote
scholarly research through an exchange of
ideas, views and new discoveries. On the pre-
sent occasion, that of the 50th anniversary of
the discovery of the Nag Hammadi Library, it
has been our wish to give, through the papers
presented to this conference, a representation
of the religious traditions, currents and move-
ments and, on the whole, the many historical
lines that meet in this library. Fortunately, the
conference has attracted leading scholars as
well asyounger scholars and scholars to be. It is
our hope that this meeting between some of
those who have been working in this field for
many years and quite a number of those who
may be expected to carry on their work will
bear fruit and contribute to further progress in
the study of ancient Christianity, Gnosticism,
Hermetism and Manichaeism.

We are all - if | may use that picture - stand-
ing on the shoulders of our predecessors in
scholarship. Since the 18th century oriental-
ists, theologians, and philologists in the Nordic
countries have achieved important results with-
in the field of what we may, for the sake of
brevity, call Gnostic studies. | need only to
mention names like Matthias Norberg, Jacob
Jonas Bjornstdhl, J.G.C. Adler, N. Treschow,
T.C. Tychsen, Jgrgen Stauning, G. Zoéga, F.
Munter, and G.P. Brammer. There is still a
broad tradition for studies in this field in Scan-
dinavia. With regard to the 20th century, schol-
ars like H. Ludin Jansen, T. Save Soderberg,
H.S. Nyberg, S. Hartman, S. Aa. Pallis and V.
Schou-Pedersen immediately come to mind if

we limit our scope to the study of Gnosticism in
its various forms.

It would certainly have been appropriate at
an international conference which has gath-
ered scholars from all over the world to men-
tion not only the Nordic achievements, but also
the wider international scolarship which serves
asour common background. | am sure, howev-
er, that non-Scandinavian colleagues will for-
give a certain Hyperborean bias in this short in-
troduction. The tradition of scholarship in
which we stand, began in the Renaissance as a
very broad interest in the Hermetic literature.
Hermetic writings were studied by scholars in
science, philosophy, and theology all over Eu-
rope. Itsimportance to the European history of
ideas has been clearly and convincingly shown
by Frances A. Yates in Giordano Bruno and the
Hermetic Tradition (1964). Names like Marsilio
Ficino (1433-99), Cosimo de Medici (1389-
1464), Pico della Mirandola (1463-94), Paracel-
sus (1493-1541), and Giordano Bruno (1548-
1600) are well-known figures who were all influ-
enced by Hermetic writings.

In Scandinavia the Hermetic influence was
also perceptible within the natural sciences. In
Denmark three prominent scholars took inspi-
ration from Hermetic ideas: Petrus Severini
(1542-1602), who achieved an international
reputation with his Idea medicinae (Basel 1571),
Johannes Phillipi Pratensis (1543-76), who be-
came a professor, but had to promise that no
Hermetic idea would ever occur in his lectures.
The third was the internationally renowned as-
tronomer Tycho Brahe (1546-1601).



A hundred years later, however, another sci-
entist, Ole Borch (1624-90), ventured not only
to promote Hermetic ideas, but also to praise
Hermes Trismegistus as a true philosopher.
Borch was a close friend of the house of
Medici, and his Hermetic sympathies have left
their mark on the city of Copenhagen. His
house still stands as no. 12, St. Kannikestrade,
and its portico is full of Hermetic symbols, e.g.
the Sun and the Phoenix. They are no longer,
as one of the Nag Hammadi texts has it, »signs
that appeared only in Egypt, not in other
lands« (NHC II, 122).

Even more relevant to the theme and the oc-
casion of our conference is the name of Fre-
derik C.C.H. Minter. His father Balthazar
Minter was a minister of the German St. Petri
Kirche in Copenhagen and was famous for his
best-selling reports of his talks with former
Privy Cabinet Minister Struensee and his col-
laborator Brandt, who were both sentenced to
death in 1772. Fr. C.C.H. Miinter was one of
the last true polyhistors in Denmark. From
1788-1808 he was a professor of theology at the
University of Copenhagen. He had wished to
be appointed curator of the Royal Cabinet of
Coins and Medals but instead he became bish-
op of Zealand. There isno time to elaborate on
his great importance as a numismatist, a philo-
logist, a church historian, a coptologist etc., but
it should be borne in mind at the present occa-
sion that he was an early scholar of Gnosticism.
In 1790 he published his Versuch Uber die kirch-
lichen Alterthiimer der Gnostiker, and he provided
the first easily accessible scholarly edition of a
part of one of the two Coptic Gnostic manu-
scripts known at that time: The Pistis Sophia,
from which he published the Odae Gnosticae in
1812, an edition which still meets all the de-
mands of modern scholarship.

Unlike many later theological students of
Gnosticism Minter treated the different Gnos-
tic systems with respect; they were to be regard-
ed as coherent systems of thought, and in many
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ways the Gnostics seemed to Minter less influ-
enced by superstition than their so-called or-
thodox Christian competitors. Their systems
were expressions of a particular religious logic,
motivated by a deep philosophical or religious
commitment to the eternal problems of hu-
man life. Elsewhere Minter straightforwardly
explains the word ‘Gnostic’ as a ‘rationalist’;
and ‘the true Gnostic’ mentioned in Clement
of Alexandria he understands as ‘ein gelehrter
Christ, ein Theologe’.

Mi'mters liberal view of the Gnostics reflects
his general attitude to religious diversities. It is
awidely ignored fact that in 1801 when the car-
dinals were dismissed by the revolution in
Rome, Miinter suggested that the Danish
Protestant king should pay the salary of cardi-
nal Stefano Borgia, who was also a renowned
historian of antiquity. In fact the king did so
until Borgia was reinstalled in Rome.

In his Gnostic studies Minter often had to
state that final solutions and interpretations
were impossible until more original texts be-
came available. In this respect we are in a much
better position today than Munter could even
have dreamt of when he opened the way with
his Odae Gnosticae. The late 19th and the 20th
centuries have witnessed important discoveries
and editions of original manuscripts; a rapid
survey will give an idea of the bulk of texts at
our disposal for the study of the Gnostic cur-
rents of the early centuries of the CE:

Mandean Texts: In the last half of the 19th
century and the first half of the 20th centu-
ry, the Ginza and the Book ofJohn were pub-
lished, followed by several Mandean texts
edited by Lady E.S. Drawer.

Hermetic Texts have been known in Eu-
rope since the 15th century. They are now
available in excellent editions. The Nag
Hammadi discovery and the later discover-
ies in Erevan in Armenia in 1956 added im-
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portant new Hermetic Texts. Recently, a
new Hermetic manuscript in Greek was dis-
covered in Oxford.

The Nag Hammadi Texts are all published
in the Facsimile Edition as well as in critical
editions. With the progressive study of the
texts, however, there is a growing awareness
that not all these texts are Gnostic in the
sense this term has acquired in modern
scholarship.

The Manichaean Texts are commonly re-
garded as the product of two related but dis-
tinct traditions: an eastern and a western
tradition. To the eastern group of texts in
Chinese, Parthian and other Asian lan-
guages, the discoveries in the 20th century
have added a large western group of texts in
Coptic and Greek. The only Greek manu-
script is the beautiful Cologne Manichaean
Codex, published in a fine facsimile, in a
diplomatic edition and in a critical edition.
The Coptic texts were discovered at
Medinet Madi on the edge of the Faydm oa-
sisin 1929 and in the Dakhla oasis in 1995.
The manuscripts of the 1929 discovery were
divided into a Berlin and a Dublin collec-
tion. A large number of the 3-4000 pages
were presumably lost during World War Il -
or have somehow disappeared. Of the
Berlin collection some 266 pages have been
published in a critical edition. The whole
Dublin collection is published in a facsimile
edition, and parts of it are available in criti-
cal editions. Critical editions of the remain-
ing texts as well as a publication of the
Dakhla discovery are under preparation.

Even from this very short survey it is obvious
that what Fr. Miinter once wished for in his Ver-
such iiber die kirchlichen Alterthiimer der Gnostiker,
that more texts would one day come to light,
has come abundantly true.

We have now at our disposal more than one
hundred different texts that may roughly be
classified as Gnostic. If we count the hymns of
the Manichaean Psalmbook and the hundreds
of Kephalaia separately, and include parts of
the New Testament Apocrypha, the number is
much, much higher, and certainly high
enough to establish, on the firm grounds of
abundant source material, Miinters premature
insight that Gnostic systems represent a pecu-
liar, yet coherent and logical way of religious
thought.

These Gnostic systems have been the focus
of a good deal of the scholarly research in the
Nag Hammadi texts during the first fifty years
after the discovery. It has, however, also be-
come increasingly clear that there is much
more to this rich library. It is the product of a
lively exchange of ideas, terminologies and lit-
erary genres. Processes of convergence, dissim-
ilation and reinterpretation of many different
religious traditions have left their mark in the
Nag Hammadi texts. At the same time, this li-
brary once stored away in a deserted area in
Upper Egypt has a key role to play in our un-
derstanding of many later religious develop-
ments, not least in the study of the many
Manichaean texts that still call for scholarly at-
tention. It is our hope that the present confer-
ence will illustrate and further explore this per-
spective.

In view of the heterogenous character of the
Nag Hammadi texts it may, however, not be en-
tirely out of place to add a few words about the
terms ‘Gnostic’ and ‘Gnosticism’used by schol-
ars as collective designations, including all the
groups we have surveyed and even a few more.
Were the scholars who labelled e.g. the whole
Nag Hammadi library ‘Gnostic’ right in doing
s0? Many years ago (in my dissertation Apoc-
ryphon lohannis, written 1957-61, presented to
my faculty in 1962 and published 1963) | wrote
that it might be too early to attempta complete
presentation of Gnosticism. Considering the



heterogenous line of sects and movements
which have been classified under Gnosticism
by those who operate with this vague and inde-
terminate designation, a certain scepticism
should, on the whole, be retained with regard
to the possibility of giving a complete account
of gnosticism (p. 13-14).

My scepticism has not grown less since then,
but on the other hand, the large amount of
source material now available has also provid-
ed a way out of the methodical difficulties in-
volved in historical use of such a vague and in-
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clusive concept: specific studies of each single
line of sects or movements, e.g. Valentinianism,
Sethianism etc.

Since the Nag hammadi discovery in 1945,
many efforts and a lot of energy and time has
been spent on the publication of texts. There
are still many texts waiting for publication, but
with all that we have available it is to be hoped
that studies of the religious content and logic
of the texts will also, as in the work of Fr. Mun-
ter, have their share of energy and good ef-
forts.
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Stand und Aufgaben der Gnosisforschung aufgrund
der Nag Hammadi-Texte

von

Kurt Rudolph

AnlaBlich der im Dezember 1945 vermutlich
an das Tageslicht gekommenen koptischen
Schriftensammlung in der N&he der oberdgyp-
tischen Bahnstation Nag Hammadi (eigentlich
ist das Dorf Hamra Dom der ndchste Ort gewe-
sen oder das antike Chenoboskion) uber die
Lage der Gnosisforschung zu sprechen, ist legi-
tim, da diese Schriften zum gro6Rten Teil nach
einhelliger Auffassung entweder tatsdchlich
gnostische Texte sind oder zumindest leicht
von den antiken Gnostikern fiir ihre Zwecke
verwendet werden konnten. Andererseits ist es
nicht so einfach, in einer begrenzten Vorlesung
eine Lagebeschreibung zu geben, da sie not-
wendigermaRen die persdnliche Sicht der Pro-
bleme und vor allem die begrenzte Ubersicht
des Einzelnen nicht vermeiden kann. Es gibt
bekanntlich kaum ein Arbeitsgebiet der romi-
schen Kaiserzeit, das so umstritten ist, wie das
der Gnosis bzw. des sog. Gnostizismus. In den
folgenden vier Abschnitten hoffe ich mein
Thema einigermafen zu behandeln.

1. Die Quellensituation vor den Nag

Hammadi-Codices
Bis zu der Bekanntmachung der NHC war die
Quellenlage fir die Gnosisforschung recht
prekér, da sie nur beschrankte Originale auf-
weisen konnte. Nimmt man die bei den Hare-
siologen und sonstigen Berichterstattern erhal-
tenen Auszlige oder Zitate zusammen, S0
kommt man kaum aufiiber 100 normale Buch-
seiten. Zahlt man dazu noch die versteckten

Kommentare zu dieser Literatur, wie sie etwa
bei Hippolyt von Rom, zu eruieren sind, so er-
halt man vielleicht noch einmal 50 Seiten. Die
einzigen Originale lieferten seit etwa Mitte des
19. Jh.s die im 18.Jh. erworbenen zwei kopti-
schen Codices, die nach ihren einstigen Besit-
zern Dr. Askew und J. Bruce genannt wurden
und die bekannten Schriften der »Pistis So-
phia«, die beiden »Blcher desjeu« und eine ti-
tellose Schrift (von Carl Schmidt »Unbekann-
tes altgnostisches Werk« genannt) enthielten.1
Man kann noch die Hermética, besonders den
sog. Poimandres (CH 1), hinzunehmen, die
seit der Renaissancezeit in Europa fiur plato-
nisch galten, aber gnostischen Denken nicht
fern stehen.2Auch die bereits in der »Pistis So-
phia« verwendeten (funf) »Oden Salomos«
und ihre erst 1909 entdeckte vollstdndige syri-
sche Fassung gehdren m.E. in diesen Kreis. Zur
Verfligung standen natirlich die apokryphen
Apostelgeschichten, die streckenweise gnosti-
sches Gedankengut tradierten, wie das sog.
»Perlenlied« der Thomasakten oder die Lieder
und Kreuzigungsgeschichten in den Johannes-
akten. Den grofRten Schatz an gnostischer Ori-
ginalliteratur bargen aber die mandéaischen
Texte, die jedoch erst durch Ubersetzungen
oder Editionen in der zweiten Halfte des 19.
Jh- mehr bekannt wurden. (Ginza ed.J. Peter-
mann 1867; W. Brandt, Manddaische Schriften,
1893). Erst durch Mark Lidzbarskis Arbeiten
(Das Johannesbuch, 1905, 1915; Manddaische
Liturgien, 1920; Ginza, 1925) wurden sie fir
die Gnosisforschung relevant.3
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Es gab allerdings seit 1896 einen Papyrusko-
dex in Berlin (Pap. Berolinensis 8502), der
Texte enthielt, die erst wieder durch die NHC
auftauchten, aber der das Schicksal hatte, 59
Jahre zu brauchen, bis er das Licht der gelehr-
ten Offentlichkeit erblicken konnte.4 Er kam
also gleichzeitig mit den ersten NHC-Publika-
tionen heraus.

Die Forschung stand naturlicherweise im
Bann der genannten Quellen, bis in die Mitte
des 19.Jh. nur mit maRiger Quellenkritik, die
erst Adolfvon Harnack in seiner Leipziger Dis-
sertation »Zur Quellenkritik der Geschichte
des Gnostizismus« (1874) begrindete. Mit Wil-
helm Bousset (»Hauptprobleme der Gnosis«,
1907) begann dann die religionsgeschichtliche
Betrachtung und die Relevanz dieser Quellen
auch far die »urchristliche Literatur« sichtbar
zu werden. Damit verlor sich mehr und mehr
die traditionelle héresiologische Sichtweise,
die die frihchristliche Geschichte als einen ge-
raden Weg der Orthodoxie verstand, der von
den Abweichlern aller Art, bes. der Gnostiker,
nicht unterbrochen werden konnte. Die sog.
»Religionsgeschichtliche Schule«, entstanden
in Gottingen im Anfang unseresJahrhunderts,
hat fur den Wechsel des Blicks nach wie vor
groBe Verdienste, was man trotz bekannter
Maéngel nicht vergessen sollte.5In ihrer Tradi-
tion steht letztlich auch das bekannte Buch von
Hans Jonas, dessen erster Band gerade noch
im Nazi-Deutschland 1934 erscheinen konnte,
wéhrend sein Autor bereits seine Heimat ver-
lassen mufte.6 Dieses Werk war insofern bahn-
brechend als es die disparate gnostische Uber-
lieferung von einem philosophischen Stand-
punkt aus in ihren Grundziigen zu verstehen
vermochte und damit zugleich ihre Neuartig-
keit des Denkens gegeniiber der bisherigen
Weitsicht der Antike verdeutlichte. Jonas be-
nutzte die 0.g. Zeugnisse, vor allem auch die
vorher nur sporadisch oder Uberhaupt nicht
herangezogenen Mandaica (z.B. in dem ver-
breiteten Buch von Hans Leisegang, Die Gnosis,
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1924, 1985), um dieses »neue Daseinsverstand-
nis« zu eruieren. Er hat nach 1945 die neuen
Entdeckungen sofort fiir die Neuauflage seines
Buches (1954) verwendet und einige der
NHC-Texte als Bestdatigung seiner Gesamt-
schau interpretiert, wie ich meine mit Recht.7
Abgesehen von den Arbeiten seines Lehrers R.
Bultmann und dessen Marburger Schule, hat
die Gnosisforschung bis 1945 keine so domi-
nante Rolle gespielt, wie in den letzten Jahr-
zehnten.

2. Der Nag Hammadi-Fund

Die eigentliche Fundgeschichte dieser Papy-
ruskodices, die zu den bedeutendsten in unse-
rem Jahrhundert z&hlt und oft neben der von
Qumran am Toten Meer genannt wird, hatJa-
mes M. Robinson erst 1975 einigermalen auf-
klaren kénnen, worauf ich hier nicht weiter
eingehen maochte, da die Ereignisse bekannt
sind.8Schon Jean Doresse, einer der ersten Be-
richterstatter, hatte den richtigen Fundort in
der N&dhe von Hamra Dom eruiert. Das wirk-
lich erste sichere Datum fur den neuen Papyri-
fund ist der 4. Oktober 1946 durch die Eintra-
gung im Eingangsbuch des Koptischen Mu-
seums in Alt-Kairo, da an diesem Tag der (spa-
tere) Codex 3 durch den damaligen Direktor
Togo Mina erworben wurde. Seine ldentifizie-
rung als gnostisches Dokument verdanken wir
F. Daumas, H. Corbin und vor allemJ. Doresse,
der seinen Lehrer H.-Ch. Puech in Paris dari-
ber informierte. Im Laufe der ndchsten 2Jahre
kamen weitere Codices dieses Fundes ins Kop-
tische Museum. Die erste Pressenotiz dariber
erfolgte im Januar 1948 in Agypten, der erste
wissenschaftliche Bericht im Februar des glei-
chenJahres in Paris durch Doresse und Puech.
Nédhere Angaben Uber den Inhalt des Fundes
kamen dann 1949 und 1950 heraus.9

Der einzige Teil der neuen Papyribicher,
der auf illegalem Wege nach Europa kam, war
der sog. CodexJung (heute NHC I). Zwischen
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1947 und 1953 war davon nur wenig bekannt.
Eine ndhere Orientierung Uber den Inhalt
brachte die Publikation »The Jung-Codex«
1955, woran sich einJahr spéter die erste Editi-
on eines der Texte, ndmlich des von den Her-
ausgebern als Werk des Valentinus angesehe-
nen »Evangelium veritatis« anschlof. Bis 1975
als der CJ wieder nach Kairo zuriickgegeben
wurde, kamen die Texte des CJ in weiteren
Prachtausgaben des Zircher Rascher-Verlags
heraus. Nur das darin enthaltene besonders in-
teressante »Evangelium des Thomas« erschien
1959 in einer einfachen, unkommentierten
mehrsprachigen Ausgabe, auf die sich die ge-
lehrte Welt flir viele Jahre stiitzen konnte.

Inzwischen begann der neue Direktor des
Koptischen Museums Pahor Labib mit einer
Faksimileausgabe der in Kairo befindlichen
Codices, wovon nur ein erster Band in recht
unterschiedlicher Qualitat 1956 erschien, der
die Teile des nicht in die Schweiz gelangten
Codex | und die funf Traktate des Codex Il
enthielt. Darauf fuRten die ersten Ubersetzun-
gen in europédische Sprachen (z.B. die von A.
Bohlig, J. Leipoldt, H.M. Schenke und W.C.
Till). Versuche den gesamten Fund, dessen Si-
cherung und Verglasung in Kairo erfolgte,
durch internationale Editionsgremien zigig
voranzubringen, war aus unterschiedlichen,
z.T. politischen Grinden, kein grofRer Erfolg
beschert. Es erschienen verschiedene Texte
bzw. Béande der Kairoer Papyri mit Erlaubnis
von P. Labib in Deutschland durch A. Béhlig,
P. Nagel, W. Till und M. Krause. Letzterer hatte
durch seine mehrjahrige Tatigkeit am Deut-
schen Archéologischen Institut in Kairo die
Gelegenheit, den Fund grundlicher als bisher
zu untersuchen, wortdber er 1962/63 und in
seinen Editionen (AJ 1962; NHC Il u. VI, 1971;
NHC VII, 1.2.3.5, 1973) né&her berichtete.10
Auch S. Giversen hatte fur seine Ausgabe des
AJ aus Codex Il den Zugang zu den Kairoer
Schétzen erhalten.ll

Einen Wendepunkt nahm der Publikations-
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prozefl 1970 als J.M. Robinson mit Hilfe der
UNESCO und der Agyptischen Altertimerver-
waltung eine erneute Faksimileausgabe in An-
griff nahm, die zwischen 1973 und 1984 in 11
Banden vorgelegt werden konnte. Damit war
der gesamte Fund nach fast 40 Jahren der
Fachwelt endlich zugénglich. Parallel dazu er-
schienen die texkritischen Ausgaben und
Ubersetzungen der amerikanisch-englischen
Editionsreihe (CGL, seit 1975) und des kana-
disch-franzdsischen Editionsunternehmens
(BCNH, seit 1978), von denen die erstere jetzt
vollstdndig vorliegt (zuletzt die bisher fehlende
Synopse der vier AJ-Versionen und der Codex
VII).2 Die einzige Gesamtiibersetzung der
NHC ist die amerikanische »Nag Hammadi Li-
brary in English« (1977, 4. Aufl. 1995). Eine
deutsche ist sowohl von M. Krause in Arbeit als
auch vom »Berliner Arbeitskreis« unter Lei-
tung von H.M. Schenke in Arbeit.13

3. Grundztige der Gnosisforschung in
der Folge der NHC

Der Zuwachs an Originalquellen, wenn auch in
koptischer Ubersetzung aus dem 4.Jh., gegen-
uber dem friheren Zustand ist enorm. Der
NHC enth&lt 51 Schriften, leider nicht immer
vollstandige, manche nur in Fragmenten, auf
1153 Seiten. Nimmt man den BG 8502 hinzu,
so sind es 55 Texte mit 1294 Seiten. Davon sind
6 bzw.einschlieBlich des BG 8 Dubletten (AJ,
EvAg, Eug, EV, SOT Il bzw. UW, SJC), wenn
auch nicht immer ganz identische, also haben
wir 45 bzw.mitdem BG 44 Schriften. Nicht alle,
wie wir wissen, sind als gnostische konzipiert.
Im NHC sind es m.W. 6 Traktate (Silvanus, Sex-
tus, 3 Hermetica, Excerpt aus Platons Politeia),
im BG nur das Stiick aus den Petrusakten, also
insgesamt sieben. So belduft sich die Anzahl
der m.E. eindeutig gnostischen Texte auf45 im
NHC, mit dem BG auf 48. Zieht man die ge-
nannten Dubletten ab, so sind es immerhin 39
bzw.40 bisher unbekannte Gnostica. Dies ver-
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anderte natirlich die Ausgangsbasis der
ganzen Forschung zur Gnosis und hat seit der
sukzessiven Verdffentliching der NHC seine
Wirkung gehabt. Diese mdchte ich in folgen-
den Punkten sehen:}4

Die »Bibliothek«, wie sie uns erhalten ist,
zeigt eine groRe Variationsbreite, sowohl der li-
terarischen Genera als dem Inhalt nach. Ob-
wohl wir immer noch nicht genau wissen, wel-
chen Zweck sie erfullen sollte, so ist doch m.E.
deutlich, dall sie gnostischen Christen auf ver-
schiedene Weise gedient hat. Der Beginn mit
einem Paulusgebet in Codex 1, das ansch-
lieBende Jakobus-Apokryphon, gefolgt vom
Evangelium veritatis, dem Rheginosbrief Gber
die Bedeutung der Auferstehung und das
grofRe theologische Werk, das wir den »Dreitei-
ligen Traktat« (Tractatus tripartitus) nennen,
zeigt recht deutlich, daf man sich als christli-
che Gemeinde mit apostolischer Tradition ver-
stand. Da die eben genannten Texte, sowie ei-
nige spéatere in Codex Il und XIl, offensichtlich
mit der Schule des Valentins zu haben, so kann
man vielleicht an diese Gruppe als Ausgangs-
sammler denken. Auffallig ist natlrlich, dal
die Mehrzahl der Schriften nicht valentinia-
nisch sind, manche sich aber als Voraussetzun-
gen dieser gnostischen Richtung verstehen las-
sen, wie die drei Versionen des AJ, die jeweils
die Codices Il, 11l und IV einleiten. Dies bedarf
weiterer Uberlegungen, von denen die des rus-
sischen Koptologen Alexandr Khosroyev wei-
terfihrenden Charakter haben.5

Auch wenn wir die Herkunft der Sammlung
nicht genau bestimmen kdnnen, so ist m.E.
klar, dal® sie eine sorgfaltige Herstellung verrat
und eben fast ausschlieBlich sog. haretische Li-
teratur enthdlt.16 Das schlielt aus, daR es sich
um eine Sammlung fur apologetisch-grof3-
kirchliche Dienste im Raume der Anachoreten
bzw. Kldster Oberagyptens handelt.17 Es bleibt
daher immer noch die einleuchtendere Er-
klarung, dal die NHC auf eine oder mehrere
gnostische Gemeinden Agyptens zuriickgehen,
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die sich hier einen Fundus von Literatur be-
sorgt bzw. Uberliefert bekommen haben und
diese auch liturgisch verwendeten, wie einige
Gebete und Formeln verraten.18 Da es um
Ubersetzungsliteratur aus der zweiten Halfte
des 4. Jh. geht, ist sie dlter. Untersuchungen
der letzten Jahre haben daher das 2. und 3.Jh.
als Entstehungszeit angenommen. Ob die vor-
liegende Anordnung bereits der griechischen
Vorlage eigen war, wissen wir nicht sicher, aber
es ist nicht ausgeschlossen. Einige Notizen der
Schreiber lassen darauf schlielen, dal’ es eine
Auswahl aus vorliegender Literatur ist (vgl.
NHC VI 65,8-14).19 Auf die sehr im Fluf® ste-
henden Sprachprobleme mdéchte ich hier
nicht ndher eingehen. Die Texte zeigen einer-
seits nach dem derzeitigen Wissensstand ein
noch nicht standardisiertes (oberagyptisches)
Sahidisch, auf der anderen Seite dominiert
vielfach der subachmimische, jetzt lykopolita-
nisch genannte Dialekt Oberdgyptens, der uns
auch aus den koptischen Manichaica bekannt
ist und daher von Peter Nagel einst als e.A.
»Ketzerdialekt« bezeichnet wurde. Daraus ist
zumindest zu entnehmen, dal die Schriften an
einer Sprachentwicklung teilnahmen, die sich
im 3./4.Jh. abspielte und die mit der Lokalitat
und Zeit ihrer Herkunft Gbereinstimmt.2

Die flr die Gnosis typische Offenheit fur
eine nichtnormierte Lehre zeigt sich in den
NHC sehr deutlich, wie bereits erwé&hnt. Erst-
malig sind uns hermetische Texte (Codex VI,6-
8) in einem gnostischen Verband uberliefert;
sie sind leicht eines solchen Verstandisses zu-
ganglich. Andere apokryphe Produkte, wie die
Petrusakten oder Weisheitsspriiche und -leh-
ren (Sextus, Silvanus) sind wegen der asketi-
schen, weltverneinenden oder soteriologi-
schen Lehren fir die Gnostiker willkommene
legitimierende Lektire. Dazu zahlt auch der
Ubersetzungsversuch  aus  Platons  Staat
(588a/589b). Auch die eindeutig gnostischen
Texte bilden keine einheitliche Konzeption.
Einige lassen sich in Blocken zusammenfassen,
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wie HA, und SOT Il (Ursprung der Welt). Do-
minant ist die Gestalt des Seth, teilweise als wie-
dergekommener Jesus verstanden. Man hat
daraus eine sethianische Gnosisschule rekon-
struiert, doch ist das unsicher.2Legt man nédm-
lich die alte haresiologische Terminologie an
unsere Texte an, so istdamit nicht zu viel zu ge-
winnen. Eine eindeutige Schulzuweisung in
diesem Sinne ist nicht mdglich.3 Neben den
Sethianern kénnte man noch die sog. Barbelo-
gnostiker (AJ, EVAg.,StelSeth, Zostr., Marsan.,
Allog., Protennoia), die Ophiten (HA, SOT
I), die Doketen (LogSeth, Apk. Petr) finden.
Als einzige sichere Gruppe sind die Valentinia-
ner nachweisbar, vielleicht die Simonianer auf-
grund der ExPsyche (Il 6). Man gewinnt den
Eindruck, daB die Mehrzahl der Schriften
Kompilationen und insofern keine »Origina-
le« sind. Daher hat Bohlig m.R. die Aufgliede-
rung der Texte nach Héresien als »wenig ergie-
big« bezeichnet, da »man kaum eine Schrift als
spezieller Ausdruck einer bestimmten Haresie
in Anspruch nehmen dirfe«.24Was aus ihnen
in dieser Beziehung zu lernen ist, sind die
Selbstbezeichnungen, wie »unsterbliches Ge-
schlecht«, »kdnigloses Geschlecht«, »Kinder
(S6hne) des Lichts«, »Wachende«, »Fremde,
»Auserwahlte«, »Kinder Seths« usw. In den
christlich-gnostischen Texten ist der Anspruch,
Christen zu sein, sehr deutlich, ja die Polemik
gegen die offizielle Kirche, die wir erstmalig
hier deutlich greifen, weist auf die Schwachen
der verweltlichten Institution und Hierarchie
hin, ihren Verlust des lebendigen Geistes und
ihr falsches Erlésungsverstandnis. Hier hat das
bahnbrechende Buch von KKoschorke Uber
Die Polemik der Gnostiker gegen das kirchliche Chri-
stentum (1978) fir Aufklarung gesorgt.5
Ebenso wie die inhaltliche Variationsbreite,
ist die literarische.® Neben den »Offenbarun-
gen« (Apokalypsen), die vor allem in Form von
»Dialogen« zwischen Soter (Jesus) und Jin-
gern vorliegen, stehen Spruchsammlungen
oder theologische Lehren als »Evangelien«
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(Thom., Phil., Ag., Dial.), Briefe (Jak., Rlieg.,
Eugn.), Lehrtraktate (Trip., Auth., ExPs. etc.),
Apostel-geschichten. Damit wird die auch von
den Kirchenvétern beobachtete Form der gno-
stischen Uberlieferung bestatigt, die auch ihre
Parallelen in der frihchristlichen Literatur des
2. Jh.s hat. DaB viele dieser Texte keine Einheit
bilden, sondern Kompilationen aus unter-
schiedlichen &lteren Traditionen sind, wurde
schon hervorgehoben. Der vorliegende Be-
stand fuhrt demnach schon aus literarkriti-
scher Sicht auf eine &ltere Geschichte zurick.
Diese Beobachtung hat vor allem auch religi-
onshistorische Konsequenzen, da sich bei
einer Reihe von Schriften eine sekundére
christliche Bearbeitung nachweisen laRt (bes.
bei SJIC und AJ).ZZ Neben diesen und den von
vornherein als christliche Texte konzipierten,
stehen eine Reihe nichtchristlicher Schriften.
Damit 148t sich zumindest literarisch beweisen,
dalR gnostische Texte unabhdngig von der
christlichen Uberlieferung entstehen konnten
und die darin vertretene ldeologie eine ori-
gindre Wurzel hat - eine These, die vor allem
die Religionsgeschichtliche Schule vertrat.

Die eben genannte ldeologie, die uns in viel-
faltiger Weise in den NHC entgegentritt und
die wir als gnostisch bezeichnen, ist jetzt in
gréBerer Breite greifbar. Im Mittelpunkt steht
die Ursprungsfrage von Kosmos und Mensch,
die Herkunft des Bdsen und der Seele, die Ret-
tung der Seele bzw. des Geistes oder »Fun-
kens«, der aus der Lichtwelt stammt. Dahinter
steht ein mehr oder weniger ausgepréger Dua-
lismus, der eine antikosmische Spitze besitzt.
Seine Uberwindung wird in eine Soteriologie
verlegt, die den Menschen allein auf das Jen-
seits, dem Reich des wirklichen Vaters, nicht
des Schopfers der Welt, orientiert. Dazu bedarf
es der Kenntnis oder des Wissens um die Zu-
sammenhdnge von Welt und Mensch, vor al-
lem die Befreiung des in die Welt oder Finster-
nis gefallenen goéttlichen Geistes. Der ganze
Aufwand der mythologischen Darstellung in
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den Texten dient allein diesem Zweck, nicht
der bloBen Unterhaltung. Insofern sind die
gnostischen Traktate e.A. »Lesemysterien«, die
durch ihre Kenntnis das Bewuftsein veréndern
helfen und den Menschen seinem Ziel ndher
bringen sollen.DKosmogonie, Anthropogonie,
Soteriologie und Eschatologie hdangen in vie-
len der Texte sehr eng zusammen, sind aufein-
ander bezogen. Grundlage der Darstellung
dafur sind in erster Linie die israelitisch-judi-
schen Bilcher uUber die Weltentstehung. Die
Genesis ist primérer Aufhénger flr die gnosti-
sche »Protestexegese«, und einige Texte neh-
men sich wie Paraphrasen oder Midraschim
der relevanten biblischen Kapitel aus.

Die Soteriologie orientiert sich in erster Li-
nie an der Befreiung der Seele, des Geistes, des
Lichtfunkens, aus dem negativ betrachteten
Kosmos, nicht an der Frage nach Sinde und
Schuld, insofern ist ein christlicher Hinter-
grund dafir nicht Voraussetzung. Das Ziel ist
das Reich des Agnostos theos, der auch »Vater«
und »Mensch« heifen kann. Der von ihm ge-
sandte Erldser, Retter, Befreier, Offenbarer ist
zwar vielfach mit Jesus oder Christus identifi-
ziert, aber es gibt auch eine Reihe nichtchristli-
cher Figuren, die dieses Amt ausiben (Seth,
»Erleuchter« (Phoster), Zoroaster, Derdekeas,
Eleleth). Die Christusfigur, das zeigen die Texte
ganz deutlich, ist stark »mythologisiert« und
aufgespaltet in eine jenseitige Wesenheit (Aon,
Menschensohn, Soter) und seine irdische, so-
matische Manifestation (Jesus). Da der Uber-
kosmische Christus als ewiges Geistwesen nicht
sterben kann, verlalt er den irdischen Korper
des Nazareners Jesus bei der Kreuzigung: das
ist der Hintergrund des sog. Dokedsmus, der
keine nur typisch gnostische Eigenart ist, son-
dern auch in anderen christlichen Texten als
Form der sog. Pneumachristologie auftaucht.3l
Im Gbrigen ist die Christologie in den NHC-
Texten sehr variationsreich und daher nicht,
wie die Haresiologen meinten, aufeinen Doke-
tismus reduzierbar.2
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Da die Gnostiker bei ihrer Verwendung
christlicher Vorstellungen zu einer ganzen Rei-
he von Fragen kamen, die bisher keine Rolle
spielten, nehmen sie Teil an der Entwicklung
der frihchristlichen Theologie, ja initierten
wohl oft neue Gedanken, die um Gott, Chri-
stus und Geist kreisten. Wenn die Gnosis einst
von Harnack als »Hellenisierung des Christen-
tums« gekennzeichnet wurde, dann ist das
heute so aufzufassen, dalR die gnostischen
Theologen mit Hilfe der ihnen zur Verfligung
stehenden griechisch-hellenistischen Denkka-
tegorien und Vorstellungswelten die ihnen zu-
gangliche christliche Uberlieferung umprag-
ten und teilweise an ihre kirchlichen Gegner
vererbten. Gerade die NHC geben uns mehr
als bisher das Material in die Hand, die Rolle
und Wirkung der hellenistischen und Kkaiser-
zeitlichen Philosophie, sei es die mittel- oder
neuplatonische oder stoische Richtung, in der
Gnosis zu studieren. Diese Seite hat in der letz-
ten Zeit zunehmend im Vordergrund gestan-
den.3 Es ist dabei nur falsch, den religiosen
Charakter der gnostischen Systeme zu uberse-
hen: sie zeigen eine eindeutig soteriologische
Ausrichtung, die den philosophischen in die-
ser Weise abgeht; sie kennen weder einen So-
ter oder eine Soteriologie & la Gnosis noch
eine apokalyptische Eschatologie. Kein gerin-
gerer als Plotin hat das deutlich gesehen, auch
wenn er selbst an diesem »Zeitgeist« teilhat,
worlber seit Hans Jonas kein Zweifel mehr be-
stehen sollte. 34

Nicht vergessen werden sollte ein Blick auf
die Praxis und Gemeindebildung sein, da die
neuen Texte uns dafur ein wenig mehr brin-
gen als bisher bekannt.® Uber die kultische
Praxis sind wir jetzt besser informiert, auch
Gber deren Bedeutung. Das EvPhil und die in
Codex XI 2 fragmentarisch erhaltenen AuRe-
rungen Uber Salbung, Taufe und Eucharistie
sind hier aufschluBreich. Eine kultfreie Gnosis
hat es offenbar nicht gegeben. Manche Anga-
ben sind schwer aufzuldsen, wie das »Brautge-
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mach«, das ich nach wie vor fur eine Art Toten-
messe halte, bei anderen Passagen, die von
Taufen, Reinigungen oder Wasser handeln, ist
nicht immer sicher, ob dahinter tatséchliche
Lustrationen stehen oder nur im symbolischen
Sinn gesprochen wird (im Sinne von »Gnosis«
als Taufe).®¥Die Mandéer zeigen, wie eine gno-
stische Gemeinde sich des kultischen Bereichs
nicht entledigt hat, bzw. eine Taufsekte sich
gnostischer Ideologie anpassen konnte. Die
Untersuchung von J.-M. Sevrin {ber das
»sethianische Tauf-Dossier« ist leider singular
geblieben.37 Anders steht es mit dem Verhal-
tenskodex, der nach den NHC priméar aske-
tisch-enkratitisch ausgerichtet ist. Auch die
NHC bieten keinen libertinistischen Text, so-
fern so etwas Uberhaupt literarisch zu erwarten
ist, auBer den sicher oft Gibertriebenen haresio-
logischen Berichten, die hier einen verbreite-
ten literarischer Topos der Polemik bemiihen.
Fur die Enkrateia (Askese) ist die Heranzie-
hung der Mdnchsliteratur vom Gewinn, die ja
eine der benachbarten Formen weltablehnen-
den Lebens dokumentiert, teilweise mit glei-
cher Motivierung.38 Das Mittel der Bewahrung
des bereits erlangten Heilszustandes war fur
die Gnostiker ein durchaus bekanntes und zu
befolgendes, sonst wéaren die Ermahnungen
und ethischen Regeln des Verhaltens, die gera-
de die NHC enthalten, sinnlos. Die von den
Kirchenvatern aufgebrachte Meinung, die
Gnostiker seien »von Natur aus Erldste« ver-
kiirzt polemisch, wie auch die Ansicht, sie ent-
z6gen sich dem Martyrium.3

Manche Forscher sind ja der Meinung, daR
die NHC im Raume des friihen &gyptischen,
bes. pachomischen Mdénchtums umliefen und
durch die spdtere »Sduberung« von Alexandria
aus eben versteckt werden mufiten.4Die locke-
re Gemeindestruktur hat mit dem frihen
Monchtum vermutlich manches gemeinsam,
anderes entstammt dem griechischen Vereins-
bzw. Mysterienwesen oder dem christlich-jidi-
schen Gemeindeaufbau. Allerdings fehlt der
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gnostischen Gemeinde eine Hierarchie und
strenge Ordnung; die »Pneumatiker« und wah-
ren Gnostiker sind als Autoritdten in erster Li-
nie Lehrer, Exegeten, teilweise wohl auch kulti-
sche Veranstalter; sie bilden den Kern der Ge-
meinde, die sich sonst in (berwiegendem
MaRe aus den einfachen Glaubigen zusam-
mensetzt und, wie bei den Manichéern, in er-
ster Linie »Hdrer« waren. Leider besitzen wir
nur wenige Nachrichten dariiber. Das Mittel
der Bewahrung war auf jeden Fall nicht
zweitrangig gegentiber dem erlgsendem »Wis-
sen.

Zum  religionshistorischen  Hintergrund
bleibt noch zu nachzutragen, daf aus einigen
der NHC hervorgeht, daB die Traditionsge-
schichte auf Grund semitisch-aramadischer
Worte und Wortspiele die alte Hypothese
rechtfertigt, daB die gnostische Bewegung
wahrscheinlich im syrisch-paléstinischen Raum
ihren Ausgang nahm.4 Uber ndhere Umstan-
de dieser Anfénge sind wir aber auch nach Ent-
deckung der NHC nicht genauer im Bilde; hier
kénnen nur einsichtige Vermutungen und Re-
konstruktionen aufgrund bestimmter judi-
scher Uberlieferungen (Weiheitsliteratur, Apo-
kalyptik) und anderer orientalischer (spétira-
nisch-mesopotamischer)  Vorstellungswelten
weiterhelfen, solange nicht, neben den Man-
daica, neue Zeugnisse auftauchen.

4. Zukunftige Aufgaben

Da die Edition der NHC weithin abgeschlossen
ist, besteht die zukinftige Aufgabe darin, die
Einzelforschung an diesen Texten weiter vor-
anzutreiben, wie bereits fur eine Mehrzahl von
Schriften getan. Dabei wird es darauf ankom-
men, dall die groRen Zentren der Gnosisfor-
schung, wie in Kalifornien (Claremont) und
Kanada (Québec) zu einer starkeren Zusam-
menarbeit gelangen. Das gleiche gilt fir uns in
Europa, wo in Bergen, Berlin, Genf, Kopenha-
gen, Leiden, Paris, Tibingen, Utrecht usw. dar-
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Uber gearbeitet wird, oft aber ohne ndahere
Kontakte, die sich héchstens dann auf Konfe-
renzen einstellen. Hier bedarf es einer besse-
ren Koordination, auch mit der Manich&ismus-
forschung, die in den letzten Jahren verstérkt
betrieben wird, dank der »International Asso-
ciation of Manichaean Studies«, der Grindung
des Corpus Fontium Manichaeorum4 und den
neuen Funden aus der Dakhleh-Oase in Agyp-
ten. Eine Kooperation der beiden Arbeitsbherei-
che ist sinnvoll und daher wiinschenswert. In
der Erweiterung der »Nag Hammadi Studies«
(NHS) zu den »Nag Hammadi and Manichae-
an Studies« (NHMS) ist dies bereits aufder Pu-
blikationsebene realisiert worden.

Im folgenden mdchte ich kurz einige Sach-
verhalte benennen, die mir sowohl fiir die Ar-
beit an den NHC als auch fur die Gnosisfor-
schung generell wichtig erscheinen:

1. Wir beno6tigen nach dem Vorliegen der
Text-Editionen eine Konkordanz derselben,
womit in Québec bereits angefangen wurde.43
Das verdienstvolle Nag-Hammadi-Register von F.
Siegert (1982) befriedigt nicht mehr ganz den
heutigen Anforderungen. Damitverbunden ist
eine von P. Nagel auf unserer Tagung erhobe-
ne Forderung nach der Sprache der Texte, die
durch eine lexikographische Arbeit erschlos-
sen werden sollte, d.h. durch ein Lexikon der
koptischen Gnostica.

2. Der Zusammenhang der Texte im Corpus
sollte mehr als bisher ein Thema sein.4Welche
Ordnung liegt eigentlich vor, welche ldeologie
steckt dahinter? Die Zusammenstellung von
AJ, SOT Il und HA im Codex Il kann nicht
rein zufallig sein, da sie deutliche gemeinsame
Traditionen verarbeiten. Eine Ordnung vor
der koptischen Ubersetzung kann damit zu-
sammenh&ngen, wobei auch die sprachliche
Gestalt eine Rolle spielt.

3. Damit h&ngt die Traditionsgeschichte der
Texte als solcher zusammen, d.h. die Vorge-
schichte der Kompilationen bis zu ihrer ver-
mutlichen Abfassung und Ubersetzung. Fiir ei-
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nige Texte ist das bereits erfolgt, wie fir HA
und SOT Il (A. Bohlig, B. Bare, L. Painchaud
u.a.), die Adamapokalypse (C.W. Hedrick), das
Thomasbuch (J. Turner, H.M. Schenke) oder
deutlich sichtbar bei Eugn. und SJC (M. Krau-
se, D. Parrot). Aber es bedarf noch weiterer
tbergreifender Untersuchungen zu den ge-
meinsamen Traditionssticken in den NHC,
denn nur so lassen sich diese Texte fur eine Ge-
schichte der Gnosis fruchtbar machen und
kann ihr »Sitz im Leben« bestimmtwerden. A
Bohlig hat in einer seiner letzten Veroffentli-
chungen dazu eine Art Vorstudie vorgelegt
(s.0. Anm. 14).

4. Bei der Untersuchung der einzelnen Tex-
ten bietet sich mitunter an, neuere literatur-
wissenschaftliche Methoden anzuwenden, wie
die Textpragmatik und Kommunikationsfor-
schung, um die sprachliche und literarische
Struktur besser im Lichte des gnostischen Den-
kens zu verstehen.% Die Untersuchung der Li-
teraturformen, wie sie die in der biblischen
Exegese schon lange Tradition ist, sollte noch
starker als bisher auf die NHC-Texte ange-
wandt werden.

5. Weiterhin sollten die wesentlichen, maR-
gebenden Zige, die die gnostische ldeologie
konstituieren, einmal an Hand der NHC zu-
sammengestellt werden: frihjudische, griechi-
sche, iranische, agyptische, christliche. So be-
kommen wir ein Bild dieser Religion, die sich
in dem Quellenmaterial manifestiert.

6. Die Verwendung der biblischen Texte (AT
und NT) in den NHC bedarf einer neuen
tbergreifenden Untersuchung, wasjetzt durch
die Arbeit von C.A. Evans, R.L. Webb und R.A.
Wiebe mit ihrer Bibelkonkordanz zu den NHC
erleichtert, aber noch keinesfalls tberflissig
geworden ist..6Es bedarf einer auf den Origin-
altexten beruhenden gnostischen Bibelkon-
kordanz.

7. Wichtig, aber schwer zu beantworten ist
die Frage nach der Verfasser- und Tréagerschaft
der gnostischen Literatur.47 Welche Art von
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»Intellektuellen« oder »Halbgebildeten« wa-
ren es? In welcher religiésen Tradition waren
sie verwurzelt? Eine neue These sucht sie bei
den Proselyten des kaiserzeitlichen Juden-
tums.48Dal sie nur aus dem Christentum stam-
men, ist sicherlich abwegig.

8. Die Geschichte des frithen Christentums
ist ohne die gnostische Herausforderung nicht
verstandlich. Daher sollte das Ziel zukiinftiger
Arbeit sein, diesen Beitrag der Gnosis nicht aus
dem Auge zu lassen und starker den Pluralis-
mus der frihchristlichen Religionsgeschichte
herauszustellen.f

9. Auch der Beitrag der gnostischen Theolo-
gie zur Geschichte der frihchristlichen Theo-
logie und Dogmenbildung ist ein aktuelles
Thema der Patristik geworden. Man beobach-
tet zunehmend die Tendenz, die alten Héreti-
ker in die Reihe der sog. »Kirchenvater« zu in-
tegrieren.® So ist der kirzliche Versuch von C.
Markschies, Valentinus von seiner Schule zu
trennen und ihn als »Bibeltheologen« zu ver-
stehen, indem nur die wenigen Fragmente sei-
ner literarischen Produktion herangezogen
und entsprechend interpretiert werden, ein
Beispiel, wie sich die Patristiker bemiuhen,
Konsequenzen aus dem historisch-kritischen
Geschaft zu ziehen.5l Ahnliches geschieht mit
Basilides.®? Die Rezeption der valentiniani-
schen Gnosis bei Origenes hat H. Strutwolf in
seiner Dissertaion »Gnosis als System« unter-
sucht.® Fir Clemens Alexandrinus liegt jetzt
eine kalifornische Arbeit von E. Procter vor.54
Die Stellung Jesu in den NHC hat eine mono-
graphische Behandlung durch M. Franzmann
erfahren (s.0. Anm. 32).
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10. Damit verbunden ist die starkere Berlick-
sichtigung der philosophischen Entwicklung
im Zeitraum der gnostischen Schulbildungen.
Darauf ist schon kurz hingewiesen worden.
Diese Seite kann in Zukunft nicht mehr Uber-
sehen werden. Der Gnosisforscher bedarf da-
her einer guten Kenntnis der antiken Philoso-
phie, bes. im Hellenismus und der Kaiserzeit.

11. Der Zusammenhang der Gnosis mit dem
Manichdismus ist ebenfalls schon wiederholt
Thema von Untersuchungen gewesen und soll-
te weiterhin beachtet werden, da beide Bewe-
gungen einen engen Kontakt gehabt haben
mussen.® Vielleicht geben uns eines Tages
neue Texte hier mehr Material an die Hand als
bereits der Kélner Mani Kodex (CMC) lieferte.
Welche gnostische Uberlieferung oder Schule
Mani tatsdchlich gekannt hat, ist bis heute
noch recht unklar, da die Religionsgeschichte
Mesopotamiens des 2. und 3. Jh. noch sehr
lickenhaft ist. Es bleibt aber kein Geheimnis,
dal durch Mani und das Wirken seiner
Schiler die Gnosis in einer sehr eigensténdi-
gen Weise (vor allem organisatorisch) zu einer
tatsachlichen Weltreligion geworden ist, die
Orient und Okzident mehrere Jahrhunderte
auf diese Weise verband. IThre Nachwirkung ist
nicht nur in der éstlichen und westlichen »Ket-
zergeschichte« bis in die jungere Zeit spirbar,
sondern eben auch durch ihre Erforschung
auf den unterschiedlichsten kulturellen und
sprachlichen Gebieten. Die Funde von Nag
Hammadi sind ein unschdtzbarer Beitrag fur
einen neuen Blick in unsere gemeinsame Ge-
schichte, die Morgenland und Abendland bis
heute verbindet.
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Anmerkungen

1. C. Schmidt, Koptisch-gnostische Schrifien Band 1. Die Pislis
Sophia. Die beiden Buicher desJeu. Unbekanntes altgnostisches
Werk, Leipzig 1905, 2. Aufl. bearb. von W. Till Berlin
1954, 31959, 41962 (GCS 45). Der kopt. Text wurde
von C. Schmidt 1925 in Kopenhagen bei Gyldendal
herausgebracht (Pistis Sophia. Coptica 2); auf ihm ba-
siert auch die engl. Ubersetzung von V. MacDermot:
Pistis Sophia. Text ed. Translation and Notes, Leiden
1978 (NHS 9); The Books ofJeu and the Unitled Text in the
Bruce Codex. Text ed.Translation and Notes, Leiden
1978 (NHS 13).

. Vom Corpus Hermetieum gibt es jetzt eine neue engl.
Ubersetzung von Brian P. Copenhaver, Hermetica, Cam-
bridge 1992 (repr. 1994; Paperback 1995, repr. 1996;
mit ausfuhrlicher Bibliographie); weitere recht unter-
schiedliche Arbeiten aus letzter Zeit lieferten G. Fow-
den, The Egyptian Hermes, Princeton 1986 (revised pa-
perback ed. 1993; auch mit Bibliographie), und ).
Biichli, Der Poimandres, ein paganisiertes Evangelium, TU-
bingen 1987. Eine vollstandige danische Ubersetzung
verdffendichte S. Giversen 1983 in Kopenhagen: Den
ukendte Gud\ eine niederléandische stammt von R. van
den Broek: Corpus Hermetieum, Amsterdam 1991. Inzwi-
schen liegt auch eine dt. Ubersetzung von J.Holzhau-
sen vor: Das Corpus Hermetieum Deutsch. Hg.von C.Colpe
und J.Holzhausen, Teil 1-2, Stuttgart 1997.

. Einen Uberblick (iber den gegenwértigen Stand ver-
mittelt mein Bericht: »Die Mandaer heute. Eine Zwi-
schenbilanz ihrer Erforschung und ihres Wandels in
der Gegenwart«, in: Zschr. f. Religionsiviss. 2 (1994),
161-184. Vgl. auch die Monographie von E. Lupieri, |
Mandei. Gli Ultimi gnostici, Brescia 1993.

. Einen ersten Bericht, der lange Zeit die einzige Infor-
mationsquelle war, lieferte C. Schmidt 1896 in den Sit-
zungsberichten der PreuB. Akademie d.Wissenschaften, S.
839-846, unter dem Titel »Ein vorirendisches gnosti-
sches Originalwerk in koptischer Sprache«, zu der A.
Harnack ein kurzes Nachwort schrieb (846f.). Der Co-
dex wurde 1955 von Walter Till ediert und Ubersetzt:
Die gnost. Schriften des koptischen Papyrus Berolin. 8502
(TU 60); 1972 erschien eine von H.M. Schenke betreu-
te 2. Auflage, die auch die »Praxis des Petrus« enthalt.

. Welchen EinfluR diese neue Sicht hatte zeigen die Ur-
teile so verschiedener Forscher, wie H. Lietzmann, in:
»Das Problem der Spéatantike«, SBPAW, Phil.-hist. Kl.
1927, 342-358, bes. 352f. (abgedruckt in: Kleine Schriften
I, Berlin 1958, S. 16f.; vgl. auch ib. 85f.), und Eduard
Schwartz, Gesammelte Schriften I, Berlin 1938, S. 129f.
(aus »Uber Kirchengeschichte«, 1908). Beide sind der

10.

11.

12,

13.

Meinung, dal® die Gnosis keine innerchristliche Er-
scheinung gewesen ist, sondern paralell und zusam-
men mit dem frihen Christentum bestand. Sie ist
nicht dogmatisch, sondern religionsgeschichtlich zu
fassen (so Schwartz). »Mag auch vieles von dem mit
Recht beanstandet werden, was Albrecht Dieterich und
Richard Reitzenstein vorgetragen haben; es bleibt
doch noch genug Ubrig, um Material fir die Erkennt-
nis einer vorchristlichen Gnosis zu gewinnen ...« (so
Lietzmann).

. Gnosis und spatantiker Geist. Teil 1: Die mythologische Gno-

sis, Gottingen 1934, 4. verbess. und erweit. Auflage
1988 (FRLANT 33)

. Vgl. meine Neuausgabe aus dem Nachlass von Teil 2:

Von der Mythologie zur mystischen Philosophie. 1. und 2.
Halfte, Goéttingen 1993 (FRLANT 159), S. 224-251.

. Vgl. Rudolph, Die Gnosis, 3. Aufl.Géttingen 1990, 40ff.

mit Anm. 13 (Literatur). Der abschliefende Bericht
bei J.M. Robinson, Introduction to the Facsimile Edition of
theNHC, Leiden 1984, 3ff.

. H.-Ch. Puech, »Les nouveaux écrits gnostiques décou-

verts en Haute-Egypte«, in: Coptic Studies in Honor of
WE. Crum, Boston 1950, 91-154.

Der erste authentische Bericht von ihm erschien in
den Abh.des Dt. Arch. Instituts in Kairo (ADAIK) 18
(1962), 121-132, und ebd. 19 (1963), 106-113.
Apocryphon  Johannis, Copenhagen 1963
Theol.Dan.V)

The Apocryphon ofJohn. Synopsis of NHC 11,1; 111, 1; and
IV,1 with BG 8502,2. Ed. by M. Waldstein & F. Wisse,
Leiden 1995 (NHMS 33); Nag Hammadi Codex MII. Ed.
by B.A. Pearson, Leiden 1996 (NHMS 30). Von der
BCNH, Serie »Textes«, liegt mir zuletzt die Ausgabe
von La Sagesse deJésus-Christ (BG,3; NH 111,4) von Cat-
herine Barry, 1993, vor.

Die Auswahl der NHC-Schriften von M. Krause in: W.
Foerster (Hg.) Die Gnosis, Band 2, ist 1995 auf Drangen
des Verlages unverandert nachgedruckt worden (nur
der mandaische Teil wurde revidiert). Die vollstandige
Ubersetzung soll im gleichen Verlag (Artemis, jetzt zur
Patmos-Verlagsgruppe in Dusseldorf gehorig) heraus-
kommen. Vom Berliner Arbeitskreis erschienen zuletzt
die Editionen von NHC XI, 1: Die Auslegung der Erkennt-
nis, hg.,ubers, und erklart von U-K. Plisch, Berlin 1996
(TU 142), und NHC VI11,2: Der Briefdes Petrus an Philip-
pus, hg. von H.-G. Bethge, Berlin 1996 (TU 141). Un-
ter dem Titel Bibel der Haretiker legten G.Lidemann
und M.Janssen 1997 eine dt. Gesamtubersetung der
NHC-Schriften vor (Stuttgart: Radius), die sich stark an

(Acta
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14.

15.

16.
17.

die NHLE anlehnt. Eine dt. Neuibersetzung des
Tract.Trip. (NHC 1 5)liefert P.Nagel (Tlbingen: Mohr
1998).

Vgl. bereits meine Gnosis (31990), 57f.; und jetzt den
groBen Bericht von A. Bohlig, »Die Bedeutung der
Funde von Medinet Madi und Nag Hammadi fir die
Erforschung des Gnostizismus«, in dem mit C. Mark-
schies herausgegebenen Band Gnosis und Manichais-
mus, Berlin 1994 (BZNW 72), 113-242. Ferner: B.A
Pearson, »Gnosticism 1988-1992«, in: Acts of the 5th In-
ternational Congress of Coptic Studies I, Roma 1993, 151-
178.

Die Bibliothek von Nag Hammadi, Altenberge 1995 (Ar-
beiten zum spatantiken u. kopt.Agypten 7); vgl. auch
seine russ. Arbeit: Aleksandrinskoe Xristianstvo po dannim
texstov iz Nag Xammadi {11,7; W1,3; VII,4; 1X,3), Moskva
1991. Kh. geht davon aus, dal} es mehrere Besitzer ur-
springlich kleinerer Sammlungen gegeben habe; unsi-
cher bleibe welche Verbindungen es zu der grof3en
Sammlung, wie sie jetzt vorliegt, gab und welche Tréa-
ger dafir in Frage kommen. Sicher ist fir ihn, daB es
keine Gegner waren, sondern Verehrer der Texte, die
sie sammelten und dann auch vergruben (Die Biblio-
thek, Gif.). S. weiteres in Anm. 17.19.20.

Vgl. auch Wisse nach Bohlig, »Die Bedeutung«, 143.
Vgl. Khosroyev, Bibliothek, 62f.,67ff. 90ff.; »Bemerkun-
gen Uber die vermutlichen Besitzer der Nag Hammadi-
Texte, in: Divitiae Aegypti. FS M. Krause. Ed. C. Fluck, L.
Langener et alii, Wiesbaden 1995, 200-205 (betr. NHC
VII,5 3StelSeth, 127, 28-31: Vaterschaft, Vater, Sohn).
Kh. schlielt eine Herkunft aus einem pachomischen
Kloster aus, u.a. auch weil die Gnosis mehr ein stadti-
sches, kein landliches Phanomen war (85). Es gab
nach ihm allerdings einzelne Mdénche, die sich fir der-
artige Literatur interessierten und die in die Siedlun-
gen eingeschmuggelt wurden (90). Dies ist eine schon
friher geduRerte Ansicht! Dal die einstigen Besitzer
Gnostiker waren bleibt unbestritten; sie gehérten
nattrlich nicht der offiziellen Kirche an (101). Das
Schwinden griech. Sprache filhrte zunehmend zur
Ubersetzung in die kopt. Umgangssprache (s.u. Anm.
20). Als Ort dafur komme Diospolis Parva (kopt. Hou)
als Hauptstadt der Diozose, ca. 10 km vom Fundort
entfernt, in Frage. Zur Sicherung verbrachte man die
Codices aufs Land. Eine N&he zu monastischen Sied-
lungen ist mir aber nach wie vor aufgrund der in eini-
gen Einbanden benutzten Briefe, Quittungen usw. ge-
wil. Dies betrifft Gbrigens auch den BG 8502 (s. K
Treu, Archiv fir Papyrusforsch. 28, 1982, 53f.), dessen
spaterer Einband (5./6.Jh.) einen Eigentumsvermerk
eines Abtes Zacharias enthélt (M. Krutsch u. G. Poeth-
ke, Staatl. Museen zu Berlin. Forsch, u. Berichte 24, 1984,
37-40).
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18. Vgl. Béhlig, »Die Bedeutung«, 149f.
19. Vgl. ebd. 139. Khosroyev, Bibliothek, setzt 3-5 kleinere

20.

21

22.

23.

Sammlungen als Vorstufen der NHC voraus, und zwar
nach den Kartonage-Einbanden drei Gruppen (67ff.),
nach den Handschriften fiinf Gruppen (13ff.). Jede
Sammlung hatte bereits im vorkoptischen Stadium ihr
eigenes Schicksal, wie jede der darin enthaltenen Tex-
te selbst.

Untersuchungen zur Grammatik des subachmimischen Dia-
lekts, phil. Diss. Leipzig, 1964 (Masch.); R. Kasser,
»Prolégoménes a un essai de classification systéma-
tique des dialectes et subdialectes coptes selon les crité-
res de la phonétique« I-111, in: Le Muséon 93 (1980) ,53-
112, 237-297; 94 (1981), 9-152; »Le grand-groupe
dialectal copte de Haute-Egyptex, in: Société d Egyptolo-
gie Genéve Bull.7 (1982), 47-72; »Le copte vraiment vi-
vant, ses idiomes écrits (langues, dialectes, subdialec-
tes) au cours de leur millénaire (llle-Xlle siecles envi-
rons)«, in: Bull. Soc. Arch. Copte28 (1989), 11-50). Nach
Kasser hangt der vorwiegend heterodoxe Gebrauch
mit der mangelnden Kontrolle durch die orthodoxen
Sprachzentren zusammen; die gnostischen Gruppen
waren unabhéngig von einer zentralen Instanz, daher
verwendeten sie stirker den lokalen Dialekt; anderes
die in den Stadten (bes. Memphis und Theben) tati-
gen Intellektuellen, die dem Sahidischen verpflichtet
waren (wofuir der Pap. Bodmer Zeuge ist). Gerade die
»Mischform« in den NHC zeigt m.E., daf? diese Texte
in einem speziellen Milieu auRerhalb der Kkirchlichen
und monastischen Zentren Ubersetzt worden sind; be-
kanntlich sorgten die Kloster viel fir die Durchsetzung
des Sahidischen (vgl. Pachom). Uber den Stand der
Dialektfrage orientiert auch der Artikel »Lycopolitan
(or Lycodiospolitan or Subakhmimic)« in The Coptic
Encyclopedia ed. A.S. Atiya, Vol. 8 (1991), 151-159.

Vgl zum Sprachproblem auch Khosroyev, Bibliothek,
Kap. 2 (23-60), der m.R. den sahidischsprachigen Fun-
dort (Nahe Pachoms) von dem der Ubersetzung unter-
scheidet; letzteren lokalisiert er daher eher im Gebiet
von Lycopolis (58). Die Texte setzen Ubersetzer mit
Kenntnis in den zwei relevanten Dialekten voraus, die
zugleich auch Buch- und Umgangssprache markierten
(44£.); doch muR jeder Text, wie meist durchweg ge-
schehen, besonders untersucht werden. Es scheint,
dal? auch die Rolle der Kopisten nicht unterschatzt
werden darf, da sie manche Eigenarten in die alteren
Versionen eintrugen (49 mit Anm. 138). Kh. rechnet
mit einer etwa 100 jahrigen Uberlieferung der
kopt.Texte (49).

Vgl. Bohlig, »Die Bedeutung«, 192; Khosroyev, Biblio-
thek, 64f.

Vgl. Bohlig, »Die Bedeutung«,193ff.; »Zum ‘Pluralis-
mus’ in den Schriften von Nag Hammadi«, in: Gnosis



22

24,
25.

26.

217.

28.
29.

30.

3L

und Synkretismus I, Tbingen 1989, 229-250, und Khos-
royev, Bibliothek, 63ff.

»Die Bedeutung«, 201.

Vgl. auch M. Krause, »Christlich-gnostische Texte als
Quellen fur die Auseinandersetzung von Gnosis und
Christentumg, in: Gnosis and Gnosticism. Ed. by M.
Krause, Leiden 1981 (NHS 17), 47-65. Die von
Koschorke vornehmlich benutzten beiden NHC-
Schriften (VII1,3 und 1X,3) liegen inzwischen in Editio-
nen vor: NHC Xl, XIl and Xllled. CW. Hedrick, 1990
(NHS 28); NHC Vlled. Pearson, 1996 (NHS 30); U.-K.
Plisch, Die Auslegung der Erkenntnis (s.0. Anm. 13), der
(gegeniiber E. Pagels) eine valendnianischen Her-
kunft ablehnt.

Vgl. Béhlig, »Die Bedeutung«, 149ff.; »Zur Frage nach
den Typen des Gnostizismus und seines Schrifttums,
in: Gnosis und Synkretismus I, 213-228

Vgl. Bohlig. »Die Bedeutung«, 187ff.; M. Krause, »Das
literarische Verhéltnis des Eugnostosbriefes zur Sophia
Jesu Chrisli«, in: Mullus. FS Theodor Klauser. JbAC 1
(1964), 215-223; »Die Texte von Nag Hammadi, in: B.
Aland (Hg.), Gnosis. FSfiir HansJonas, Gottingen 1978,
216-243, bes. 238ff.; C. Barry, La Sagesse de Jesus-Christ
(s. Anm. 12), 20ff.

S. Bohlig, »Die Bedeutung«, 180.

Vgl. U. Schoenborn, Diverbium Salutis. Literarische Struk-
tur und theologische Intention des gnostischen Dialogs am
Beispiel derkopt. Apokalypse des Petrus, Gottingen 1995, S.
238f. Zum »Lesemysterium« als Kultakt s. bereits R
Reitzenstein, Die hellenistschen Mysterienreligionen, Leip-
zig 1927 (Reprint: Darmstadt 1980), 52f., 64., 242ff.,
und jetzt B. Gladigow, »Der Kommentar als Hypothek
des Textes, in: J. Assmann/B. Gladigow (Hg.), Text
und Kommentar. Arch&ologie der literarischen Kommunikati-
on IV, Tubingen 1995, 40f.

Vgl. B.A. Pearson, Gnosticism, Judaism, and Egyptian
Christianity, Minneapolis 1990, 29ff.,39ff.; Rudolph,
»Bibel und Gnosis. Zum Verhéltnis jadisch-biblischer
Texte in der gnostischen Literatur, in: H. Merklein,
K Muller, G. Stemberger (Hg.), Bibel in judischer und
christlicher Tradition. FSJ. Maier zum 60. Geb., Frank-
furt/M 1993, 127-156, bes. 152ff.(= Rudolph, Gnosis
und spatantike Religionsgeschichte, Leiden 1996, 190-
209).

Vgl. meine Gnosis, 172ff.; »‘Christlich’ und ‘Christen-
tum’in der Auseinandersetzung zwischen ‘Kirche’ und
‘Gnosis’«, in: P. Bilde, H.K. Nielsen, J.P. Sorensen
(Hg.), Apocryphon Severini. FS S. Giversen, Aarhus 1993,
192-214, bes. 202ff. (= Rudolph, Gnosis und spatantike
Religionsgeschichte, 256-277); D. Voorgang, Die Passion
Jesu und Christi in der Gnosis, Frankfurt/M. 1991. Zum
griech. Hintergrund s. G.J. Riley, | was thought to be what
I am not. Docetic Jesus and the Johannine Tradition,

32.

33.

34.

35.
36.

37.

38.
39.

40.
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42.

43.

44,
45,
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Claremont, CA 1995 (Institute for Antiquity and Chris-
tianity, Occasional Papers 31).

S. jetzt ausfiihrlich Majella Franzmann, Jesus in the Nag
Hammadi Writings, Edinburgh 1996.

Vgl. immer noch die sachliche Studie von A.H. Arm-
strong, »Gnosis and Greek Philosophy, in: B. Aland
(Hg.), Gnosis, FS Hans Jonas, 87-124. Neuere Beitrage
in: RT. Wallis/J. Bregman (Hg.), Neoplatonism and Gno-
sticism, Albany 1993. Zur Stoa: Takashi Onuki, Gnosis
and Stoa, Freiburg/Schweiz, Géttingen 1989.

Vgl. meine Neuausgabe von H. Jonas, Gnosis und
spatantiker Geist, Teil 2 (s.0. Anm. 7), mit einer Uber-
sicht zum Stand der Debatte: »Plotin und die Gnosis«
(234-251) und einer Bibliographie dazu (322-327).
Vgl. meine Gnosis, S. 221ff.

Vgl. mein Kapitel Uber das EvPhil in: CW. Hedrick &
K King (Hg.), Nag Hammadi Reader’ Guide, San Fran-
cisco 1998.

Fe dossier baptismal séthien, Québec 1986; die hier feh-
lende Heranziehung der Mandaica findet sich in mei-
nem Beitrag zur FS Pahor Labib: »Coptica-Mandaica.
Zu einigen Ubereinstimmungen zwischen koptisch-
gnostischen und mandaischen Texteng, in: M. Krause
(Hg.), Essays on the Nag Hammadi Texts, Leiden 1978
(NHS 6), 191-216 (= rev. Nachdruck in: Rudolph, Gno-
sis und antike Religionsgeschichte, 433-457)

Vgl. dazu Khosroyev, Bibliothek, 71f.

Dazujetzt D. Georgi, »Das Problem des Martyriums bei
Basilides«, in: H.G. Kippenberg & G.G. Stroumsa (Hg),
Secrecy and Concealment, Leiden 1995, 247-264; J. Holz-
hausen, »Gnosis und Martyriumg, in: ZNW85 (1994),
116-131.

Vgl. dazu jetzt kritisch Khosroyev, Bibliothek, 90ff. (s.o.
Anm. 17).

Vgl. auch Bohlig,«Die Bedeutung«, 163ff., 213ff.; »Das
Problem aramaischer Elemente in den Texten von Nag
Hammadi«, in: Gnosis und Synkretismus I, Tibingen
1989, 414-453; »Der judische Hintergrund in gnosti-
schen Texten von NH, in: Mysterium und Wahrheit, Lei-
den 1968, 80-101; Martha Lee Turner, The Gospel acc. to
Philip, Leiden 1996 (NHMS 38, 226ff.

Der erste Band der Reihe Coptica erschien 1996 mit
dem 1. Faszikel des Liber Psalmorum Pars Il: Die Bema-
Psalmen ed. von G. Wurst, Turnhout (Brepols).

R. Charron, Concordance des textes de Nag Hammadi. Le
Codex MIl. 1992 (BCNH Sect.«Concordances«).

S. bereits Khosroyev, Bibliothek, 13ff, 64ff.(s.0. Anm. 19).
Vgl. U. Schoenborn, Diverbium Salutis (s.0. Anm. 29);
Gnosticismo Cristdo: Linguagem revolucionaria e releitura de
texto, Sao Leopoldo 1995 (Ensaios e Monografias 9);
Dialog und Offenbarung. Zur Strategie literarischer Vergewis-
serung in Krisenzeiten, Minster 1996 (Theologie Bd. 6).

. Nag Hammadi Texts and the Bible. A Synopsis and Index,
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47.

48.

49.

50.

51.

Leiden 1993 (New Testament Tools and Studies 18).
Abgesehen davon, dal? die Konkordanz unvollstandig
und umstandlich zu handhaben ist, beruht sie offen-
bar nicht auf selbstéandiger Arbeit mit den Originaltex-
ten.

Vgl. meine Gnosis3 221ff., 300ff.; Gnosis und spatantike
Religionsgeschichte, 66ff., 80ff., 90ff., 163ff., 183ff.; Julia
Iwersen, Gnosis und Geschichte, Hamburg 1994 (mit ei-
ner einleitenden Problemgeschichte zu den bisherigen
Theorien).

lwersen, Gnosis,215ff.; vgl. dazu die umfangreiche Dar-
stellung von L.H. Feldman, Jews and Gentiles in the An-
cient World, Princeton 1993.

Vgl. jetzt F Vouga, Geschichte des friilhen Christentums,
1994, wo die Gnosis miteinbezogen wird; &hnliches
schon bei H.M. Fischer, Das Urchristentum, Berlin 1985.
Die Patristik hat schon von jeher auch die Haretiker
(Origenes usw.) einbezogen, und das Kirchenvaterlexi-
konvon H. Kraft (1966) versammelt natlrlich die »Vé-
ter« (»Mutter« gibt es ja nicht, héchsten als die der
Kirchenvéter selbst) der verschiedensten Couleur,
auch die Gnostiker.

Valentinus Gnosticus'? Untersuchungen zur valentiniani-
schen Gnosis mit einem Kommentar zu den Fragmenten Ve
lentins, TUbingen 1992 (WUNT 65); »Das Problem des
historischen Valentin. Neue Forschungen zu Valenti-
nus Gnosticus, in: Studia Patristica 24 (1993), 382-389;
»Die Krise einer philosophischen Bibeltheologie in der
Alten Kircheg, in: A. Béhlig/C.Markschies, Gnosis und

52.

53.

54.

55.

23

Manichdismus (s.0. Anm. 14), 1-37; »Alte und neue Tex-
te und Forschungen zu Valentin und den Anféngen
der ‘valentinianischen’ Gnosis«, ebd., 39-111. Zur Kiri-
tik vgl. Khosroyev, Die Bibliothek, 147f. Anm. 422; B.A.
Pearson, RSR 20 (1994), 241; M. Desjardin, JAOS 114
(1994), 277f.;J. Heldermann, Bibi Or. 52 (1995), 765-
67; Rudolph, ThLZ\2\ (1996), 168f. Eine andere Sicht
entwickelt ). Holzhausen, Der »Mythos vom Menschen« im
hellenistischen Agypten. Eine Studie zum »Poimandres«
(=CH 1), zu Valentin und dem gnostischen Mythos, Boden-
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Zur Frage nach Eugnostos in Codex Il von Nag Hammadi

von

Alexandr L. Khosroyev

Unter der Berucksichtigung, dal fast alle Nag-
Hammadi-Schriften anonym oder pseudoepi-
graphisch geschrieben sind und daR sie im Ver-
gleich zur Autorenliteratur einem anderen kul-
turellen Niveau angehdéren,lin welchem die sa-
krale Autoritat der Schrift immer wichtiger als
der reale Name ihres Autors war,2wird die Fra-
ge nach einem ratselhaften Eugnostos (eyrNtu-
otoo) besonders interessant.

Belegt ist der Name zweimal, und zwar mit
dem Beiwort »der selige« (nnxKxpioc) als Au-
tor der 3. Schrift des Codex Il (am Anfang
und am Ende des Traktates: Eug 70, 1 und 90,
12-13), und noch einmal, jetzt mit dem Bei-
wort »der liebevolle« (nxrxnHTiKo00), in einer
Passage (69, 6-17) der 2 Schrift des Codex
(EvAeg 69, 10-11), die der fast einmitigen Mei-
nung der Forscher nach nichts anderes als ein
Kolophon darstellt.3 Das Problem scheint kei-
ne geblhrende Aufmerksamkeit in der wissen-
schaftlichen Literatur auf sich gezogen zu ha-
ben,4und die Frage, ob es sich hierbei um ein
und dieselbe Person handelt, ob man an zwei
verschiedene Personen denken muf, oder ob
dieses Wort mdglicherweise andere Realien als
seine Bedeutung als Name wiederspiegelt, ist
wenigstens fur mich offen geblieben. Davon
ausgehend, mdéchte ich mich noch einmal die-
sem Problem zuwenden.

Die 1. Schrift des Codex V, die eine andere
Version des Eug enthdlt (1, 1-17, 18), ist leider
sowohl am Anfang als auch am Ende des Tex-
tes, wo ein Titel des Traktates zu erwarten
ware, sehr stark beschadigt und unlesbar. Der
Autorenname Eugnostosin V. 1. 1, 1und V. I. 17,

18 kann nur aufgrund der 3. Schrift des Codex
Il wiederhergestellt werden, obwohl es sich
nur um die Rekonstruktion eines einzelnen
Wortes [eyrntiCTOc?] handeln kann, weil es
in beiden Féallen keinen Platz flir [nnxKxpioc]
gibt.” Am Ende der zweiten und zugleich letz-
ten Schrift des Codex IV, die eine andere Versi-
on des EvAegenthélt,6fehlt ein Blatt (eine Sei-
te) des Textes (50, 1- 81 /?/ oder 82 /?/), wo
ein SchluRpassage wie in 111.69, 6-17, zu erwar-
ten wére,7in der sich auch der Name Eugnostos
befunden haben kénnte. Zudem kann man
den Titel, der sich vermutlich am Anfang der
beiden Versionen der Schrift (Il1l. 40, 12 und
IV. 51, 1-2) befand, sowohl fir EvAegHI: nxiixu-
hb iiT2[ie]p[x Htb ilpFulkHMe] (40, 12-13)8 als
auch fir EvAeg-lV: [nxaxune BToyxJxR mtb
Ni[pMNKHMEe] (50, 1-2),9d. h. »das heilige Buch
der Agypter«, nur aufgrund der Analogie mit
den Wortern neyxrreAion (n)npmnkhhb, d. h.
»das Agypterevangelium«10, die erst im Codex
I11. 69, 6 Vorkommen, erschlief3en.

Beim heutigen Zustand dieser Texte sieht
man nur einen fir die beiden Versionen des
EvAeg zuverldssig bezeugten Titel, ndmlich
»Das heilige Buch des groRen unsichtbaren
Geistes«. Im Codex Ill liest man diesen Titel
sowohl am Anfang des Traktates (40, 12-13):
nxtliciMe UT2[..]p[x10] utb nmMocs nxthxy
eplcx_i Firmx...] als auch zweimal am Ende:
triraoo T12i€pX nnNOs Ux2opvron Rrmx (69,
16-17) und in derselben Form in 69, 18-19 -
nur mit dem Unterschied, dall das Wort nHey-
mx ausgeschrieben ist. Im Codex IV kann man
nach der Analogie mit dem Codex Il mit ge-
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wisser Sicherheit folgenden Titel erschlieRen:
[nxtutunell eToyx]xB nt® tu[x 13/ n]inos unx
[tnxy epoq Finnx] (50, 1-3; s. Facsimile 1V, pl.
58).12

Gleichzeitig wird im Text die Aussage getrof-
fen, dal dieses Buch von Seth geschrieben wur-
de (»Das ist das Buch, das der groRe Seth ge-
schrieben hat ...«: Ill. 68,1-2; »Dieses Buch hat
der groRe Seth mit den Buchstaben geschrie-
ben«: 111. 68, 10-11). Versteht man aber die Ge-
nitivkonstruktion trivaoc ...Finnx im Sinne
der biblischen Auffassung vom Gott(Geist-)ge-
schriebenen (d.h. Gottinspirierten; vgl. z.B.
Math. 2:5: yeypcatTai 6ta xou ttpotpfixot)) Buch,
so ist es nicht so wichtig, welche Bedeutung
man fur den Genitiv, entweder possesisivus (d.h.
»das Buch gehdrt dem Geist«) oder auctoris
(d.h. »das von dem Geist geschriebene Buch«),
annimmt. Die zwei angeblich verschiedenen
Autorenschaften bedeuten nur, daR Seth, vom
Geist inspiriert, dieses Buch geschrieben hat,
und gerade deswegen ist sowohl ein geistiger
(fiC27i UHoyTe: 1lI. 69, 7; -eeorpxToc: . 69,
15) als auch ein materieller (das Buch wurde
20 2©ONC2M geschrieben: IIl. 68, 11; IV. 81, 1;
und dann aufeinem Berg versteckt: I1l. 68, 12-
14) Aspekt des Traktates betont.

Nach diesen Beobachtungen stellt sich so-
gleich die Frage, warum dieses, von Seth durch
die Inspiration des Geistes geschriebene, Buch
am Ende, und zwar erst im Kolophon (wenn
man die SchluBRpassage als ein nachtragliches
Kolophon betrachtet) unerwartet einen neu-
en, vom Inhalt des Traktates nicht motivierten,
Titel (wenn man »Das Agypterevangelium« als
Titel betrachten will1d erhalt. Bevor man aller-
dings diese Frage zu beantworten versucht,
stellen sich einige zusatzliche Fragen, und zwar
ob es sich wirklich um ein Kolophon des Trak-
tates handelt, das im Laufe der handschriftli-
chen Uberlieferung (auf griechischem oder
koptischem Boden) zum Text hinzugesetzt
wurde, und so daR der Titel nicht unbedingt
urspringlich ware, oder ob diese Passage ein-
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fach der Schluf3teil des Traktates darstellt, und
folglich als Zeugnis dienen kann, daR sich die-
ser, wenn auch modifizierte, Titel neben dem
Haupttitel »Das heilige Buch des groflen un-
sichtbaren Geistes«, urspringlich am Anfang
der beiden Versionen befand. Es lieRBe sich als
dritte Mdoglichkeit auch daran denken, ob die
Verbindung »Das Agypterevangelium« iiberhaupt
etwas mit dem Titel der Schrift zu tun hat. Zur
Klarung dieser Fragestellungen soll der Text
69. 6-17 n&her betrachtet werden.

Die Passage, die graphisch von dem vorange-
henden Text getrennt ist, - was dafiir zeugen
kann, daR wenigstens der letzte Schreiber die-
sen Teil als etwas urspriinglich dem Traktat
nicht Angehdrendes oder als etwas, was man
absondern mufRte, betrachtetel4 (falls er nicht
selbst diese Zeilen hinzugefugt hat, s.u.), - und
die keine eindeutige Ubersetzung zulaRt, lau-
tet:

69.6. ) neyxrreAion FipFiilkhVe
7. tbiraoc ilC2xi HNoyTe T2ie
8. px ©T2Hn1Te xpic Tcytreoic
9. Tec-OHGic TeTponhcic Hiine
10. pc2HTC-eyrmucToc xrxnn
11. tikoc 2U nenfix 2U Toxp”,-
12. nxpeu ne rorrecV oc nfi nx
13. ippoyoem 26 oyxT&Xpox
14. Tc ne*c niptipe nnuoyTe
15. nccliTHp- i"-e-yc -oeorpxToc
16. tbiraoc T2iepx FinnoS ilx20
17. pxTon untix 2*mhn )))------

18. )tbTbaoo T2i©px nnno6
19. )UX20pxTON ni mey
20. )Fix 2Mihn )))---........

In der Annahme, daB der Kopist des Codex Il
im voraus wuBte, welche Schriften abzuschrei-
ben sind, und deshalb, nachdem er alles ausge-
rechnet hatte, den Platz im Codex nicht ein-
spartel6 (vermutlich hatte er als Vorlage einen
Codex, dessen Zusammensetzung identisch
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mit der des Codex Il war), scheint man das
Vorhandensein des letzten Uberflissigen Titels
erklaren zu konnen: der Schreiber hat den
Text in der Zeile 17 beendet und, weil er am
Ende der Seite keinen neuen Text anfangen
wollte, dort noch einmal den Titel geschrie-
ben, um den restlichen Platz nicht leer zu las-
sen.I7

Merkwiirdig ist vor allem, dall sowohl der ab-
gesonderte Titel (Zz. 18-20) als auch der ihm
vorangehende Titel (Zz. 16-17), in denen ubri-
gens die Wortverbindung »Das Agypterevange-
lium« fehlt, nach dem Kolophon steht. Denn
es wére zu erwarten, dall ein Schreiber
zundchst den ganzen Text abgeschrieben und
erst dann ein Kolophon hinzugeflgt hétte, in
dem er seine frommen Gedanken lber den ab-
geschriebenen Text ausdricken wollte. So
scheintes z.B., in OrPI (I. 1, B.7-10) der Fall ge-
wesen zu sein: es steht dort der Titel npocey”™H
nxfyAoy] xnocTOAoy >)> und ihm nachfol-
gend das Kolophon (Benediktion) en eiptme
))>) t-Ft-F o

Einige grammatische Zeugnisse erlauben
aber die Annahme, daR die Passage 69. 7-17
schon im griechischen Text vorhanden war.
Das griechische feminine Adjektiv iepa (anstatt
des normativen sdchlichen Adjektivs), das zwei-
mal in der Form T2iepx (69, 7-8 und 69, 16)
vorkommt und das ohne 1 mit dem griechi-
schen Substantiv RBiBAogq verbunden ist, kann
man nur aus dem griechischen Original er-
kldren; diese grammatische Abweichung trifft
man gelegentlich an anderen Stellen des Trak-
tates (51, 23: 2eRAonxc FITeAeix; 55, 3-4:
nneynxTiKH (eKKAecix).19 Zudem findet man
die direkte (ohne H) Anknipfung des griechi-
schen Adjektivs an ein Substantiv in 51, 1 (2Y-
AKh co<ia).D Das griechische Adjektiv Oeoypa-
tpog findet sich einmal Ubersetzt (69, 7: triraco
UC2A NNoyTe), ist es ein anderes Mal uniiber-
setzt gelassen (69, 15-16: "eorpx<foo triraoo
und zwar auch ohne verbindendes F); eine sol-
che Unbestindigkeit bei der Ubersetzung ein

aroc.18
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und desselben Wortes ist auch im Text belegt:
nxioiDite (40, 12) und triraco (68, 1, 10 etc.),
(nneynx) UxTuxy ep[oq] (40, 13) und X2opx-
toh (44, 11 etc.) Reon (43, 16 etc.) und xnx-
nxyoic (65,4), oyotge (68, 18) und xrxnH (68,
23) etc.2

Wenn aber die Passage 69. 6-17 sich schon
im griechischen Text befand, darf man versu-
chen, diese Zeilen als einen Teil des urspring-
lichen Textes des Traktates selbst zu erkléren,
bevor man sie als ein spéter hinzugesetztes Ko-
lophon betrachtet.

Der Autor des Textes sagt: »die Gnade, das
Verstandnis, die Erfahrung, der Verstand (ist)2
mit (mir, d.h. mit) demjenigen, der es geschrie-
ben hat, - (d.h. mit) Eugnostos, dem Liebevol-
len im Geist, im Fleisch ist mein Name ror-
rec'doc,B- (und) mit2d meinen Lichtgenos-
sen, (und zwar) unverderblich »% (69, 8-13).

Diese vier Tugenden kommen auch im Text
des Traktates,Bwenn auch in verdnderter Rei-
henfolge vor (xapu;, aiaOr|ai<;, oliveat«;, tppovr|-
cm;: 52, 9 ff.): sie sind die Gattinen (cru”nyoi;)
der vier groBen Lichter (oyoem; im IV. 64, 2
ff.. (pcocmjp), die alle zusammen die erste Og-
doade bilden (52, 14-16). Deshalb scheint der
Autor, wenn er im Namen des Seth von seinen
»Lichtgenossen« (MXtpRpoyoem) spricht, nicht
nur seine Gesinnungsgenossen, die er aller-
dings als die Kinder Seths betrachtet, sondern
auch auf der mythologischen Ebene »die vier
grofRen Leuchter« (51, 17-18) zu meinen, die
die Gatten dieser vier Tugenden sind und mit
denen Seth eine gemeinsame Mutter hat.27 Als
seine cpRpoyoem betrachtet der Autor eben-
falls »die Aufnehmer (7tapaA.fipicop) des grofen
unverderblichen Geschlechtes (...) des groRen
Seth«, »die die Diener der vier LichterBsind«
(1. 64, 22 ff.; IV. 76, 12 ff.). Zieht man diesen
mythologischen Hintergrund in Betracht, so
kann man vermuten, dall der Autor selbst, -
nicht ein Kopist, —die angewandte Idee des
Traktates in dieser Passage restimiert hat: dieje-
nigen (wenigstens er selbst), die zum Ge-
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schlecht des Seth gehdren, sind durch die mit
den vier grofRen Lichtern gemeinsame Mutter
und durch den Besitz der vier Tugenden Mit-
glieder des Pieroma geworden.

In den anderen Texten kann man Vergleichs-
material finden, das die Situation in EvAeg er-
klaren hilft. Der angebliche Autor des 2 LogSeth
(VL. 2), der sich in einer Ich-Proklamierung als
Jesus Christus, der Menschensohn (69, 21-22)
und der Gefdhrte der Sophia (niuviBMp tiTO
tco<H 70, 4-5) bezeichnet und der gleichzei-
tig mit dem Seth identifiziert werden zu mis-
sen scheint (vgl. der Titel des Traktates in 70,
11-12),8spricht am Ende des Traktates: »Ruhet
nun mit mir, meine pneumatischen Geféhrten
und Brider in Ewigkeit« (rixiptip Fintid mH
n"CHHoy: 70, 8-10). Diese Passage mull man mit
derjenigen am Anfang der Schrift verbinden,
in der der Autor sagt, daB er ein Wort zum
Ruhm des Vaters erst durch die Glte des Gei-
stes, der ein Geféhrte des Autors und seiner
Gesinnungsgenossen war (Girbp hmhmi  ha
2@NijHp ntluxn©), aussprechen konnte (49, 17-
25).

In StelSeth (VII. 5) trifft man eine Erzah-
lungsverwicklung an, die der des EvAeg sehr
dhnlich ist. Bei diesem Text handelt es sich
ebenfalls um ein ehemals von Seth auf drei Ste-
len geschriebenes Apokryphon, das seit dieser
Zeit verborgen war und erst einem gewissen
Dositheos® offenbart wurde (s. am Anfang des
Traktates: noyo>N2 ©vboa Ht© Atucmeoc, 118,
10-11, d. h. f] ajtoKaX.'uym; tout Aocnbeou). Dieser
Dositheos, der nur der Herausgeber zu sein be-
anspruchte, hat den ihm zuganglich geworde-
nen Text nicht verdndert und ihn nur mit ei-
nem kurzen Vorwort versehen, in dem er er-
z&hlt, wie er diese Stele gesehen,3lgelesen und
im Kopf behalten hat und dann »den Auser-
wadhlten« gerade in dieser Form gab, »wie sie
anjenem Ort geschrieben waren« (118, 13-19;
als Ergebnis ist eine angeblich echte Ich-Erzah-
lung des Seth geblieben3). Es ist fur ihn des-
halb mdglich geworden, weil er »oftmals Mit-
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preiser (WRHp ilt©ooy) mitden (himmlischen)
Kréften war und von unmefRbaren GréRen ge-
wirdigt wurde« (118, 20-23).

In EvAeg handelt es sich ebenfalls um eine
Apokalypse, und der Autor sagt nicht umsonst:
»Seit den Tagen der Propheten, der Apostel
und der Prediger ist der Name3 niemals in
ihre Herzen gekommen (anders konnte es
nicht), und ihre Ohren haben ihn nicht
gehort« (68,5-9). Das Buch war von Anfang an
auf einem Berg verborgen, »damit es am Ende
der Zeiten (...) nach dem Willen des gottli-
chen Autogenes und des ganzen Pieroma her-
vorkomme durch die Gabe der unerforschli-
chen, unausdenkbaren véterlichen Liebe und
damit es offenbare dieses unverderbliche heili-
ge Geschlecht des grofRen Heilands und die,
die in Liebe (ayaTrrj)3 zu <ihm>3 beigesellt
sind36...« (68, 14ff.).

Betrachtet man nun die Form der Schrift, so
sieht man, dal die Ich-Erzahlung, welche zu er-
warten wadre, da es sich um das von Seth ge-
schriebene Buch handelt, fehlt: der Empféan-
ger der in EvAeg tradierten Offenbarung hat
im Unterschied zu dem der StelSeth die angebli-
che Ich-Erzéhlung des Seth in eine Er-Erzéhlung
transponiert. Die Stelle des Empfangers der
Offenbarung, falls man annimmt, daB die
SchluBpassage des Textes nur ein sekundéares
Kolophon war, bleibt jedoch vakant. Obwohl
im Text explizit nicht ausgesagt wrd, wem die-
ses Apokryphon letzten Endes offenbart wurde
und wer es verkiindigt hat, kann man, wenn
man die SchlulRpassage als eine Zusammenfas-
sung des Traktates selbst (und folglich als das,
was von Anfang an im Traktat als Bestandteil
vorhanden war) betrachtet, diese Vakanz beset-
zen. Der Autor war ein gewisser Concessus (. O.
Anm. 23) 37, der, nachdem er ein Lehrer dieser
religiosen Gemeinde geworden war, den geist-
lichen Namen Eugnostos bekam und den man
in einer Reihe mit dem obengenannten Dosi-
theos und vielleicht mit Personen wie Adelphius,
Aquilinus, Alexander, Philokomos, Demostratos
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(Porph., Vit. Plot. 16), Gber die keine Informa-
tion, auBBer ihren (weltlichen?) Namen, aufuns
gekommen ist, betrachten kdnnte. Daher bin
ich geneigt, das Verb C2"i in dieser Passage
nicht im Sinne des bloRen Abschreibens, son-
dern in dem der Autorenschaft zu verstehen3®

Die Herkunft und Bedeutung des Eigenna-
mens Eugnostos bleibt ziemlich unklar. Das
W ort eliyveocrcoc; kommt in der klassischen grie-
chischen Literatur vor, jedoch nur in der Be-
deutung »wohlbekannt«, »vertraut« (s. LSJ:
»well-known, familidr«), was aber kaum zu un-
serem Kontext paft. Vielleicht soll man vermu-
ten, daR das Wort fOMXTO<;, dessen zweiter
Bestandteil yvcoaxoc; in seiner aktiven Bedeu-
tung wohl als Synonym zum Wort yvcocmKOq zu
betrachten ist (die beiden kdnnen denjenigen,
der eine Kenntnis besitzt, bezeichnen), im Sin-
ne von *¢UVWC)GTIKO< d. h. »derjenige, der gute
Kenntnis besitzt«, in einem religiésen Kreis
verstanden wurde und folglich, dal’ es sich um
eine kiinstliche ad ftoc-Veranderung der lexika-
lischen Bedeutung handelt, und zwar fir die
(Selbst-)Bezeichnung eines (oder nur des ganz
bestimmten) Menschen, der entweder von sei-
nen Gefdhrten mit diesem Namen ausgezeich-
net wurde oder sich selbst als die mit einer be-
sonderen Kenntnis ausgezeichnete Person be-
trachtete.® In diesem Fall kdnnte man auch
den Beinamen dieses Eugnostos, namlich
ArAnhTiIKOC, als selbstgegeben verstehen: die-
ses Apokryphon konnte nur dem offenbart
werden, der nicht nur das Objekt der »vaterli-
chen Liebe« war, sondern selbst die Liebe hat-
te, d.h. demjenigen, dem es anvertraut war,
dem Geschlecht des Seth anzugehdren.

Unter der Beriicksichtigung, daB der Name
Eugnostos in anderen Quellen fast nie vor-
kommt,4 sich aber demgegenuber im Codex
Il als Name des Autors zweier nebeneinander
stehenden Schriften findet, ist es gerechtfertigt
zu vermuten, dall diese beiden Schriften von
ein und derselben Person verfaltwurden.4Fir
diese Annahme scheinen einige fiir EvAegund
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Euggemeinsame literarische Verfahren zeugen
zu kdénnen. In den beiden Schriften sieht man
einerseits die standigen Verweise des Autors auf
sich selbst: »wie ich friher gesagt habe« (EvAeg-
ll: 50. 9, 16; 55. 11; 62. 11-12; 63. 5-6; Eug-III:
74. 10; 78.15-16; 83.3,11; 84. 12-13; 88. 3-4), an-
derseits - eine Polemik gegen seine Opponen-
ten: »die einen sagen, dal’ ..., die anderen sa-
gen, daB...« (EvAeg-Ill;: 60. 12-13, 15; Eug-Ill:
70. 16 ff, 82. 6). Obgleich diese Schriften dari-
berhinaus zu verschiedenen  Gattungen
gehoren {EvAeg ist eine vorzugsweise mit den
mythologischen Bildern ausgedrickte Offen-
barung, Eug ist ein mit der philosophischen
Sprache geschriebenes Traktat), liegtihnen ein
vergleichbarer Mythus zugrunde. Einen, wenn
auch manchmal wesentlichen, Unterschied in
Einzelheiten dieses Mythus sollte man aber
nicht unbedingt damit erkldaren, daB es sich um
zwei verschiedene Autoren handelt.£Diese Di-
vergenz konnte ebenso daraus entstehen, daR
ein und derselbe Autor sich an verschiedene
Zuhorerkreise wandte und deshalb verschiede-
ne Mittel benutzte.43 Eug ist fir einen engen
Kreisvon Anhangern geschrieben (FmeTenoyq
ne: I1l. 70, 1-244), und die Schrift wurde in der
Form eines philosophischen Gesprachs des
Lehrers mit den Schilern konzipiert.lDer Au-
tor, - dessen Beiname u”Kxpioc hdchstwahr-
scheinlich nicht als selbstgegebenen,6sondern
als eine Hinzufligung von einem der Abschrei-
ber des Textes zu betrachten ist, - benutztin sei-
ner Beschreibung der héchsten Gottheit eine
theologische Sprache, die mit der des Klemens
von Alexandrien zu vergleichen istund die nur
denjenigen verstandlich sein konnte, die mit
der griechischen philosophischen Kultur, auch
wenn nur oberflachig, vertraut waren. Viel-
leicht versuchte der Autor gerade wegen dieser
Eigenart seiner Adressaten, fiir die das Wesen
der gottlichen Welt eher die Sache der
(halb) philosophischen als der mythologischen
Beschreibung war, die mythologischen bibli-
schen Realien mdglichst zu vermeiden.47
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Im Vergleich mit dem Eug, hat EvAeg keinen
Anspruch, ein philosophisches Traktat zu sein.
Obwohl der Autor oft dieselben philosophi-
schen Termini wie im Eug benutzte, wandte er
sich aber vor allem an diejenigen, die mit den
verschiedenen hebréischen, sowohl biblischen
als auch auflerbiblischen, Traditionen gut be-
kannt waren: denn nur solche Leute konnten
sich in den verschachtelten mythologischen
Konstruktionen des Autors zurechtfinden. Auf
die Frage, warum diese Schrift unerwartet am
Ende einen neuen Titel »Das Agypterevangeli-
um« erhalten hat, kann ich nun eine Vermu-
tung treffen: im Unterschied zu denjenigen,
die der Autor in Eug »die seinen« nannte und
die offenbar bereit waren, die Lehre auf der
Ebene einer philosophischen Abstraktion auf-
zufassen, waren diejenigen, an die er sich mit
dem EvAegwandte, noch unfahig, eine derarti-
ge Sprache zu verstehen und nach Ansicht des
Autors bedurften sie erst einer »guten Bot-
schaft«, die ihnen gestatten kdnnte, auf den
Weg ihrer geistigen Erleuchtung einzutreten.
Vor diesem Hintergrund verstehe ich das Wort
Evangelium in 69. 6 nicht im Sinne des Titels
oder der Gattungscharakteristik des Traktates,
sondern nur im Sinne eines neutralen Ge-
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brauchs, den man uberall z. B. bei Paulus fin-
den kann.f Die Leute, an die der Autor sich
mit dieser Schrift wendet, bleiben aber noch
Agypter, d. h. diejenigen, die sich, der allegori-
schen Auslegung der Bibel gemaR, von der Ma-
terie und den leiblichen Begierden nicht frei-
gemacht und noch keine echte Kenntnis be-
kommen haben.® Deshalb verstehe ich die
ganze Verbindung neyxrreAioH (fi)RpMNKHMe
nicht als »Das Agypterevangelium« (d. h. Das von
Agyptern geschriebene Evangelium), sondern
als Die gute Botschaftfiir die Agypter, wo (n)fipnnkKH-
ne nicht als genitivus possessivus, sondern als
Dativ des Adressaten verstanden werden muB.
Die Frage sowohl nach den von diesem Eug-
nostos benutzten Quellen, die er nicht immer
geschickt einander anzupassen vermochte, als
auch die anderen Fragestellungen, so ob es
sich um eine christliche Umarbeitung des Ev-
Aeg handelt, oder ob man in SJC (lll. 4 und V.
1) ebenfalls eine spdtere Christianisierung des
urspringlich nicht christlichen Eug sehen
muf3, ferner ob ein und derselbe Autor Eug
und SJCfir verschiedene Zuhdrer geschrieben
hat, oder ob moglicherweise alle drei Texte die
alexandrinische Herkunft gehabt haben, etc.
lasse ich flr eine weitere Untersuchung offen.
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Anmerkungen

1 In solchen Texten kommen historische Realien, die
eine Datierung erlauben wiirden, praktisch nie vor (als
die wohl einzige Ausnahme kann TestVer (1X.3) gelten,
in dem ein anonymer Autor seine Opponenten beim
Namen nennt). Diese Texte geben keineswegs die Leh-
re der einen oder anderen theologischen Schule prézis
wieder. Sie sind vielmehr ein Konglomerat von ver-
schiedenen religiésen Vorstellungen, die auf verschie-
denen Wegen (aber nicht durch systematische Bil-
dung) zum Gut ihrer Autoren geworden sind. Deswe-
gen scheinen alle Versuche, ihr religioses System
streng einzugrenzen, oder diese Texte einem bekann-
ten Lehrer zuzuschreiben (z. B. EvWer (1.3) dem Valen-
tinus, etc.), mifllungen zu sein.

2. Sogar fur die Texte, die keine mythologische Autoren-
schaft haben und die in einem historischen Kontext zu
bleiben beanspruchen, kann man leider ihre echten
Autoren nicht identifizieren. So richtet sich z. B. der

Autor des Rheg (I. 4) an einen gewissen, bestimmt hi-
storischen, jedoch sonst unbekannten, Rheginos, wobei
er seinen eigenen Namen nicht nennt. Welcher Autor
sich hinter dem Namen Silvanus in Silv (VII. 4) ver-
steckt hat, ist ebenfalls absolut unklar: die Vermutung,
daR es sich um eine pseudoepigraphische Schrift han-
delt, deren Autorenschaft dem Reisegefahrten des
Apostels Paulus zugeschrieben wurde (z. B. Zandee,
1991, 1), oder, daR der Autor ein alexandrinischer
Priester namens liARaviq gewesen war (Broek, 1986,
19), kann nicht bewiesen werden. Die ldentifikation
des Autors des TestVer (IX. 3) entweder mit Hierakas
(Wisse, 1978) oder mitJulius Cassianus (Pearson, 1981,
118 f.) kann ebenfalls kaum als richtig betrachtet wer-
den. Uber das Problem der bislang unidentifizierbaren
Autorenschaft der SSext (XII. 2) s. Chadwick, 1959.

3. Doresse hat vermutet, daR der im Kolophon genannte
Eugnostos, der gleichzeitig der Autor des Eug war, »ne
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prétend point avoir composé la un ouvrage personnel
représentant sa propre inspiration« und nur einer der
Abschreiber des EvAeg-Illwar (Doresse, 1968, 319; vgl.
u.Anm. 14, 28); Bohlig - Wisse, 1975,18: »scribal colo-
phon«; nach Ansicht von Broek befand sich das Kolo-
phon zwar schon in der griechischen Vorlage der kop-
tischen Ubersetzung, jedoch kaum im griechischen
Original des Traktates: »the scribe’s name ... is Eugno-
stos« (Broek, 1977, 233); Bellet meint, dal? das Kolo-
phon entweder von dem griechischen Autor oder dem
koptischen Ubersetzer des Traktates, aber nicht von
dem letzten Kopist hinzugefugt wurde (Bellet, 1978,
54, vgl. aber unten Anm. 21); vgl. auch Parrott, 1991, 8.
Puech, 1963, I, 362 scheint der einzige Forscher zu
sein, der diese Passage vorbehaltlos als einen Bestand-
teil des Traktates selbst betrachtet und folglich in die-
sem Eugnostos den Autor der Schrift gesehen hat.

. Bohlig-Wisse, 1975, 206 haben nur eine fliichtige Be-
merkung dazu fallengelassen: »The name Eugnostos is
interesting in that there is a tractate by that name in
Codex Ill and V, ‘The Letter of Eugnostos’«. Vgl. auch
Parrott, 1988, 154: »... although the scribe of the colo-
phon of the tractate that précédés it in Codex Il has
Eugnostos as his spiritual name, but there is no reason
to think that he and the composer of the tractate are
the same person«. Bellet, 1978, 44-65 ist der einzige
speziell diesem Thema gewidmete Artikel.

. S. Facsimile V, pl. 9, Z.1 und pl. 25, Z 17. Fir die Her-
ausgabe der beiden Versionen s. Parrott, 1991.

. Die beiden Versionen des EvAeg wurden mit einem
Kommentar von A. Béhlig und F. Wisse (1975) heraus-
gegeben. Fur die Herausgabe dieser Schrift aus dem
Codex Il s. Doresse, 1966, 330-429.

. In einem Fragment des oberen Teils des Blattes 81/82
liest man auf der Seite 81 ein paar Worter, die Ricksei-
te (82) ist leer (s. Facsimile, IV, pl. 89). Zur Frage, ob
diese SchluRpassage im Codex IV tberhaupt vorhan-
den war, s. Bohlig - Wisse, 1975, 8-9.

. Bohlig - Wisse, 1975, 52; Doresse, 1966, 330 erganzt
nur nxcocone MT2[ie]p[... in der Anmerkung: »Peut-
étre NT2 [ie]p[x ©Tznn]; vgl. Facsimile 11, pl. 44 und
ein Photo dieser Seite bei Doresse (pl. 1), wo der unte-
re Rest des Buchstaben, meiner Ansicht nach, nicht
unbedingt als 2 (6?) rekonstruiert werden muf; vgl.
die Konjektur von Krause (fiTe [ni]pn[UKHMe]: Krause,
1978, 387), die aber der Zahl der Buchstaben nach (18
im Vergleich mit 24 in der Rekonstruktion von Bohlig
- Wisse; die Zahl der Buchstaben pro Zeile variiert in
Codex IlI: ab 20 bis 26) einen leeren Platz am Ende
der Zeile voraussetzt. Weil ich kein auf beiden Photos
sehen kann, bleibt diese Rekonstruktion fir mich
ebenfalls fraglich. Noch eine Madglichkeit wurde von
Schenke (1970, 197) in seiner deutschen Ubersetzung

10.

11.

12.

13.
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vorgeschlagen: »Das Buch der h[ei]lig[en ([ie]p[«)
Anrufung (E7tTKAr|aic?)]«, d.h. nxuxuMe RT2[ie]lp[x
tieniKAHCic.

Bohlig - Wisse, 1975, 53.

Im Text liest man neyx.rTeA.ioN Rohkkhmg, eine Ver-
bindung, in der man NpfiNKmte wohl adjektivisch ver-
stehen und folglich »das agyptische Evangelium« tiber-
setzen muB; die Rekonstruktion eines (n), das der ur-
springlichen ...n KN - Reihe leicht entfallen sein
konnte (Bohlig, 1974, 160, Anm. 108), gibt einen bes-
seren Sinn.

An zwei anderen Stellen des EvAeg-1V (80, 15 und 26)
ist das Wort nxcucune ebenfalls nur nach der Analogie
zu rekonstruieren; s. z. B. xuxu]Me [x]y¢x2 in 80,15
(Facsimile IV, pl. 88) und der Text in Ill. 68, 1-2.
Allein nur aufgrund des kleinen Fragmentes des obe-
ren Teiles des Blattes 81/82 (vlg. Anm. 7)gibt es keine
stichhaltige Begriindung zu behaupten, dal die ganze
Seite 82 des Codex IV leer war, und folglich, daB die
SchluRRpassage in EvAeg TV fehite (vgl. z. B. Bohlig -
Wisse, 1975, 8-9: »Since the colophon is clearly secon-
dary there is no need to assume that IV, 2 had the colo-
phon«; vgl. Broek, 1977, 233): denn EvAegwax der letz-
te Text im Codex, und der Kopist konnte w'ohl, weil er
nur einige Zeilen auf der letzten Seite (82) unterzu-
bringen brauchte, diese Zeilen nicht auf dem oberen
Teil, sondern in der Mitte der Seite hineinzuschreiben
anfangen. Wenn man aber vermutet, dal die
SchluBBpassage in EvAeg-TV kirzer als in EvAeg-111 sein
konnte (so war z. B. der Titel der Schrift im Unter-
schied von I11. 69. 16 -19 nur einmal geschrieben, oder
hatte das griechische Monogramm i;x«yc zusatzlich
keine vollgeschriebene Form: Ic ne)cc nignpe FinHoy-
Te nciDThp, wie man es in EvAeg-l11sieht, eine Entziffe-
rung, die erst von einem koptischen Kopist hinzuge-
fugt wurde), kann man zugeben, dal? sich die ganze
SchluBpassage auf der Seite 81 unterbringen lief3.
Doresse hat vermutet, dal dieser Titel nachtraglich ist
und erst damals entstehen konnte, als das berihmte
Agypterevangelium, das Clemens von Alexandrien, Hip-
polytus und Epiphanius erwé&hnen, nicht mehr im Um-
lauf war (Doresse, 1968, 302, vgl. S. 327: »au début du
Ill-e siecle« oder gar spater). Boéhlig, 1974, 36-37 und
dann Bohlig-Wisse, 1975, 21 sind Uberzeugt, dafl der
Verfasser des Kolophons den Titel »Das [heilige] Buch
der [Agypter]« in »Das Evangelium der Agypter« modi-
fizierte, weil er vielleicht diese, von ihm abgeschriebe-
ne, Schrift dem bekannten Agypterevangelium entgegen-
stellen wollte. Letztere Mutmallung, und zwar auf-
grund des rekonstruierten Textes, kann kaum als be-
weiskréaftig betrachtet werden. Zudem kann ich sowohl
die Behauptung der Herausgeber, dal? das Kolophon
»a much more Christian character than the tractate it-



32

14,

15.

16.

17.

18.

seif« aufweist {S. 20-21), als auch die, wenn auch vor-
sichtig geduRerte, Vermutung (»with great caution«),
dal die agyptische Herkunft des Traktates aufgrund
dessen verteidigt werden kann, daR der Autor den bib-
lischen Seth mit dem &agyptischen Gott Seth identifi-
ziert hat, nicht annehmen. Wilson (1976, 244) scheint
dazu zu neigen, diesen zweiten Titel als eine spatere
Einflgung zu betrachten, aber er 143t die Frage offen
(»There are however other possibilities, and it would
remain a problem why this title was inserted at this par-
ticular place«).

Eine graphische Absonderung des Schluf3teiles eines
Textes bezeugt allein nicht unbedingt, daf es sich im-
mer um einen Zusatz zu dem ursprunglichen Text han-
delt. Was man heute als das vom restlichen Text gra-
phisch getrennte Kolophon zu Silv (V1J.4) betrachtet
(118, 89: ijceyc «-M't'’x mihjcmion; vgl. aber Bellet,
1978, 50-51 dariiber, daR sich das Kolophon auf die 5.
Schrift, d. h. StelSeth, bezieht), konnte ebenso vom Au-
tor des Textes geschrieben worden sein.

Krause, 1962, 19, Anm. 7 betrachtet die Zeilen 6-8
(ney”rrexiON...eT2nn) als »der volle Titel« des Trak-
tates.

Auf dem Verso des Vorsatzes hat der Schreiber nur den
Titel der 1. Schrift geschrieben (s. Facsimile IlI, pl. 6)
und weiter zwischen den anderen Schriften nicht weni-
ger als ein Viertel Schriftspiegel fur den Titel leer ge-
lassen (s. ibid., pl. 44, 69, 88, 113), wobei man vermu-
ten kann, daf? er die Seiten seiner VVorlage zu reprodu-
zieren versuchte: einige Seiten (SS. 56, 57, 58, 60, 62,
65 etc) haben 26 oder gar 27 Zeilen (S. 66) und der
Text fullt das Blatt bis zum unteren Rand aus (der un-
tere Rand hier ist 1,5 cm und sogar weniger breit),
wahrend die anderen (z. B. SS. 5, 13) nur 23 Zeilen ha-
ben, obwohl unten genug Platz fir weitere Zeilen ver-
blieb (der untere Rand ist mehr als 3 cm breit).

Wenn man annimmt, daR der Schreiber des Codex Il
nicht nur die Zusammensetzung, sondern auch den
Umfang der Seiten seiner Vorlage reproduzierte, kann
man vermuten, dal die gleiche Anordnung des Materi-
als bereits in der Vorlage bestand und folglich nichter,
sondern sein VVorganger diesen Titel wiederholt hat.

Es ist aber immer damit zu rechnen, daR ein solches
Postscriptum von dem Autor selbst stammen konnte
(vgl. Anm. 14 und z. B. das ungeldste Problem der Au-
thentizitat der Doxologie in Rom. 16:25-27). Die beiden
Kolophone, die man am Ende der Codices Il (145, 20-
23) und VII (127, 28-32) findet und die nach dem Titel
des Traktates folgen, kénnen hier nicht als Beispiel
dienen, weil sie sich nicht auf das Traktat, nach dem sie
stehen, sondern wohl auf den ganzen Codex beziehen
(s. Khosroyev, [1994], 94 -97). Im Falle des Codex VII.
127, 28-32 kann aber die Mdglichkeit nicht ausge-

19.

20.

21

22.

23.

24.

HfS 26

schlossen werden, daR diese Passage von dem Autor
des StelSeth (VI1.5) geschrieben wurde und folglich ein
urspringlicher Schlufteil dieses Traktates war.

Dort, wo es sich um ein Adjektiv mit zwei Endungen
handelt, findet man bei einem feminin. Substantiv ein-
mal das masc./feminin. (51, 1-2; 54, 89; 60, 25-26),
einmal das der Norm entsprechende neutr. (51, 8-9;
59, 13-14; 64, 23) Adjektiv.

Die ungewdhnliche Verbindung tbibaoc T2iepx, an-
statt der Verbindung tkibaoc N2iepx, kann kaum mit
der Vermutung, dal® Tziepx »as one word« betrachtet
wurde (Béhlig - Wisse, 1975, 23), erkléart werden; soll
man vielleicht vermuten, daB rpiepx substantiviert als
ein selbstandiger Titel verstanden wurde?
Bohlig-Wisse, 1975, 23 haben die Herkunft dieser Pas-
sage aus einer griechischen Vorlage schon bemerkt; vgl.
auch Broek, 1977, 233. Die Vermutung von Bellet
(1978,48-49), dal’ das Kolophon erst im koptischen Sta-
dium der Uberlieferung des Textes entstand (vgl. oben
Anm. 3), ist linguistisch kaum begriindet. Seine zu kate-
gorische Behauptung: »That it has a strongly Greek cha-
racter means nothing in acolophon or in a Coptic work
of the period« kann ich nicht annehmen, und ein sol-
ches griechisches Wort wie ayanrixtkGi;, das fiir griechi-
sche Texte nicht oft belegt und das nie ein Lehnwort
fur die koptische Sprache geworden ist, kann ich nur
aus einem griechischen Original erkléaren.

Weil ein Verb in diesem Satz fehlt, kann man ihn ent-
weder als Konstatierung eines Faktums (»ist«) oder als
Hilferuf an diese Tugenden (»sei« in: Bohlig, 1974,
160; »<soient>« in: Doresse, 1966, 429; »(be)« in: Boh-
lig-Wisse, 1975, 166 und Bellet, 1978, 45) auffassen.
Die Bedeutung des Namens rorrec'c'oc ist wenig-
stens flr mich nicht klar. Aus den zwei vorgeschla-
genen Ldsungen - der ersten Erklarung nach bedeutet
Goggessos (aus griech. Yoyyuaoq, Yoyyu'™Mo) derjenige, der
Gebete oder die Geheimlehre nicht laut ausspricht,
sondern murmelt (Doresse, 1968, 325, 360, Anm. 199,
200, der eine solche Praxis bei den Zoroastrianern fin-
det; vgl. auch Broek, 1978, 234); gemal} aber der zwei-
ten Erklarung ist dieses Wort nur eine verdorbene
Form des lateinischen Namens Concessus (Bellet, 1978,
46) - ziehe ich die zweite vor (ohne aber sicher zu sein,
daR sie endgultig ist) und zwar aufgrund dessen, dald es
kaum anzunehmen ist (in Ubereinstimmung mit Bel-
let), daB der weltliche Name eines Menschen (»im
Fleisch ist mein Name Gogg-mos«) so »esoteric« ware.
Es gibt zwei Mdoglichkeiten mn in Zeile 12 zu verstehen:
entweder als Konjunktion »und« (in diesem Falle ver-
steht man »meine Lichtgenossen« nominativisch, s.
Bohlig - Wisse, 1975, 166: and my fellow lights«) oder
als Praposition »mit«. In letzterem Falle versteht man
das Syntagma »mit meinen Lichtgenossen« als gleich-
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artiges Satzglied zu »mit (mir ...)«; s. Doresse, 1966,
429: et avec mes compagnons de lumiere«; Bohlig,
1974, 160: »und mit meinen ... Lichtgenossen«; Bellet,
1978, 45: »and with my partners in the light«).

Weil kaum anzunehmen ist, dal der Autor (oder spa-
ter ein Ubersetzer/Kopist) den Begriff octpéapaia in
diesem Kontext nicht konkretisiert hatte (z. B. q
atpGapaia, T/ <t*eApcig.), ist 2U oyx<j*eApcia. adverbial
als »unverderblich« (acpBdpTeog, d. h. »fur immer; fur
2Hoy- Till, 1955, § 240) zu verstehen. Vgl. »dans une
incorruptibilité« (Doresse, 1966, 429); »in incorrupt-
ibility« (B6hlig - Wisse, 1975, 166; Bellet, 1978, 45);
und adjektivisch bei Bohlig, 1974, 160.

Diese Tatsache wurde schon von Broek, 1977, 233 be-
tont.

»Die Kraft des grof3en Lichtes, ftpotpaveia, brachte die
vier groBen Leuchter hervor, Harmozel, Oroiael, Da-
veithe, Eleleth, und den groRBen unverderblichen
Seth« (51, 15-20). Vgl. eine Ubersicht der Lehre von ei-
ner gnostischen Sekte bei Iren. Adv. Haer. I. 29, 2, in
der es sich nahezu um dieselbe Zusammensetzung der
Ogdoade handelt, wobei jedoch Seth nicht erwéhnt
wird. S. auch Wilson, 1976, 249.

Im Codex Ill. 64, 25: neqTooy Royoem, in IV. 76, 16:
nigTooy hduxthp, d. h. »vier Leuchter«.

Eine solche Identifizierung ist in EvAeg belegt, in dem
es sich um Seth handelt, der Jesus angezogen hat (Il
64, 1-3; IV. 75,15-17).

Ich bin nicht sicher, daR dieser Dositheos unbedingt mit
demjenigen identifiziert werden muf3, der, nach dem
Bericht des Epiphanius (Pan. 13), der Stifter einer der
samaritanischen Sekten war.

Dabei sagt er nicht, wie er sie gesehen hat, ob in einer
Vision oder physisch.

Die /cA-Erzahlung des Seth selbst verandert sich all-
mahlich in eine Wtr-Erzéhlung der Gemeinde (120, 26
ff.). Vgl. auch Ich-Erzahlung in ILogSeih.

Ob hier Seth gemeint ist (dann wiirde das bedeuten,
daR er, der Uberzeugung des Autors nach, als Erloser
vor der Erscheinung dieses Traktates Giberhaupt unbe-
kannt war), oder ob es sich nur um den Titel dieses
Buches handelt (in diesem Falle wéare anzunehmen,
dal’ das Buch beansprucht, die einzige echte Kenntnis
von Seth zu enthalten), ist letzten Endes fir das Ver-
standnis der Tatsache, daf3 es weiter um die Offenba-
rung gehen kann, unwichtig.

20oy\r\nh verstehe ich im Sinne des ayajtr{Tuca>g (vgl.
Anm. 23), d. h. nicht nur deshalb, dal Gott sie geliebt
hat, sondern auch deshalb, daf sie selbst die Liebe ha-
ben.

Von dem Inhalt der ganzen Passage ausgehend, kann
ich epooy nur als Schreibfehler anstelle von epoq
(d. h. Geschlecht) verstehen.

36.

37.
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Die Ubersetzung von hh iteTS"AHoy epooy 20 m'sjih
bringt mich in Verlegenheit: versteht man das Verb
So(e)ue e- (Qs”xtiy, Crum, 1939, 807b ff.) im Sinne
»wohnen bei« (vgl. Doresse, 1966, 427: »et a ceux chez
qui ils demeurent selon <la> charité ...«; Schenke,
1970, 208: »die bei ihnen wohnen in Liebe«, vgl. Boh-
lig, 1974, 158; Bohlig - Wisse, 1975, 164: »and those
who dwell with them in love«) und nimmt man an, dal3
epooy »bei ihnen« (grammatisch kann es nur der gott-
liche Autogenes, das Pieroma und das heilige Ge-
schlecht sein) »collectif consideré comme un pluriel«
(Doresse, 1966, 427; vgl. »those who dwell with him« in
Bohlig - Wisse, 1975, 206, ohne diese Stelle zu kom-
mentieren) gemeintist, bleibt die Frage, wo der Unter-
schied zwischen denjenigen, die zum »heiligen Ge-
schlecht« gehdren und denjenigen, »die ... bei ihnen
wohnen, liegt. Siegerts Interpretation (1982, 190) die-
ser letzteren als »Randsiedler der gnostischen Gemein-
schaft, Auditores (?)« erklart nicht, warum diese
»Randsiedler«, die aufjedem Fall noch nicht vollkom-
men sind, bereits im Pieroma wohnen. Meiner Mei-
nung nach, ist aber das Verb nicht im Sinne von »woh-
nen«, sondern im Sinne von »beigesellt sein zu jeman-
dem« zu verstehen (s. Crum, 1939, 808b-809a: deposit,
assign, entruist).

Man kann wohl die religiése Erfahrung und literari-
sche Mystifikation dieses Menschen mit denen des
Grinders des Mormonentums Joseph Smith verglei-
chen, dem das von verschiedenen angeblich biblischen
Propheten geschriebene, aber seit Jahrhunderten auf
einem hohen Berg verborgene »Buch Mormon« zuerst
im Traum und dann physisch offenbart wurde. Seine
eigene Autorenschaft hat Smith hinter dem Namen
des Mormon, des Moronius etc. versteckt und sein (d.
h. Smiths) Name kommt nur ein einziges Mal am An-
fang des Buches vor, wo ausgesagt wird, dal er die von
ihm entdeckten Blatter aus dem Agyptischen ins Engli-
sche Ubersetzt habe: folglich beanspruchte Smith,
nicht der Autor, sondern nur der Interpret dieser vom
Geist inspirierten Schrift und der erste Abschreiber sei-
ner Ubersetzung zu sein.

Obwohl das Verb im Sinne der Abschrift auch belegt
ist: s., z. B., das Kolophon im Codex VI (65, 8 ff.). In
den beiden deutschen Ubersetzungen ist diese Zwei-
deutigkeit des Verbes wiedergegeben: »(ab)geschrie-
ben hat« (Schenke, 1970, 208; Bohlig, 1974, 160) ; aber
sowohl in der franzdsischen (»qui F écrit: Doresse,
1966, 429; vgl. aber sein Kommentar zum Text, 1968,
317: »c’est-d dire ‘transcrit’«) als auch in den engli-
schen (»who has written«: Bohlig - Wisse, 1975, 166 =
Bellet, 1978, 45) Ubersetzungen kommt diese Zwei-
deutigkeit nicht zum Ausdruck. Bezieht man aber das
Beispiel mit Joseph Smith auf unseren Eugnostos, so
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39.

40.

41.

42.

43.

darf man annehmen, daB er, der sein Werk auf grie-
chisch geschrieben hat, nur der Ubersetzer dieses Apo-
kryphons (und gleichzeitig der Abschreiber seiner ei-
genen Ubersetzung) zu sein beanspruchte: denn,
wenn es sich im Text um die Autorenschaft des bibli-
schen Seth handelt, so ware es wahrscheinlich, dafl Eug-
nostos davon ausging, daB jener sein Buch nur auf he-
braisch geschrieben haben konnte.

In dieser Hinsicht stimme ich mit Bellet Uberein, seine
Hypothese jedoch, nach der man im Wort Eugnostos
nicht einen Eigennamen, sondern den Ehrentitel des
Anfluhrers einer gnostischen Gemeinde zu vestehen
hat (»Eugnostos is the charismatic, official name, in the
way that Apa defines Pachomius, or archimandrites She-
noute«), - und in diesem Falle mu? man das dem Ei-
gennamen Eugnostos beigefligte Attribut nH\K\pioc (s.
0.) als den Eigennamen »according to the flesh« be-
trachten (Bellet, 1978, 47, 55), - kann ich nicht anneh-
men.

Bei Pape - Benseler ist der Name nur einmal, und zwar
in einem weltlichen Milieu, belegt (Arr., An. 3. 5, 3).
Bellet, 1978, 53 ff. ist sicher, daB es sich um »zwei Eug-
nostoi« handelt: Eugnostos Concessus und Eugnostos
Macarios (s. 0. Anm. 39); Parrott, 1991, 8 meint, dal
der Autor des £«gnur ein Namensvetter des Autors des
Kolophons war.

Als eine Alternative zu der von Doresse vorgeschla-
genen Losung des Problems (Eugnostos war der Autor
des Eug, aber nur einer der Abschreiber des EvAeg, s. 0.
Anm. 3) hat schon Wilson (1976, 245) vermutet: »why
should the same man present two different versions of
the same material? It is of course not impossible that
for reasons beyond our knowledge he simply changed
his mind«.

Gleichzeitig ist auch an die besondere Mentalitét derje-
nigen zu erinnern, bei denen die Halbbildung und da-
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45.

46.

47.

48.

49.
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her die bizarren Vorstellungen eine solche religidse
Kreativitat erzeugten, dal sie kaum lange bei ein und
demselben Standpunkt bleiben konnten (s. z. B. Iren.
Adv. Haer. I. 18, 1); dazu vgl. auch eine Behauptung
von lIrendus, daR die Gnostizisten die eine Lehre fir
die Uneingeweihten, und zwar &ffentlich, aber die an-
dere nur fir die Perfekten, und zwar im geheimen, ver-
kindigen konnten (Adv. Haer. Ill. 16, 6).

Aber am Ende des Traktates liest man, dal3 der Lehrer
sich nur an einen einzigen Schiiler wandte (»Alles, was
ich Dir oben gesagt habe, habe ich gesagt«: Ill. 90, 4-
6); fur Eug-V (17, 8-9), wo die Rekonstruktion des Plu-
ralis (... iintJu »Euch«) an dieser Stelle wohl mdoglich
ist, s. Parrott, 1991, 164.

S. z. B.:«Nun laB uns (das obengesagte) auf diese Weise
betrachten« (l1l. 73, 20), oder: »Jetzt reicht es, damit
wir (unsere Diskussion) nicht endlos fortsetzen (lll.
76, 10-12; in Eug-Vfehlen diese beiden Sétze).

Wenn man natirlich nicht annimmt, dal der An-
spruch dieses Lehrers auf seine Ausschliel3lichkeit so
weit ging, daB er sich selbst mit diesem Epitheton ver-
sehen hat.

Z B. erwahnt der Autor des Eug nie den Namen von
Seth, obwohl der dem Traktat zugrunde liegende My-
thus, davon zeugt, dal? »der Sohn des Menschensoh-
nes«, den man der Erléser nennt (Eug-V, 13. 12-14; in
Eug-111 fehlt) nur mit dem Seth identifiziert sein kann
(s. Parrott, 1975, 178-180).

S. z. B. 1 Kor. 4:15: »denn ich habe euch gezeugt in Chri-
stusjesus durchs Evangelium (Sia tou etiayye”iou)«

Z B. betrachteten die Peraten als Agypter alle diejeni-
gen, die in das Wesen ihrer Lehre noch nicht einge-
drungen sind (Hipp., Philos. V. 16). Eine ausfihrliche
Liste der Beispiele s. bei Doresse, 1968, 303, 331-332,
Anm.62, der aber ganz andere SchluR3folgerungen dar-
aus zieht.



Revelation as Book and Book as Revelation:
Reflections on the Gospel of Truth1

by

Einar Thomassen

To the author of the Gospel of Truth, salvation
came with a book. When the Saviour appeared,
and gave instruction to the believers, “There
was manifested in their heart the living book of
the living” (19:34-36).2 This is the decisive mo-
ment of the salvation history: “No one could
have become manifest from among those who
believed in salvation unless that book had ap-
peared” (20:6-9).

In Gos. Truth, the notion of a book as the
bringer or the vehicle of salvation has given
rise to a rich, multi-faceted symbolism.31 shall
therefore use this text as the point of departure
for a survey of the forms which the image of
the salvific book takes within that segment of
late Hellenistic religion which we vaguely call
gnosticism. | shall then go on to ask whether
the imagery of the book can tell us something
about the function of literature in actual gnos-
tic communities, and whether this function in
turn can help explain some of the formal char-
acteristics of this literature.

The image of the book in Gos. Truth is highly
multivalent, and the conventional notions on
which the imagery draws are many and diverse.
I shall focus here on five aspects: (1) The idea
of the hidden and rediscovered book, (2) the
“book of the living,” (3) the calling letter, (4)
the divine decree, and (5) the book as text.

1 In the second quotation from Gos. Truth

above we learn that the revelation of the book

coincided with the “manifestation” of the be-
lievers. What we have, then, is an eschatologi-
cal event where the community of the elect is
finally established on earth, and this event is
dependent on the revelation of a book which
previously was hidden. In its general form this
idea has affinity to a topos which was quite
widespread in the ancient world. Literary
compositions of religious or pseudo-scientific
content frequently claimed to reproduce a re-
cently discovered book or tablets inscribed by
legendary sages, magicians and heroes of the
distant past, or even by the gods themselves.4
What is particularly relevant here, however, is
not so much this common literary fiction as
such, as the use which was made of it by cer-
tain religious groups, who in it saw a means for
defining their sociological and religious dis-
tinctiveness by regarding themselves as the
proper recipients of this kind of book revela-
tion.

In this form, the idea can be found associat-
ed with such mythical figures as Seth and Her-
mes. Thus the Gospel of the Egyptians ends by de-
claring that it was written and inscribed by Seth
in primordial times:5

The great Seth wrote this book with letters
in one hundred and thirty years. He placed
itin the mountain called Charaxio, in order
that, at the end of the times and the eras, by
the will of the divine Autogenes and the
whole pleroma, through the gift of the un-
traceable, unthinkable, fatherly love, itémay
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come forth and be revealed to this incor-
ruptible, holy race of the great savior, and
those who dwell with them in love.

In their translation of this text Béhlig and
Wisse wrote “in order that... it may come forth
and reveal this incorruptible, holy race.” This
is probably not correct from the grammatical
point of view- Fireeirenea, in iigoycuuQ fiTeei-
renex more likely represents an indirect ob-
ject (a Greek dative) rather than a direct ob-
ject.7 However, Bdhlig’s and Wisse’s under-
standing of the text is nevertheless meaningful
in an implied sense. The unearthing of the
book and the appearance of the incorruptible
holy race are mutually related components of
the same eschatological event, the one presup-
poses the other. Thus it may reasonably be
inferred that the manifestation of the book
here involves the manifestation of those for
whom it is destined.

The tradition about the books, or tablets,
which the wise Seth (or Seth’s sons, or Enoch)
inscribed and deposed for posterity in the time
before the Flood, isJewish, as several scholars
have shown.8 With those groups who consid-
ered themselves as the “seed of Seth,”™ how-
ever, this tradition took on a special signifi-
cance, in that the revelation of these books or
tablets became a part of the decisive salvation-
historical event, which also comprised their
own manifestation as the sons of the revealer.

Another Nag Hammadi text actually claims to
be The Three Steles ofSeth, and begins as follows:

The revelation of Dositheus of the three ste-
les of Seth, the father of the living and un-
shakeable race, which he (Dositheus) saw
and understood, which he read and remem-
bered, and gave to the elect, being as fol-
lows, just as they were inscribed there.10

Again we find that the revelation of the steles,
assumed to have been concealed since ante-
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diluvian times, is linked with the appearance of
the elect seed at the decisive moment in histo-
ry.

A third occurrence of the theme is found in
Zostrianos, from Nag Hammadi Codex VIII.
Zostrianos in this text is identified with Seth, in
accordance with an older tradition,11 and in
the concluding part of the writing he says: “I
wrote three tablets and left them as knowledge
for those who would come after me, the living
elect” (130:1-4). The intended recipients of the
tablets are in fact “the living, the holy seed of
Seth,” to whom “Zostrianos” eventually ap-
peared in incarnate form in order to wake
them up from error (130:14ff).

My last example of an eschatological book
revelation to a group of elect | take from Her-
metism. According to the tractate Kore Kos-
mou,12 the divine Hermes was the possessor of
all knowledge, in a primordial age when the
earth, or Physis, was not yet animated nor in-
habited by living creatures. Hermes decided to
commit his knowledge to books, which he then
concealed in order that that they might be dis-
covered in the future:

Hermes saw all things, and understood what
he saw, and had power to explain what he
understood. For what he had discovered he
inscribed on tablets, and hid what he had
inscribed, being firmly silent rather than
speaking most of it, in order that all later
generations of the world might seek it. ...
Thus did he speak: “Ye holy books, which
have been written by my imperishable
hands, and whose master | am, having
anointed you with the drug of imperishabil-
ity, remain ye undecaying through all the
ages, and be ye unseen and undiscovered by
all men who shall go to and fro on the
plains of this land, until the time when
Heaven, grown old, shall beget organisms
worthy ofyou, which the Creator has named
souls!’13
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These books, for whose contents the world was
not yet ready, Hermes deposits “near the secret
objects of Osiris” - presumably some place as-
sociated with the cult of this god#4- who him-
self has, however, not yet been born at this
stage. At the end of the tractate we are told
about those who are destined to uncover the
books. They are the two divine emanations Osiris
and lIsis, “those who will know all the secrets of
my writings and discern their meaning” (66).

It is well known that there are many redac-
tional problems in Kore Kosmou.l7 Festugiére
has argued that the tractate has been reworked
by someone he calls “the Isiac redactor.” Refer-
ences to Isis and Osiris in the text may thus be
the work of this redactor, although Festugiére
does not think this is so in the instances we
have cited here. But whether the divine souls
who are worthy of the hidden books were orig-
inally intended to be the members of the Her-
metic community or to be the two Egyptian
gods is not essential here, since in the latter
case the gods can be interpreted as the symbol-
ic projections of the community and its mem-
bers. If the core text of Kore Kosmou itself is the
book which was hidden by Hermes, then it fol-
lows that the actual Hermetic readers of the
book are equivalent to those divine souls who
in its mythological apocalyptic framework are
represented as the book’s predestined discov-
erers.

Moreover, this symbolic relationship is ex-
ploited and expressed in the second frame of
the tractate - due, according to Festugiere, to
the Isiac redactor - which presents it as an in-
struction given by Isis to her son Horus. In this
way the core text becomes that which Isis read
in the books of Hermes discovered by herself
and Osiris, and now transmits to her son.16
Here it is Horus who comes to be the symbolic
representative of the Hermetic initiate to
whom the book is revealed. It is essential in this
context to note that Horus is the son of Isis: this
family relationship can be regarded as a kind
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of meta-level symbolization of how Isis and
Osiris in the first framework story symbolize the
divine race.

These notions abouta book which isrevealed
for a chosen race at the decisive moment of the
salvation history help us, I think, to understand
one aspect of the statement in Gos. Truth quot-
ed at the outset: “No one could have become
manifest from among those who believed in sal-
vation unless that book had appeared.” In fact,
a community of elect with special knowledge
cannot come into being unless a vehicle con-
taining this knowledge through which this com-
munity becomes aware of its true identity is also
made available. The book which is spoken ofin
Gos. Truth, manifested in the heart of the believ-
ers is, to be sure, a metaphor, not a real book.
But that metaphor would hardly have been pos-
sible without the existence of these convention-
al notions about revealed books which have
been surveyed here.

2. Let us now pass to another aspect of the

book in Gos. Truth. The book is called “the liv-
ing book of the living” (19:35-36), “the book of
the living” (21:4), and “the living book”
(22:39). While the extended formula seems to
be an original invention by the author of Gos.
Truth, the term “book of the living” is familiar
from the Bible. To have one’s name written in
the book of the living means to be remem-
bered by God for salvation.I7 It is a metaphor
formed by analogy with secular census rolls:
the book is the register of the citizens of the
kingdom of God. The expression d”’H "ISO oc-
curs once in the Hebrew Bible (Ps. 69:28) - the
idea as such more frequentlyl8 - and is vari-
ously rendered as (3i(3A0g “tovicov,9or, as always
in the New Testament, |3i(8Aiov Trig (jcofig.20

The traditional meaning of the expression as
a roll of names is also used by the author of
Gos. Truth. He refers to “the living who are in-
scribed in the book of the living” (21:3-5) and
says that the Father “enrolled them in advance”
(21:33). However, he also develops the notion
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further in a particular direction by linking it
with the idea of a revelation of the book. He
says. “There was manifested in their heart the
living book of the living - the one written in
the thought and mind [of the] Father, which
from before the foundation of the totality was
within his incomprehensibility” (19:34-20:3).
But how can the manifestation of the book in
which the names of the elect are inscribed be
the decisive event of salvation?

Some of the elements used here are derived
from Jewish and Christian apocalyptic tradi-
tions. Thus in the Book of Revelation the
names of the righteous are said to be written in
the book of life arco KcrcaPoA fi<; Koaliol)(13:8,
17:8), and the words in the passagejust quoted
clearly allude to these texts (xifi2”e-n htk”
[t~*]box(h) {2}FInTHpg, 20:1-2). The notion of
an eschatological unveiling of the book of the
living is a development sometimes found in
apocalyptic literature, but then the distinctive-
ness of the book of the living idea is mostly
blurred, and it is merged or combined with
other kinds of books which are traditionally
thought to be opened on the day ofjudgment
- the books of good and evil deeds, the heav-
enly tablets of God’s plans (cf. 1 Enoch 47:3f,
Rev 20:1If, both modelled on Dan 7:9f). An in-
teresting formulation which illustrates how the
idea can be eschatologically exploited is found
in 4 Ezra 14:35: iustorum nomina parebunt et impi-
orumfacta ostendentur.

However, the eschatological revelation of the
book ofthe living in Gos. Truth does not take the
form of a public proclamation. Instead, it takes
place in the heart of the believers. Since the
book is a list of names, it is easy to imagine the
revelation of the book as a calling out of names,
a summons. This is in fact how the author uses
the idea: “Those whose name he knew in ad-
vance were called (vfMorTe ~p”y) at the end,
so that one who has knowledge is the one whose
name the Father has uttered” (21:25-30).

This isperhaps not quite unparalleled - 1 am
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thinking of a passage in 2 Apoc. Bar, which
Charles translated “those who are in the num-
bers named can be called” (75:6).2 But in the
present gnostic context, being called means
something very special.2 It means to be awak-
ened, so as to acquire knowledge of one’s true
identity. In the passage from Gos. Truth just
quoted, we note that being called by name isin
fact to have knowledge. The author goes on:

For he whose name has not been spoken is
ignorant. Indeed, how is one to hear if his
name has not been called? For he who is ig-
norant until the end is a creature of obliv-
ion ... If one has knowledge, he is from
above. If he is called he hears, he answers,
and he turns to him who is calling him, and
ascends to him. And he knows in what man-
ner he is called (21:30-22:9).

In sum: The book which is revealed as a
bringer of salvation provides knowledge of
one’s true identity. Gas. Truth uses the tradi-
tional term of the book of the living, in which
the names of the elect are inscribed, so as to
portray this revelation as a call.

3. This recalls another use of the symbol ofa

written document in gnosticism. | refer to the
way in which the notion of the awakening call
sometimes takes the form of a letter. The most
famous example is perhaps the letter in the so-
called Hymn of the Pearl, sent by his royal par-
ents to the prince who has forgotten why he
was sent down to “Egypt”:

It flew in the form of an eagle, the king of
all birds. <It flew and landed by me and be-
came entirely speech.> And at the sound
and sight of it | started up from sleep, took
(it), kissed (it) tenderly, and read. And it
had written in itjust what was written down
in my heart. And immediately | remem-
bered that I was a son of kings, and my free-
dom longed for its kind (w. 51-56).23
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In Mandaean texts we sometimes hear about
letters or books of kushta which represent the
awakening call.ZIn the Manichaean Kephalaia,
ch. 75 an exchange of letters is described, be-
ginning with the call from the Living Spirit to
the First Man.5 Another well-known instance
of the symbol of the letter is found in the 23rd
Ode of Solomon-. “And His thought was like a let-
ter, And His will descended from on high” (v.
5). It should be pointed out, however, that the
letter here represents less a call than a royal de-
cree manifesting supreme authority (“The let-
ter was one of command,”v. 17a).%

Moreover, as far as Gos. Truth is concerned,
we should not over-emphasize the symbolism
of the letter, since the book of the living is not
there described as something which has been
sent outfrom the Father and down to earth, and
the notion of a call is only secondarily intro-
duced as an implication of the fact that the
book contains the names of the elect.

In any case, the book reveals knowledge
about the recipient’s true identity. But the
names listed in the book of the living are more
than just a source of information. They are
themselves in fact the recipients’ true identities
in a real sense. This is implied in the following
passage:

Those who are to receive teaching [are] the
living who are inscribed in the book of the
living. It is about themselves that they re-
ceive instruction, receiving themselvesZ
from the Father, turning again to him.
Since the perfection of the totality is in the
Father, it is necessary for the totality to as-
cend to him. Then, if one has knowledge,
he receives what are his owa and draws
them to himself (21:3-14).

To receive instruction is, then, to receive one-
self, and to have knowledge is to receive what is
one’s own, which is one’s perfection. Thus
when it is said that “one who has knowledge is
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the one whose name the Father has uttered”
(21:28-30; cf. above), this not only implies that
the revelation of knowledge takes the form ofa
call, but also that the name actually represents
the perfect self which the believer receives
when the book of the living is revealed to him.

In another passage the manifestation of the
book is compared to the opening of a will: the
fortune of the deceased master of the house is
concealed as long as his will has not been
opened. In the same way the “totality” was hid-
den as long as the book was not made manifest
(20:14-22). 1t is clear that the “totality” is both
the contents of the book and its recipients, or,
as generally in Gos. Truth, the term refers both
to those who need salvation and will be saved,
and to that perfection by which and into which
these are saved.

Thus to return to our initial quote, “No one
could have become manifest from among
those who believed in salvation unless that
book had appeared,” we now see how literally
this may be taken. The appearance of the book
is not only the logical condition for the mani-
festation of the elect, but the book actually
contains the true selves of the recipients, the
totality, without which they have no real exis-
tence, so that the manifestation of the contents
of the book not only coincides with, or causes,
but isthe manifestation of the believers in their
authentic existence.

Historically | believe that this soteriology is
developed from notions of predestination in
Jewish apocalypticism, where the community
of saints is sometimes beheld by the visionary
as existing concretely and timelessly in heav-
en. For the idea of pre-existent names in par-
ticular one may refer to some passages in 1
Enoch, where the names of the righteous are
said to be preserved in heaven (65:12, 104:1),
or to exist as stars in the sky (43). 1 Enoch (i.e.
the Book of the Similitudes), it may be added,
also has the notion that this mythologically
hypostatized community of the righteous will
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be made manifest on the last day (38:1, cf.
53:6).

But this line of inquiry will not be pursued
here. Rather, 1 would like to redirect the atten-
tion to the fact that the manifestation of the
true identities of the believers takes place as
the revelation of precisely a book. We already
said that a characteristic of the gnostic idea ofa
book revelation is that it provides knowledge
about the recipient’s own identity. Therefore
one cannot be who one is until this knowledge
has been made available. From there to go on
to say that the book actually consists ofthe true
identities of the recipients is but a small step of
symbolic hypostatization which is quite possi-
ble in a gnostic context. Something of the
same was the case in the Hymn of the Pearl,
where the awakening letter “had written in it
just what was written down in my heart” - the
letter is a hypostatization of the real self of the
prince.

4. There are two more aspects of the book

symbolism in Gos. Truth with which we must
deal. First of these is the relationship of the re-
vealed book with the revealer. The book does
not appear by itself, but is revealed, i.e.
opened, by the Saviour. The book is described
as

the one which no one was able to take, since
it was ordained that the one who would take
it would be slain. ... The merciful one, the
faithful one, Jesus, was patient in accepting
sufferings until he took that book, since he
knows that his death is life for many (20:3-
14).

As many scholars have said, there is an allusion
here to Rev 5, where the Lamb is found and de-
clared to be the only one capable and worthy
of opening the book of seven seals: “You are
worthy to take the scroll and to break its seals,
for you were slain and by your blood you pur-
chased for God men of every tribe and lan-
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guage, people and nation” (5:9). This is the no-
tion of a book which contains the decisions
and decrees of God, and is handed over to a
chosen representative who as king thereby re-
ceives the authority to implement them on
earth. The theme has a long history in the
Near East, and has been studied by Geo Widen-
gren in his book The Ascension of the Apostle and
the Heavenly Book.21t is the same theme that we
find in a text to which we have referred already,
and which also is quite close to Gos. Truth, the
23rd OdSol:

And His thought was like a letter,

And His will descended from on high.

And it was sent like an arrow

Which from a bow had been forcibly shot.
And many hands rushed to the letter,

In order to catch (it), then take and read it.
But it escaped from their fingers;

And they were afraid of it and of the seal
which was upon it.

Because they were not allowed to loosen its
seal; for the power which was over the seal
was greater than they (w. 5-9).9

Here the letter is said to be the thought of the
Lord, which reminds us that the book of the
living in Gos. Truth was pre-existent within the
Father’s thought and mind (19:36-20:1). In
both cases the book/letter is God’s will, or de-
cree; and only a chosen one can take and open
it, i.e. execute the decree. Now in Gos. Truth,
and this may well be the case also with the Ode,
the book is not distinct from the Saviour him-
self. In fact, the revelation of the book is con-
sidered to take place in the incarnation and
the death of Jesus on the cross: ‘Jesus ap-
peared; he put on that book; he was nailed to a
tree; he published the edict of the Father on
the cross” (20:22-27).

In this way the book which brings knowledge
and which actually consists of the true, the ar-
chetypal selves of those who receive it, is also
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identical with the Saviour, who personifies the
mind and will of the Father and acts as his ap-
pointed representative.

5. Finally, we come to the last aspect of the

book, which might be called the book as text.
The Father, Gos. Truth says, revealed his will

for a knowledge with which all its emana-
tions are united. This is the knowledge of
the living book which he revealed to the
aeons, at the end as [its letters], revealing
how they are not vowels nor are they conso-
nants, so that one might read them and
think of something foolish, but they are let-
ters of the truth which they alone speak who
know them. Each letter is a complete truth
like a complete book, since they are letters
written by the Unity, the Father having writ-
ten them for the aeons in order that by
means of its letters they should know the Fa-
ther (22:36-23:18).

Here the book is conceived as a unified multi-
plicity, being like a book which is a unity al-
though it consists of numerous individual letter
signs. This provides a way of reconciling the
seemingly contradictory ideas that the book is
both something which contains knowledge, the
ideal selves of the believers, and the Saviour
himself. The book not only gives knowledge
about the Father, but his emanations form part
of it themselves. Each of the Father’s offspring
is, then, like a letter in the book, whereas the
book as a unity is the Saviour (the Son, Jesus,
the Word). At the same time each letter is a
complete truth, i.e. it contains or mirrors the
whole ofwhich itisa part.

This leads us to ask and try to answer the fol-
lowing question: What is the real meaning of
the book of the living in Gos.Truth? | believe
this to be a legitimate question, inasmuch as it
can be answered in terms of an underlying
Valentinian soteriology for Gos. Truth. A clue to
the right answer can be found in the formula-
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tion “he put on that book” in connection with
Jesus’ appearance and incarnation. Now what
the Saviour-Jesus “puts on” in Valentinianism,
at the moment of his descent to earth, is usual-
ly his body, and this body contains the
Church.0Thus he puts on the spiritual seed of
Sophia as he passes through the Ogdoad, and,
according to Western Valentinianism, the psy-
chic Christ, son of the Demiurge, when he
reaches the Hebdomad. The incarnation of
the Saviour is thus at the same time the mani-
festation of his body on earth in the form of
the Church. The Saviour is, then, a unity as
well as a plurality. The work of the Church on
earth consists in making each individual mem-
ber of the Church participate in the unity,
through realizing the unification of the empir-
ical church member with his archetypal coun-
terpart come down together with the Saviour.
This, of course, is the unification of the Bridal
Chamber, where the spiritual believer is united
with his syzygos.

The book of the living, | would suggest then,
is that archetypal congregation of the real
selves of the elect, the spiritual Church, who
descend with the Saviour to cause their earthly
counterparts not only to recognize their own
identity, but also actually to attain that identity
through the unification of syzygies, which at
the same time also manifests and brings about
perfect interrelationship of wholeness and
parts in the Saviour.

So much for the symbolism of the book in Gos.
Truth. The question | would like to ask now is
whether that symbolism can help us in any way
to understand the religious function and sig-
nificance of actual gnostic literature. In other
words, can these ideas about revelation in the
form of a book tell us anything about the Sitz
im Leben of gnostic writings which claim to
bring revelation to the reader/listener? What
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in fact seems to be suggested by this symbolism
is that the reading of a gnostic writing which
purports to give knowledge about the
reader’s/listener’s real identity is also to be
thought of as an act which aims at establishing
that identity. What the reader finds in such a
writing is himself, in such a way that reading it
becomes a sacramental act through which he is
transformed into a new being. Thus one could
say that the way in which the book in Gos. Truth
isrepresented as the syzygos of the believer sym-
bolizes the actual capacity to transform that a
revealed book has when used in a cultic setting.

It is difficult to know anything precise about
how gnostic literature was intended to be used.
For one group of documents, the Hermética, an
authority such as Festugiére has argued that
they were not aimed at a religious community
at all, since a sect of Hermetics did not exist.
Therefore, Hermetic tractates were meant for
private reading only. Thus CH XIIl, On Regen-
eration, contains both a doctrine on regenera-
tion (6 ific mAiyyeveoiac taSyoc;) and its practi-
cal realization, the yeveaioupyia.3 Having first
exposed the doctrine, Hermes bids Tat to ob-
serve a moment of silence. The silence is in
fact the womb in which the Adyog is sown, and
from it the neophyte is reborn and unites with
the powers of God in a hymn. Festugiére com-
ments: “Méme distinction entre Adyoc and
Ttpextic dans la magie, entre Acyopeva et
Optlgeva dans les mysteres, mais avec cette dif-
férence essentielle que I'opération de C.H.
XIIl consiste dans une expérience tout in-
térieure, sans I’aide d’aucun sacrement, rite ou
représentation symbolique extérieure.”2 Thus
the rebirth of the person here takes place as an
effect of having mentally and privately appro-
priated the Adyoc. From the point of view of the
function of the literary work this interpretation
seems to rejoin Reitzenstein’s notion of the
Lese-Mysterium, which he developed in connec-
tion with this same text: “Wer [die literarischen
Mysterien] als Bicher veroffentlichte, er-
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wartete ..., dass der Leser, wenn Gott ihn be-
gnaden will, dieselbe Wirkung beim Lesen
empfinden werde, wie Tat angeblich beim
Horen; die Wunderkraft der Gottesbotschaft
wirkt auch in dem geschriebenen Wort: die
Schau, das Erlebnis tritt ein.”3

This isone possible way of seeing the intend-
ed effect of a gnostic work, although it is not
certain that Hermetism did not exist as com-
munities with some sort of worship.3 Where
gnostic communities did exist, we can imagine
that texts were read as part of religious ser-
vices. It is true that we do not have many indi-
cations of such a practice, but | would like to
point to one instance which suggests it. In the
introduction to the Apocryphon ofJames from
NHC I,James says:

You asked me to send you a secret teaching
<which> was revealed to me [an]d Peter by
the Lord. | could not turn you away, nor,
however, speak with you, so [l have wri]tten
it down in Hebrew characters. | send it to
you, and to you only, but because you are a
servant of the salvation of the saints. Be
careful and take heed not to recite (jou) to
many this writing, which the Saviour did not
wish to divulge even to all of us, his twelve
disciples. But blessed may they be who are
saved through faith in this teaching (logos)!
(1:8-28)

The writing is meant to be taken in charge by a
person who has some institutionalized func-
tion in a gnostic community, and who in this
capacity recites it to the followers. Since the
teaching - Aoyog, thus more accurately the
reciting of the teaching - brings about salva-
tion of the believers, it isnatural to assume that
this recitation has a sacramental character and
that the reciter serves as a ritual functionary.

In such cases the recital itself becomes a per-
formance, an act of ritual. But it is likely that
for the most part the performance aspect was
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reinforced by other specific acts, to which the
text functioned as the Xeyopeva to the dptopeva
- to use, as Festugiére appropriately did, the
terminology of the mysteries. The text which is
used in this way by a gnostic community reveals
to the initiate who he really is, that he belongs
to the elect race, and through that knowledge
he acquires this new identity. This acquisition
ofa new identity, or, better, the unification with
his real self, we can then imagine to have been
ritually enacted in ceremonies representing
(re)birth, a sacred marriage, and/or participa-
tion in the hymns offered to the Father by his
transcendent aeons.

This means, however, that it is probably
wrong to consider the reading of gnostic sys-
tematic treatises as only a catechetic prepara-
tion for the actual initiation ceremonies. Just as
the Agfys|Lifva of the mysteries cannot stand on
their own, but presuppose the dpcligEva, so the
gnostic instruction is an integral part of the
sacramental process itself. Becoming a Gnostic
takes place at the moment the book is revealed,
as much as in the ceremonies which symbolize
the transformation by actions.

This religious function of the texts provides
us with a perspective on how some of their for-
mal aspects may be understood. Thus itis clear
that the characteristic gnostic and Hermetic lit-
erary form of the revelation dialogue depends
on the functional Sitz im Leben of these works as
sources of illumination and personal transfor-
mation. The human interlocutors of the Sav-
iour in these dialogues can easily be recog-
nized as the literary representatives of their
readers (or those to whom they are read). The
relationship between the reader and the book
is the same as that between the disciple and the
Saviour in the book itself. Reader and disciple
have the soteriological position of the imper-
fect or fallen soul who seeks to be perfected,
i.e. reborn, through gnosis, while the book and
the Saviour act as the syzygos who unites with
the soul and brings forth the new man. This,
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incidentally, is why, | think, female disciples
such as Mary Magdalen figure so prominently
in these dialogues: Their female gender makes
them especially suitable as symbols of the fallen
soul needing perfection.

Here we may recall the setting of the revela-
tion of the book of the living in Gos. Truth. “In
schools he appeared (and) he spoke the word
as teacher” (19:19-20). His disciples are the
little children: “Having been strengthened,
they learned about the impressions of the
Father. They knew, they were known; they were
glorified, they glorified. There was manifested
in their heart the living book of the living ...’
(19:30-36). | think we may see this as a refer-
ence not only to the historical work of Jesus,
but also to the cultic context of a gnostic com-
munity where teaching is transmitted. The two
contexts are joined together by being situa-
tions of transmission of knowledge, just as the
teacher and the book are symbolically the
same.

I believe that this pattern can be extended
even further. There is a systematic correlation
not only between the sacramental practices and
the salvation historical events which in the form
of framed revelation discourses provide the
mythical paradigm for these practices, but the
mythical doctrines taught in these discourses
can be shown to correspond to the same pat-
tern. This is the case with, for instance, the
myths ofa pre-cosmic fall, in gnosticism centred
around the figure of Sophia. Sophia represents
the fate of the Father’s offspring, who were
brought forth in the intention that they should
seek and find their perfect and divine origin,
but went astray and had to be rescued by a Sav-
iour from above. Sophia is thus the primary
mythical archetype of the imperfect soul, to
which correspond the disciples in the frame-
work stories about the Saviour’swork on earth,
and on the ultimate level the individual gnostic
initiate. The myth then explains to the Gnostic
who he himselfisin his imperfect state, but also
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tells him how his perfect self originates in the
Father and is brought to him by the Saviour.
What happens to Sophia also happens to the
disciples and to the gnostic believer. In the
mythical world-view of these texts, this is more
thanjust an analogy. Mythical parallelism is also
a causal relationship, so that the unification of
the Gnostic with his syzygos is at the same time
the unification of Sophia with the Saviour, of
the church withJesus the Christ, and, ultimate-
ly, of the totality with the Father himself.

From here it is possible to go on to construe
form and content as well as word and reality as
inextricably and systematically joined together
in gnostic texts. In a recent article Patricia Cox
Miller has performed an analysis of passages
from Gos. Truth and the Tripartite Tractate of
NHC I, in which she demonstrates how post-
structuralist notions of writing as an unfolding
of the dynamics of language itself can be read
with some success into those texts.3d Aware of
the dissemination of meaning which inevitably
takes place with the use of words, the gnostic
authors wrote in such a way as consistently to
avoid referring to realities outside the texts
themselves. These writers may thus be said to
concur with Derrida’s dictum, “il n’y a pas de
hors-texte.” There is, | believe, a good deal of
truth in this point of view. But this theoretical
framework is probably too general to allow us
to understand these texts in their specific reli-
gious characteristics. For this we have to regard
them in relation to that extra-textual reality
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which is their use in religious practice. It is this
function of the texts which explains the inter-
relationship in them of form and content,
word and reality. Just as the gnostic ritually
transcends himself to become a new person,
his true self, so he, as it were, becomesthe myth
which is told as part of the enacted ritual.

It is in this context too, | should like to add
here briefly, that we should place the prayers
and hymns so much used by Gnostics and at-
tested in the written sources. This literary
genre, where the performative aspect of lan-
guage is focused, was used by Gnostics as a ve-
hicle of expressing the transformation of the
person, the acquisition of the new self accom-
plished in their ritual. In reciting these hymns,
often characterized as silent, i.e. the referential
aspect of their words being bracketed out, the
worshipper takes leave of his empirical selfand
becomes one with the words that are
enounced, and thereby finds himself united
also with the aeons whose very substance is the
glory of the Father.

Let me end here these remarks which can
serve only as a prolegomenon to the study of
gnostic literary forms and not as a contribution
to that study itself. What | would like to empha-
size in concluding is that if we wish such a study
to deal with forms that in their essence are tru-
ly gnostic, we need to relate them to the func-
tions they fulfilled in gnostic congregational
practices, as well as to the central ideological
patterns of gnostic soteriology.
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Syncretism and Transformation in the Gospel of Truth

by

Anita Maria Leopold

In the study of Gnosticism, syncretism has been
almost inextricably bound up with the question
of the origin (s) of Gnosticism. In order to state
the aim and scope of this paper, a few remarks
on method concerning the phenomena ‘ori-
gin’ and ‘syncretism’ and the way they have
been studied as part of the same complex will
therefore be necessary.

The study of Gnosticism has also depended
upon Christian conceptions of origin and tra-
dition. It is almost a dogmatic truth, not only a
theological but also an historical one, that
Christianity originated in Judaism and, at least
as far as origins and syncretism are concerned,
Gnosticism has been understood and de-
scribed within the general framework set up
for Christian origins, i.e. by comparison with
Judaism and Christianity.

To a certain extent, Christian conceptions of
origin have become the paradigm for historical
explanations. Not only is the very idea of histo-
ry part of our cultural heritage from Judaism
and Christianity, but within Christian theology,
history has become the testimony for religious
argumentations. Historical investigations into
early Christanity that fail to recognize this pat-
tern, are liable to mix historical Christianity
with paradigmatic theological Christianity. In a
recent book, Burton Mack (1993) suggests that
considerations concerning the manifold and
diverging interpretations and transformations
of the Jesus narrations must also be included in
the study of early Christanity. He presents a
novel and far more Hellenized and even syn-
cretistic picture of early Jesus-movements in

the light of the social and cultural climate of
first century Galilee by presenting the Jesus of
Q as a Cynic-like sagel Whether one accepts
Mack’s theory of Q or not, it is worth noticing
his understanding of early Christian writings as
“specific junctures of a group’s social history”,
and “as an expression of a particular group’s
thought and discourse at that time”2 Accord-
ingly, the Christian gospels are the results of
“early Christian mythmaking”3 which must
then be seen as the result of a kind of social ex-
periment taking place as a reaction to the pres-
sure of social and cultural changes at the time.
A mythic world is an imaginary construct, of
course, but as such it is particularly flexible to
changes and innovations on its own discursive
level, as it can itself “be explored and re-
arranged in hopes of finding some new per-
spective that can clarify the times”4

If we pose questions like How did the develop-
mentfromJudaism to Christianity happen ?or How
did a new Hellenistic religion emergefrom aJewish
messianic movement? we must consider the com-
plexity of these questions carefully if we want to
get a full picture of the different levels of
knowledge that these Christian texts represent,
as Mack has demonstrated. And, if we accept
early Christian mythmaking as representations
of discourses and social experimentation tak-
ing part in an overall syncretistic and Hellen-
ized atmosphere, a new dimension is thus
given to the discussion concerning Gnostic ori-
gins. It helps to rid Gnosticism of the ‘strait-
jacket’ of a much later Christian historical
paradigm. The conflict between the Christian
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Gnostics and the church should not, therefore,
only be answered from a genealogical view-
point, since it was just as much a difference
caused by conflicting mythological paradigms.
If we, then, follow Burton Mack’s conclusion,
the myth ofJesus was already a myth before it
became the history we know from the Gospels:

“A myth projects the agreements that have
been reached about the proper way to do
things and what to value in human relation-
ships. By a marvellous use of metaphor, dis-
location, and visual transformation, myth
combines these agreements with a people’s
memory traditions and recasts its history as
a storied world”s.

Burton Mack’s approach to the study of early
Christianity has a bearing on the study of syn-
cretism in Gnostic texts. Rather than consider-
ing the origins of each and every idea put for-
ward in Gnostic texts, we should focus on their
“interpretation-paradigms”, i.e. the ideas that
control the interpretation and transformation
of motifs in Gnostic texts, thus crediting Gnos-
tic texts with the same paradigmatic authentici-
ty as Christian texts; that is, a recognition of the
Gnostic myths as having paradigmatic value for
a religious group.6

What | propose to do is to redefine the cate-
gory of syncretism for use in an analysis of
Gnostic transformations of religious themes
which they share with other traditions. The dy-
namics of syncretism must be viewed as a kind
of innovative process, which cannot be ex-
plained exclusively from a historical angle. If
we want to understand syncretism as more than
a ‘Scheltwort’ for mere parisitic borrowings, we
need to confront different levels of knowledge,
empirical as well as theoretical. A redefinition
of the category of syncretism also concerns the
category Gnosticism/Gnaostic, since syncretism
has been used as an abusive term to character-
ize Gnostic religion (s) as impure and parasitic.
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This issue isdebated by Kurt Rudolph, who has
pointed out that we need to consider syn-
cretism as a dynamic process determined by
two courses™:

»Die historisch-politischen und sozialen
Vorgange bestimmen dabei vielfach den
Verlauf, sind aber gleichzeitig als ideologis-
cher Ausdruck eben dieser Vorgange auch
von Wirkung auf diese selbst, so dass die
Steuerung des synkretistischen Wandels in
den Religionen von zwei Seiten erfolgt: von
der Praxis und der Theorie.«8

And:

»Es ist die »Begegnung«, der »Kontakt,
einschliesslich der »Konfrontation«, der die
universale Voraussetzung und das Movens
des Synkretismus ist.«9

As much as I agree with Rudolph, 1 still think
that in order to understand the innovative
process of syncretism, we have to consider the
semantic aspects involved in the syncretistic
“Konfrontation” How do we best describe a
transformation-process of different religious
elements interacting within a textual universe?
For this purpose | have found help and inspira-
tion in Ferdinand de Saussure’s linguistics and
his definition of the categories “Langue” and
“Parole”. Briefly, the dichotomy of Langue and
Parole corresponds to what Saussure describes
as synchronic and diachronic perspectives of
language. Applied to the study of syncretism,
this would imply that historical, sociological
and psychological considerations, which are all
connected to diachronical sequences, must be
kept in their proper perspective vis-a-vis the
‘synchronic structure’ of the text: the set of
rules which generate the text or the pattern
into which the text organizes the different mo-
tifs into a semantically coherent system. Kurt
Rudolph has demonstrated the historical and
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sociological conditions for a syncretistic
process, but to describe the pattern or system
that mediates the process, structural analysis
will be necessary.

It is with this pattern that I shall deal in the
following specimen analysis, undertaken to
show how the interpretation paradigm of a text
is able to transform culturally determined rela-
tions. This ‘semantic’ approach to syncretism
should also throw some light on the innovative
key ideas in Gnostic myth-making.

As a specimen for my analysis | have chosen
The Gospel of Truth10 and as a theme or motif
shared with other Christian groups | have cho-
senJesus as a soteriological figure or paradigm.
I shall compare this motif with examples from
Irenaeus’christological and soteriological state-
ments in Proof of the Apostolic Preachingll to
demonstrate how the different ‘langues’ or ‘in-
terpretation-paradigms’of these two texts affect
their arrangement and transformation of the
motifs concerning Jesus as a soteriological fig-
ure. Finally, I hope to demonstrate, by this com-
parison, that syncretism is notjust a question of
integrating ‘borrowed’ideas, butrather thatitis
a type of innovation that evolves from rearrang-
ing and transforming shared themes into new
discourses. The phenomenon of syncretism
may thus be compared to the kind of social ex-
perimentation envisaged by Burton Mack.

In my analysis of the Gospel of Truth2and
Irenaeus’ Proof of the Apostolic Preaching,13
metaphor and metonomy will be the key ana-
Iytic concepts in accounting for the construc-
tion and transformation of meaning: Metaphor
and metonomy in the two texts represent dif-
ferent paradigms for an interpretation ofJesus
as a soteriological motif.

In the Gospel of Truth,¥4 the use of
metaphor is the dominant tool for transforma-
tion and innovation. The term metaphor de-
scribes a linguistic phenomenon, in which a
motif is transferred from one domain to anoth-
er to create new meaning. Where religious
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ideas are concerned we might say from one
world to another, for in religious texts, mytho-
logical motifs may metaphorically denote so-
cial entities. A metaphor should furthermore
be seen in both perspectives - that of ‘langue’
and that of parole’. It is part of the structure
of langue by creating analogies through “a play
of similarities mingling with dissimilarities.”’5
The metaphor enters parole by being both the
bearer and the producer of cultural meaning.16
The metaphor may thus prove a useful instru-
ment in showing how structures characteristic
of the system of language function together
with the process of culture and the production
of meaning.

la. World-view in the Gospel of Truth

The Gospel of Truth introduces an extremely
abstract myth in which the actors are named:
the Father; the totality; ignorance\ ®rror; fobliv-
ion’and the deficiency . We recognize fragments
of the Valentinian myth of “Sophia’s fall”. But
the pleromatic drama in the Gospel of Truth
excludes the known mythical “dramatis person-
ae”, and appears as an abstract representation
of the human condition in life. It istempting to
call the myth in the Gospel of Truth a ‘psycho-
logical cosmology’, for its cosmology is both a
metaphor and a function of man’s spiritual
captivity in the world. We are informed in
24.21-22 that the form of the deficiency is the
world as a result of ignorance and error. Re-
duced to psychological terms, the world is
drained of reality; it is transformed into a mere
projection of ignorance.

Ib. World-view in Irenaeus

Irenaeus proclaims that the world is God’s cre-
ation by referring to Genesis. The creative
word of God is identified with the Son of God
(Ch.10: 54): “This God, then, isglorified by His
Word, who is His Son”, and: “He has estab-
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lished with the Word the whole world”. Man is
made as an image of God (Ch.Il: 54). And Ire-
naeus interprets the idea from Genesis like
this: Man is made lord of the earth (Chl2: 55):
“But the man was a little one, and his discre-
tion still undeveloped, wherefore also he was
easily misled by the deceiver.”

The Fall of man and the introduction of
death happens because of man’s disobedience
to God (Ch.15-16: 56-57). But the reason for
God’s prohibition against eating from the Tree
of Knowledge is, according to Irenaeus, that
Adam was a child, “and should not have
thoughts of grandeur, and become lifted up, as
if he had no Lord”. (Ch.15: 56). Thus, the Fall
of man marks the beginning of a restoration
history, in which prohibitions and the intro-
duction of death are part of God’s educational
scheme for man’s gradual recovery of the like-
ness to God. Irenaeus employs an educational
reasoning on fall and redemption, whereas the
Gospel of Truth expresses a psychological view.

To sum up: The view of the world expressed
in The Gospel of Truth is based on the metaphor-
ical relation between 1) a pleromatic drama
and 2) man’s ignorance and suffering. Thus
the world is drained of reality, and what to Ire-
naeus is history becomes transmutable into im-
ages of a pleromatic drama.

The view of the world in Irenaeus emphasizes
metonymic relationships: the world partici-
pates in God because it is his creation, and
man participates in God because he was made
in the image of God. In the framework of this
father/child metonymic relationship, the Fall
of man is understood as part of God’s educa-
tional scheme for Adam.

2a. The Jesus figure in the Gospel of
Thruth

In the Gospel of Truth, Jesus as Christ is men-

tioned with only fragmentary references (NHC

1,18.12) to the events narrated in the New Tes-
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tament gospels. It is through these references,
however, that the myth of ®blivion’and ®rror’
told by the gospel of Truth acquires the char-
acter of an interpretation of these events. In
this way, motifs of the narrative of Jesus are
turned into metaphors for the abstract myth of
oblivion] error; and knowledge® “He was nailed
to a tree (and) he became a fruit of the know-
ledge of the Father.” (NHC 1,18.25) This refers
both to the Crucifixion-story, Genesis and the
Valentinian mythology of the Gospel of Truth.
In this very complex perspective, whoever
picks the fruit of knowledge undoes the fall of
Adam, and instead of resurrection the Gospel of
Truth speaks of recognition and knowledge. A his-
torical interpretation is replaced by a metaphorical
interpretation. The crucifixion functions as an
image of knowledge. The act of redemption it
denotes is a mental restoration, not an event in
‘flesh and blood’.

The passion of Jesus is also given a new
meaning: “For this reason the merciful one,
the faithful one, Jesus, was patient in accepting
sufferings” (NHC I, 20.11), and: “He published
the edict of the Father on the cross. O such
great teaching! He draws himself down to
death though life eternal clothes him” (NHC I,
20.26-28). “Accepting sufferings”is an image of
the humiliation which the enlightened Jesus is
suffering by being in the world and in the
flesh, which is synonymous with death. His
death on the Cross serves as an image of the
Father’s edict as a metaphorical ‘action’ refer-
ring, simultaneously, to the pleromatic drama
and the individual’s search for knowledge.

By these examples | have demonstrated how
a new context, in casuthe abstract, spiritualized
mythology of the Gospel of Truth, functions as
an interpretation paradigm of the inserted
fragments of the Jesus narrative. The resultis a
transformation of the meaning of the redeem-
ing acts ofJesus.
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2b. The Jesus figure in Irenaeus

According to Irenaeus the passion ofJesus and
his death on the Cross constitute an incarna-
tion by which not only God but also his restora-
tion scheme become flesh (Ch.31-32: 67-68):
“So the Lord, summing up afresh this man, re-
produced the scheme of his incarnation, being
born of a virgin by the Will and Wisdom of
God, that He too might copy the incarnation
of Adam, and man might be made, as was writ-
ten in the beginning, according to the image
and likeness of God.”

The scheme of salvation is mimetically con-
ditioned, but constitutes a metonymic relation-
ship. When Jesus takes part in Adam’s body
and death, he then restores Adam’s disobedi-
ence by his own obedience. And since death
originated because of disobedience it is an-
nulled by obedience. Irenaeus interprets the
crucifixion story as an inversion of the myth of
Adam’s fall: “So by the obedience, whereby He
obeyed unto death, hanging on the tree, He
undid the old disobedience wrought in the
tree.”(Ch.34: 69-70)

Through his interpretation of Genesis as
the mythological context for the resurrection
narrative, lrenaeus creates a metonymic con-
nection between myth and history that ac-
counts for the soteriological meaning of the
Passion and the Crucifixion. The very idea of
salvation is thus conditioned by metonymy
and history.

According to the Gospel of Truth, Jesus as a so-
teriological motif is metaphorical because 1)
Jesus’ passion and crucifixion is an image of
the Pleromatic drama and the individual’s
search for knowledge, and 2) redemption is a
mental action and has no meaning ‘in the
flesh’. Salvation is thus determined by
metaphors denoting ‘knowledge’, just as the
world and the flesh are metaphors for ‘error’
and ‘oblivion’

According to Irenaeus, Jesus’ passion and
crucifixion is metonymically related to: 1)
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Adam’s body, disobedience and the origin of
death, and 2) redemption as an inversion of
Adam’s sin.

Salvation is thus metonymically determined
by the historical interpretation of the worldly
and mythical acts ofJesus ‘in the flesh’.

3a. Soteriology in the Gospel of Truth

In the Gospel of Truth, Jesus represents the
word (NHC 1, 16.34), the Son, and the name ofthe
Father, that is the hidden mystery (NHC 1, 18.15)
which the gospel intends to reveal. The sonwho
is the name ofthe Father (NHC I, 38.7) is pre-exis-
tent in the Father “before he brought forth the
aeons” (NHC I, 38.35). Jesus represents the vis-
ible part of the Father’s name in the world
(NHC 1, 38.19).

We have already seen that the figure ofJesus
serves simultaneously as an image of the plero-
matic drama and as a metaphor for salvation.
The way to salvation depends on the ability to
acknowledge the truth behind the historical
representation which is revealed through the
Father’s naming of the son: “He [the father]
gave him [the son] his name which belonged
to him;” and: “His is the name; his is the son”
(NHC 1, 38.13). Through the act of naming,
the son partakes in the Father’s name just as
the Father partakes in the son’s name. For the
Gnostic, true knowledge, the goal of salvation,
isan act of participation in the Father and thus
a relationship as metonymic as the chain of Ire-
naeus, but it can only be achieved through a
metaphorical conception of the world and
worldly existence. The act of naming functions
as a metaphor for the act of salvation of each
individual: “So that one who has knowledge is
the one whose name the Father has uttered.”
(NHC 1, 21.28). To be named is to partake in
the name of the father and the son and thereby
become one of the sons of the name (NHC I,
38.28). The result of the achieved knowledge is
a metonymic relationship. But the condition
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for achieving knowledge is metaphorical
throughout: first the adept must acknowledge
that the form of the deficiency is the world,
and that as a part of the world he is part of the
deficiency as well, and has ... come into being like
the shadows and the phantoms of the night.” (NHC
1, 28.27).

The use of the negative metaphors describ-
ing worldly matters serves to annihilate the
metonymic relationship man has to the world.
It is substituted by a chain of positive
metaphors functioning as images of knowledge
to guide the individual to the new metonymic
relationship in the participation of the name of
the Father and the son. This is the only signifi-
cant and necessary metonymic relationship oc-
curing in the Gospel of Truth, and once it is
reached the metaphors may dissolve. The
knowledge, which is salvation or true existence, is
beyond the limits of the world and language it-
self.

3b. Soteriology in Irenaeus

Irenaeus placesJesus Christ inside the genealo-
gy of the Old Testament. In the Genesis as the
Word and God’s co-creator (Ch.5: 50), and in
the Garden of Eden (Ch.12: 55), where: “the
Word of God was constantly walking in it; He
would walk round and talk with the man, pre-
figuring what was to come to pass in the fu-
ture”. The works ofJesus are part of God’s plan
and preexistent according to Irenaeus, who
uses references to the Old Testament, the
prophets and the apostles as historical proof of
the solidity of God’s plan: “This, beloved, is the
preaching of the truth, and this is the manner
of our salvation, and this is the way of life, an-
nounced by the prophets and ratified by Christ
and handed over by the apostles and handed
down by the church in the whole world to the
children” (Ch.98: 108).

The place of salvation is the world, and it
takes place in history as a part of God’s plan.
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There is a metonymic chain running from the
time before creation until the time of the
church. Obviously, it is a metaphorical con-
struction, as for instance the comparison of
Christ with the word of God, but Irenaeus’ per-
sistent historical argumentation rejects any
metaphorical or symbolic interpretation. Ire-
naeus understands reality and existence as con-
nected with the world and the body: "... the
Word establishes, that is, works bodily and con-
solidates being”(Ch.5: 50). Salvation requires
continuity of the metonymic chain from the
time before creation until the time of the
church, which has the responsibility to admin-
istrate salvation. To partake in salvation is to
become one of the sons of the church. It could
be argued, of course, that the chain is held to-
gether by metaphorical relationships, but what
Irenaeus does is to insist on metonymic rela-
tions throughout the chain.

The Gospel of Truth differs from the Ire-
naean and ecclesiastic Christianity by trans-
forming, through a metaphorical interpreta-
tion, the Christian theme of salvation in the
flesh into a mental paradigm representing the
act of knowledge.

Conclusion

My intention was to demonstrate how religious
themes shared with other traditions are trans-
formed and given a new meaning by the inter-
pretation paradigm of the new context. The in-
terpretation paradigm in the Gospel of Truth
is the idea that the world and everything in it
are but images that need to be deciphered in
order to acknowledge the true essence behind.
Even language isjust a metaphorical represen-
tation. And consequently so is the language in
the Gospel of Truth17 But by its ability to con-
struct images the language in the Gospel of
Truth has the power to make the adept see
through the images of the world and into the
essence of knowledge. This idea iswhat | would
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venture to characterize as a general paradigm
in Gnostic myth-making. In principle, any oth-
er mythical element or image from the sur-
rounding philosophical or religious traditions
might serve as images of knowledge. But gnos-
tic myth-making did not evolve as the conse-
quence of borrowings, rather gnostic myth-
making should be characterized as type of in-
novation taking part in a larger religious dis-
course of the time. The Gospel of Truth thus
represents a discourse different from that of
Irenaeus, although they share elements of a
more general discourse (the Jesus-narrative
and Genesis-myth). The two texts represent dif-
ferent systems of thought; or, to return to Saus-
surian terms, the Gospel of Truth may be clas-
sified as a ‘Langue’ governed by metaphors, in
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contrast to Irenaeus who represents a ‘Langue’
governed by metonyms.

The present analysis demonstrates that syn-
cretism functions as a kind of innovative method
to bring about a new religious identity out of
shared themes and traditions. Syncretism must
be understood as an active tool for the expres-
sion of new paradigms in the encounter of dif-
ferent religious discourses. Accordingly, the
different elements in a syncretistic text should
be explained not only in terms of their geneal-
ogy, but also according to the type of discourse
the text represents, i.e. with a view to discover-
ing the interpretation paradigm which has gov-
erned and generated the arrangement and the
transformations of motifs shared with other
traditions.
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Notes

1. Mack 1993: 114-21.
2. Mack 1993: 10.
3. Mack 1993: 10. Mack argues in the light of the Q-re-

search the need for a revised understanding of early
Christian history, and that “The narrative gospels can
no longer be viewed as the trustworthy accounts of
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unique and stupendous historical events at the founda-
tion of the Christian faith. The gospels must now be
seen as the result of early Christian mythmaking.”

. Mack 1993: 209.
. Mack 1993: 208-9.
. Cf. Rudolph 1982: 26: “The Gnosdc ‘spirit of late antiq-

uity’ lacks neither body nor shape, but bears the stamp
of a quite specific religious view of the world.” Since |
gave this paper in 1995 Michael A. Williams has argued
convincingly against the term ‘gnosdcism’and many of
the theories and connotations connected to the term
in Rethinking “Gnosticism An argumentfor dismantling a
dubious category, Princeton 1996. Williams agrees with
Rudolph, as do I, to dispense with the term ‘gnosd-
cism’ and replace it with ‘gnosdc’ or ‘gnosis’, because
as Rudolph argues “research has to use general terms”.
But as Williams most rightly points out it is notjust the
term that is problemadc but the category (see “Con-
clusion”, pp.262-66). And | admit that after reading
Rethinking gnosticism, | too had to ‘rethink’ some of my
own stereotypes concerning the gnosdcs.

. Rudolph 1992.

. Rudolph 1992: 213.

. Rudolph 1992: 209.

. Translated by Attridge,

Harold W. & George W.
MacRae 1985:82-117.

Translated byJoseph P. Smith, 1952.

N.H.C. 1, 3. Translated by Attridge & MacRae 1985.
Translated by Smith 1952.

My analysis of GT presupposes ‘the fall of Sophia’, the
Valendnian mythical theme, to be the model for the

15.
16.

17.
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myth presented in GT, as does HansJonas (1962:102).
Recently, Jan Helderman (1998) has challenged this
theory, defending the much discussed assumption,
that Valentinus is the author of GT. According to Hel-
derman the mythical theme in G.T. is modelled on the
wandering Isis as described in Plutarch’s De Iside et
Osiride 54 (1998:59-60). He states that: “The signifi-
cance of the Isis-Plane hypothesis is that it makes it
probable that the author [Valentinus] of GT tvas ac-
quainted with Hellenisdc-Alexandrian Bildungsguf.
Helderman’s hypothesis does not necessarily exclude
the relevance of the fall of Sophia. In my opinion the
Gospel of Truth does not only represent the author’s
mind and biography, but also a certain Valentinian-
Gnostic inter-discursivity. 1fwe accept the Isis-hypothe-
sis, it is because Isis represents, together with the Jewish
Sophia (as the consort of Yahweh in Jewish Wisdom lit-
erature), a model of the feminine principle which is re-
flected in the Gnostic cosmology as a response to a
shared discourse on fate and cosmology in the late Hel-
lenistic period. For the Hellenistic image of goddesses
see Martinl987: 58-84.

Eco 1984: 95.

Eco (1984:102) emphasizes that “the best metaphors
are those in which the cultural process, the dynamics it-
self of semiosis, shows through.” Cf. also p. 88: The in-
ner nature of metaphors produces a shifting of the lin-
guistic explanation onto semiotic mechanisms that are
not peculiar to spoken languages.”

N.H.C. |, 22.38-23.10. Attridge and MacRae 1985: 43.



Nature of the Divine and Types of Gnostic Systems

b

Concetta Giuffre Scibona

Since the very first occurrence of the word the-
ology, (in Plato’s Republic'), it has denoted a
basic dimension of the relationship between
the human and the divine, a “reasoning on the
Deity” in its “truth and essence”. Within the
Platonic tradition, Plutarch bears witness to a
still deeper understanding of the idea of theol-
ogy, defining the knowledge of the Deity as
“truth” in its strongest and most absolute
meaning, a “truth”which implies an aspiration
to the Deity, resulting in an ontological trans-
formation of the person2

As for Gnostic religious systems which have
taken shape under the influence of this Platon-
ic tradition, theology, i.e. what is said of the Di-
vine World, will thus constitute a valid
hermeneutic key and a point of departure for
historico-comparative studies of such systems.
As a matter of fact, the Gnostic systems explicit-
ly deal with metaphysics as a human condition
and a human potential.

A core idea of Gnostic theology is, as point-
ed out by Hans Jonas more than thirty years
ago, divine tragedy: “A Gnosticism without a
fallen god, without benighted creator and sin-
ister creation, without alien soul, cosmic cap-
tivity and acosmic salvation, without the self-re-
deeming of the Deity —in short: a Gnosis with-
out divine tragedy will not meet specifica-
tions”3

Although these words focus mainly on im-
portant aspects of the Valentinian system, they
undoubtedly characterize the roots of all ide-
ologies which were the object of that particular
knowledge, by means of which men and

women, living in certain periods and places,
believed they would achieve salvation.

There is no doubt that research following
the publication of the Nag Hammadi texts has
added many specifications toJonas’ definition.
Before this discovery, patristic sources had of-
fered an overall picture of gnostic heretic sects
arranged according to their developments in
order to confute them. They were therefore
not always trustworthy.

The Nag Hammadi Library has put before
our eyes, as in a close-up on some details, new
direct sources. But to integrate its many liter-
ary genres and its often heterogenous systems
into a long historical perspective is no easy
task, and the knowledge we had previously ac-
quired does not always become clearer4.

Theology, which for the Gnostics means
theosophy, will be the point of departure of the
following attempt to construct an historical ty-
pology5 of gnostic systems. The reasoning on
God and the Divine World includes all se-
quences of Being and Becoming: Cosmology,
Anthropology, Eschatology.

Every gnostic system gains its own specific
features from the contents of this primary
structure of the Divine world, which generates
a specific alchemy of substances, determining
the mechanism of knowledge and salvation. In-
deed there is a specular, opposed relation be-
tween the superior level that originates the di-
vine event and the inferior level that experi-
ences actuality®.

In other words; the typological and function-
al differences between Gnostic systems always
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derive from different theological concepts,
ranging from remarkable discrepancies to sub-
tle nuances, but surely generating different
outputs and appearing as different cosmologi-
cal and anthropological sequences. The differ-
ent cosmological and anthropological se-
quences thus generated define experiences of
life, and in this way they are linked to types of
behaviour which the historian must take into
account.

For a closer understanding of such typologi-
cal differences, let us compare on the one
hand Valentinian gnosis, the best attested and
studied Gnostic group, and on the other hand
Manichaean gnosis, the later and longer last-
ing community.

U. Bianchi7 has studied the peculiar nature
of the Power in Manichaeism: both Light and
Hyle are compact and homogeneous, each im-
passible in its place and in its state. In contrast,
the Valentinian Pleroma is non-homogeneous,
ontologically degrading from a centre which is
perfection to a periphery which is naturally
weak: “in cui & da attendersi - as Bianchi writes
- I’insorgere del male ed il principio della
caduta”. Both these forms of Power are thus
structurally dependent on the opposite sub-
stance: a relationship which is radical dualism
in the first case and mitigated dualism in the
second case. In other words, this kind of devo-
lution of the Divine Substance (with the follow-
ing events) results directly from its nature,
from its way of being. What marks out the
Valentinian system is a crisis in the Divine
World, a crisis which precedes and causes the
fall to the lower level, and thereby produces
the lower world and the human condition.

In Irenaeus8 Sophias vicissitude and the
structural relation we have spoken of above ap-
pear to be the moment of greatest tension of
the aeons in the Pleroma, aeons which are all
intent on knowing Byth6s, the Father. The
aeons are urged to attain this knowledge by the
Nous, which is the only one that knows him. In
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Hippolytus9, this vicissitude is presented as a
metaphor of generation, a deviance from the
way in which the aeons emanate (i.e. through
pairs of syzygoi). This motif was widespread in
many gnostic contexts. Sophia wanted to imi-
tate the Father and generate alone without her
syzygos. The same motif occurs in Apoc. Joh.10
Also here the weakness of Sophia is due to her
peripheral position in the Pleroma. In Trac.
Trip}1the pleroma consists of a triad (Father,
Son and Church). The pleromatic tension
which is described as “the free will caused by
all”, and the nature of Wisdom somehow justify
the transgressing aeon, in this text the Logos:. “
the movement of the Logos is caused by the
economy preordained to be fullfilled”.

In the Manichaean gnosis, on the other
hand, the compactness of the Divine Nature
and the lack of ontological graduation cause a
certain fixity in the Divine World, which is inca-
pable of interior modifications, and a type of
devolution, which, due to the chaotic and po-
tentially aggressive nature of the Hyle, is a pro-
gressive evocation of the Father of Greatness
(i.e. a simple deduction from his own sub-
stance) and an immediate and providential de-
scent of particles of Light to the level of Dark-
ness. The fragmentation of the substance of
the Light and its intrusion into the Darkness,
as a consequence of the mutual incompatibility
of the two substances, will eventually be fatal to
the Hylel2 But on the level of existence, this
mixture will cause, in the Light dispersed in all
cosmic realities, a tragic and continuous long-
ing towards the world from which it came13

The vicissitude undergone by Light is proto-
logically represented in the descent of Primor-
dial Man, and is reflected, on the level of exis-
tence, in the idea of Jesus Patibilisl4 However,
all the divine entities are perfectly consubstan-
tial whith each other and with the Father of
Greatness from whom they originate. Their
separate identities are therefore ultimately de-
fined by their functions. This means that divine
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figures become less personal, and the basic op-
position turns into a cosmic mixture of sub-
stances, which must be separated. The process
of salvation and elevation of the substance of
Light requires a variety of divine actions on the
mythological level in order to set the machina
mundi in motion. The reprisal of Darkness,
which creates the protoplasts for the purpose
of imprisoning as much as possible of the Light
substances, motivates the Signaculum Sinus and
brings out the impurity of the body and of sex-
ual intercourse and generationli But, ulti-
mately, after the coming of Jesus Splendor to
Adam, there exists another possibility of purifi-
cation and salvation of the Light in the body
guided by the Nous.

Mani’s body16 is a paradigmatic example to
his community of the providential value of the
body. The descent and rise of Divine Sub-
stance, according to Manichaean gnosis, ap-
pear as a continuous line and illustrate clearly
the concept of Salvator Salvandus or Salvatus.
On the existential level every man is entrusted
with elevation of Light. All Manichaean believ-
ers work for the separation of Light particles
(chorismos) within the Manichaean Church, as-
suming different functions but with a common
goal: salvation. This unity of the Manichaean
church, where all members are dynamically en-
gaged in the effort of salvation in accordance
with the compactness of the Divine World, is in
stark contrast to the variety of the destinies of
the saved and damned in the Valentinian gno-
sis. They are ab aeterno ontologically predis-
posed to their situation as pneumatikoi, psy-
chikoi, hylikoi in correspondence with the onto-
logical differentiation of the Pleroma. The crisis
in the Divine World, which is typical of the
Valentinian gnosis, generates another sub-
stance different from the Divine, which as-
sumes the shape of a psychical and ignorant
demiurge, laldabaoth, on whom the Divine
World will secretly operate in order to achieve
partial and varied salvation. The Manichaean
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demiurge, (the Living Spirit), on the other
hand, is an evocation of the Father of Great-
ness, and although the material basis of his cre-
ation is an ontologically negative substance,
the corpses of the dark archons, he works by
himself for the salvation of the substance of
Light, which is also his own substance.

One of the fundamental questions concerning
the concordance between the heresiological
sources and the Nag Hammadi texts is the con-
sistency and typology of the so-called ophitic
gnosis considered in the light of the new docu-
mentary material on Sethian gnosis. There is
no doubt that the patristic tendency to frame
as systems the various gnostic ideas and some-
times to establish relationships among the vari-
ous gnostic groups does not always seem im-
partial since the very aim of the Fathers were to
confute heretical ideologies and practices.
However, we should neither altogether discred-
it their reports nor adhere literally to their
schemes.

As for the Sethians, G. Casadiol7 seems to
represent the best balanced attitude among
many other authoritative positions18 He de-
fines the gnostic group called Sethian as “a
constellation of various gnostic circles basically
connected by their awareness of belonging to
the chosen race of Seth, entrusted with the Sper-
ma-Spinther, which is consubstantial with the
Supreme Deity and deposited in Seth by the
Mother herself (Sophia orBarbelo)”. Within this
constellation different theological structures
have been at work, generating the great variety
of systems found in the texts. In particular, the
Sethian theological structures in Pseudo-Ter-
tullianus, Adv. Omn. Haer., 11,7 and of Epipha-
nius, Panarion 39 reveal a basic concordance
with Saturninus’ theology (Divine Mother
fighting against angels bound to the Lower
World). Hippolytus’ report on the Sethians,
however, is derived from another ideological
background9 In the triadic assembly of the ou-
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siai a radical opposition of two principles is
perceived: Light and Darkness. The Spirit
placed between them, even if unmixed (ake-
raios), is composed of a fragrance, an ontolog-
ical minimum, making Light attractive to Dark-
ness.

In this metaphysical opposition of Light and
Dark Water the aggressiveness of the latter
principle is very remarkable. It generates by it-
self a strong wind similar to the twisting of a
snake and imprisons a ray of the Light coming
from above. The unhappy mixture of Light
and Darkness looks for salvation in lysis, the
separation of substances, which in turn necessi-
tates the descent of the Saviour. The Logos, in
the form of snake, goes down into the Dark
Water and penetrates the impure Womb to
free the Nous and the Spirit. The radical dual-
ism generates an idea of salvation above all
concerned with the perception of the mixture,
its modalities, and with the separation of Light
from Darkness and the final purification of the
Light20

The Sethians of Hippolytus were interested
precisely in these topics2, i.e. the same prob-
lems which Augustinus found so vain in the al-
most scientific discussions of the
manichaeans2 It is a line of thought, certainly
adopted along with the dualistic structures
from the Iranian context of the doctrines of
gumezishn and frashkart, which, with further
elaborations, we find in other systems of the
same historico-cultural areaZ3 Thus in the re-
port on Basilides in the Acta ArchelaiZdthe mix-
ture of the two opposite substances, Light and
Darkness, prepared by a “concupiscentia” of
the Darkness towards the Light, is made possi-
ble by a reflection from the Light into the
Darkness, a reflection which gives rise to gener-
ation at the lower level and to the spread of
fragments of Light in the Cosmos.

But it is necessary at this point to consider
the only Nag Hammadi text which is ideologi-
cally congruent with the patristic evidence: the
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Paraphrase of ShemA Undoubtedly, the Para-
phrase of Seth, to which HippolytusZ refers, and
the Paraphrase of Shem work within the same
fundamental triadic structure: Light, Darkness,
and Spirit as the central configuration of a rad-
ical dualism. The aquatic nature of Darkness
generating a matrix and the action of a Saviour
- in the Nag Hammadi text called Derdekeas -
occur substantially in basically parallel ways, ex-
cept for the lack of a baptismal purification. In-
stead a violent attack is launched against water,
the begetter of Winds and Demons. The dis-
crepancies between the two texts cannot, how-
ever, in any way overshadow the structural par-
allelism which shows them to be two variant ex-
pressions of the same doctrinal teaching. An-
other close parallel is the teaching of the
Ophites reported by Irenaeus I, 30 concerning
the fundamental principles (Lumen Beatum,
Spiritus Sanctus, Aqua, Tenebrae, Abyssus, Chaos)
and the chance fall of Light (humectationem) in
the dark Waters. However, this text shows fur-
ther Judaeo-Christian and Neo-platonic devel-
opments and elaborations, which link it to the
cosmogonic writings of the Nag Hammadi
texts: The creation of Adam (cf. Saturninus),
the antropomorphism of the Principles, the
progressive emission of Powers, the presence
of the Lower Demiurge, the Christianization of
the figure of the Saviour.

The treatise from which Hippolytus draws his
report on the Naassenes clearly shows the ex-
traordinary ideological open-mindedness of
these people who called themselves yvcooxucoi
“because only they knew Bythés’2.. The
Naassenes declare and show their interest in
the continuous and total exegesis of the reality
which surrounds them because they “alleged
that all things become spiritual” (TtvengaTim
cpalikovTec mvxa yiveaGai)28

Their theological system® is based on a tri-
adic structure which turns into a clear dualism:
Adamas the Perfect and Primordial Man, His
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Son of the same nature, and the Material
World in which the demiurge Esaldaios with his
angels forms a man, Adam, who lies lifeless on
the ground. The Son comes down to give life to
him and, imprisoned at the lower level, brings
life and order. The figure of the Son is compa-
rable to the Manichaean Anthropos and Spiritus
Vivens, but it also recalls the Logos of the Sethi-
ans in Hippolytus3) All these figures are divine
Beings acting as demiurges on a chaos which
must become cosmos, a cosmos designed to gen-
erate salvation for the divine substance3L

In the Gnostic ideology this is the situation
which must be remedied by a cosmogonic vi-
sion which provides purification for the Divine
Substance. This theme isfound in various artic-
ulations in the Manichaean system. Also the
theory of the pacification of the elements in
the Basilidean gnosis offers essential paral-
lels2

The motif of the creation of the Protoplast by
the Lower Powers and of the subsequent ani-
mation, already present in Saturninus33 here
assumes a particular value. The soul given to
man is the image of the Divine Element impris-
oned in the body and the cosmos. This implies a
“pananimatismus” of the reality, which recalls
the conception of the Manichaean anima mun-
di and requires a continuous and total search
for the soul, “blessed nature at the same time
hidden and unveiled3’. This search makes
Naassene gnosis rather unique among the vari-
ous gnostic positions. This dialectic of the hid-
den and the unveiled also recalls the Potential
and the Act of the Megale Apophasis® The con-
tinuous exegesis on which the salvation of the
gnostics is based is a rereading of Greek, Latin,
Old and New testament texts, and a reexami-
nation of mythico-ritual contexts or simply of
everyday acts in which the pneumatikon reveals
itself to those who are consubstantial with it.
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Considering this, it is clear why the Naassenes
called themselves gnostikoi. It is also clear why,
in the Treatise on Man3g they used the myths
and rites of the three Gods (Adonis, Attis,
Osiris) to explain the universal presence of the
Soul. These gods, coming from different reli-
gious contexts, were brought together by the
gnostic author because of the substantial affin-
ity between their divine qualities. The three
gods are eventually evoked to signify the pres-
ence in the Matter of the Second Divine Princi-
ple (the Son) in itsdouble functions of descent
and demiurgy and also of imprisonment and
ascent. Connected in their original religious
contexts with the cosmic cycle, with genesis,
they are all subject to an alternating ambigu-
ous pattern, which is not only an expression of
the cyclic flow of life but also of the necessary
fall and death which form a fundamental part
of that cycle. Their divine vicissitude, interpret-
ed in a mysteriosophic key, was capable of be-
ing used for the purpose of communicating an
original gnostic message.

By comparing typological and at the same time
historical structures we have been able to ac-
count for their specific identities, their differ-
ences, overlapping trends, analogies and con-
gruencies. We have seen that the main differ-
ence between a theology based on divine ema-
nations and a metaphysical concept of oppo-
site substances is that the latter theological
theme generates a cosmology, an ontology, and
a gnosis concerned less with the search for
man’s true self and more with the perception
of the mixture of Light and Darkness, its
modalities, and the final purification of the
Light. Thus the typology constructed has a
bearing on our understanding of the contigui-
ty of the Nag Hammadi Sethians and the
Ophites/Naasenes of the Patristic evidence.
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Die hermetischen Nag Hammadi Texte

von

Martin Krause

Im Rahmen dieses Kolloquiums, das sich mit
den Nag Hammadi Texten befaBt, bin ich ein-
geladen worden, Uber die hermetischen Texte
in diesem Handschriftenfund zu sprechen.
Schon aus dem vorldufigen Programm ersah
ich, daB noch zweilweitere Referate sich mit
Themen der Hermética aus Nag Hammadi be-
fassen wiirden. Um Uberschneidungen zu ver-
meiden, will ich in meinem Referat einen kur-
zen Uberblick Giber den Gang der Forschung
und den Forschungsstand geben und dabei auf
einige Probleme hinweisen, die m. E. noch zu
16sen sind.

Vor etwa 50Jahren wurden die Handschriften,
mit denen wir uns befassen, in der N&he von
Nag Hammadi gefunden. Erste Kunde von die-
sem Fund erhielten wir 1948 durch die Berich-
te von Jean Doresse,2der als erster Zugang zu
den Handschriften erhielt und einen ersten
Bericht publizierte. Sein Material machte er
auch Henri-Charles Puech3 zugénglich. Da
Doresse nur kurze Zeit an den damals noch
nicht verglasten Handschriften arbeiten konn-
te, sind seine Berichte meist unvollstdndig. Zu
den hermetischen Texten, die sich in Codex VI
befinden, z&hlte er damals alle Traktate auBer
dem ersten, den »Akten des Petrus und der 12
Apostel.« Die Anzahl der hermetischen Trakta-
te in Codex VI erméaBigte er 1960 auf 5 Schrif-
tend. Erst seit der Verglasung der Handschrif-
ten im Koptischen Museum in Kairo war es
maoglich, grindlich an diesem Handschriften-
fund zu arbeiten, und erst von diesem Zeit-
punkt an sollte man die Jahre zdhlen, seit an

diesem Fund ernsthaft gearbeitet werden
konnte. In dem 1984 erschienenen Band der
Reihe Aufstieg und Niedergang der rémischen Welt
schreibt Antonino Gonzalez Blanco5in seinem
Artikel: »Hermetism. A Bibliographical Ap-
proach«, den wir noch néher kennen lernen
werden, auch Uber die uns interessierenden
hermetischen Texte aus Nag Hammadi. Er be-
ginnt seine Forschungsgeschichte mit dem Jah-
re 1948 und beendet sie etwa 1982 ohne
Kenntnis der wichtigsten Literatur, z.B. der
1982 erschienenen Dissertation unseres Kolle-
gen Jean-Pierre Mahé6. Er7 beklagt daher:
»There seems to be a certain exhaustion nowa-
days in Hermetic studies, after the extensive la-
bours of former generations of scholars« und
stellt daher finf8seiner Meinung nach wichige
Forschungsfelder flur die zukinftige For-
schung zusammen, darunter auch die Verof-
fentlichung der hermetischen Texte aus Nag
Hammadi und die Untersuchung des Verhalt-
nisses von Hermetik und Gnosis. Wir werden
sehen, inwieweit seine Aussagen up to date wa-
ren. In der Vergangenheit wurde auch unseren
agyptischen Kollegen oft zu Unrecht - wie ich
meine - der Vorvmrf gemacht, sie hétten die
Forschung behindert.

Die hermetischen Schriften sind bekanntlich
auch nach der neuen Zahlung des Koptischen
Museums, die inzwischen allgemeine Giltigkeit
erlangt hat, in Codex VI als 6.,7., und 8. Schrift
enthalten. Im Herbst 1960 erlaubte der damali-
ge Direktor des Koptischen Museums, Dr. Pah-
or Labib, dem Fotografen des Deutschen Ar-
chédologischen Instituts, Dr.Rolf Herzog, Codex
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VI vor der Verglasung zu photografieren und
erteilte mir die Erlaubnis, nach diesen Photos
zu arbeiten, weil wir zusammen den Codex ver-
Offentlichen wollten. Im November und De-
zember 1960 konnte ich somit zuné&chst nach
den angefertigten Photos die Texte abschrei-
ben. Die Originale selbst wurden mir erst nach
ihrer Verglasung zugénglich.

Uber die Arbeit habe ich auf dem Kolloqui-
um in Messina im April 19669berichtet und da-
bei auch die Aussagen von Doressel teilweise
verbessert.

Mit der Bildung des Internationalen Kommi-
tees fur die Nag Hammadi Codices im Dezem-
ber 1970 und des Technischen Unterkommi-
teeslwurde es maoglich, die teilweise in Stiicke
zerbrochenen Seiten wieder zusammenzuset-
zen. Fragmente der Seiten 55/56, 69/70 und
71/722 konnte ich sofort plazieren und in ei-
ner Schachtel aufbewahrte weitere Fragmente,
die erst im Januar 1971 aufgefunden wurden,
zu den Seiten 1/2 und 5/6 joinen. Die Seiten
wurden neu photographiert, und Codex VI er-
schien 1972 als erster Band der 12 bandigen
Facsimile Edition of the Nag Hammadi Codi-
ces.13

Mit dem Erscheinungsjahr 1971 erschien im
selben Jahr auch die Erstausgabe der Texte in
Codex VI, deren Edition sich wegen verschie-
dener anderer Arbeitenldverzdgert hatte.

Unter dem Titel »Heidnische, judische und
christliche Uberlieferung in den Schriften aus
Nag Hammadi I« publizierte Carsten Colpe
1972 als Rezension von Codex VI den ersten
von 10 Aufsatzen Uber die Nag Hammadi
Schriften.151973 erschienen aufder Grundlage
von Korrekturfahnen der Textausgabe, die ich
den Mitgliedern des Berliner Arbeitskreises fur
koptisch-gnostische Schriften zur Verfligung
gestellt hatte,16 sowohl Ubersetzungen der
Schriften von Codex VI als auch der Aufsatz von
Karl-Wolfgang Troger Gber die hermetische
Gnosis.I7 1974 verdffentlichte L.S. Keizer seine
Dissertation Uber die 6. Schrift in Codex VI.18
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Eine englische Ubersetzung der hermeti-
schen Texte ist auch in der 1977 erschienenen
Gesamtibersetzung »The Nag Hammadi Libr-
ary in English, translated by members of the
Coptic Gnostic Library Project of the Institute
for Antiquity and Christianity«®enthalten.

Jean-Pierre Mahé, der bereits seit 1971 uber
die hermetischen Texte arbeitete, legte nach
mehreren Vorarbeiten in Aufsédtzen2 1978 eine
Neuausgabe der 6. und 7. Schrift von Nag
Hammadi Codex VIZ vor und 1982 einen 2.
Band2mit Traktat 8 u.8 2.2 1979 hatten diesel-
ben Autoren,2die 1977 die hermetischen Tex-
te in der englischen Ubersetzung der Nag
Hammadi Library Ubersetzt hatten, eine Text-
ausgabe der hermetischen Texte in der Coptic
Gnostic Library als Band XI der Nag Hammadi
Studies vorgelegt.

In der Folgezeitsind neben Rezensionen der
genannten Editionen einige Aufsatze und zu-
sammenfassende Artikel zu nennen.%1984 gab
Antonino Gonzalez Blanco einen Uberblick
Uber die Hermetik im bereits genannten Auf-
satz.BAuf den Seiten 2247-53 behandelt er die
Hermetika aus Nag Hammadi. In der Nachfol-
ge von Doresse und Puech rechnet er einerseits
alle Schriften in Codex VI mit Ausnahme von
V1,1 zu den Hermetika und fihrt daher in sei-
ner BibliographieZ’ alle ihm bekannten Er-
scheinungen zu den Traktaten 2-8 von Codex
VI auf, andererseits sagt er unter Berufung auf
meinen Aufsatz von 196928 und den For-
schungsbericht von Kurt Rudolph,® dafl nur
die Traktate 6-8 eindeutig hermetische Schrif-
ten seien. Seine Bibliographie zeigt aulerdem
- was leider fiir viele Bénde dieser Reihe festzu-
stellen ist - daB das Manuskript wohl bereits
1981/82 abgeschlossen wurde. Daher wird -
wie schon ausgefiihrt - die 1982 erschienene
Textausgabe von Codex V1,8 durch Mahé nicht
aufgefiihrt. In demselben Band bespricht Da-
vid N. Wigtil den Asclepius.0

In Fortsetzung seines Forschungsberichtes
zur Gnosis behandelt Kurt Rudolph 1985 in
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der Theologischen Rundschau Neuerschei-
nungen, dabei auch die Arbeiten Gber die Her-
metika in Codex V1.3

In dem 1988 erschienenen 14. Band des
Reallexikons fir Antike und Christentum sind
die Spalten 780-808 der »Hermetik« gewidmet.
Innerhalb dieses Artikels hat Robert McL. Wil-
son den Teil »Hermetik und Christentum« 2
geschrieben und beruhrt3auch Traktat 6 von
Codex VI. In der Theologischen Realenzyklo-
padie ist der Artikel »Hermetika« 1989 von K-
W. Troger34 geschrieben worden. Vor einigen
Monaten hat Alexandr Khosroyev in seinem
Buch tber »Die Bibliothek von Nag Hamma-
di«® auch die Hermética, speziell das Kolo-
phon von Codex VI, behandelt.

Uberblickt man die Arbeiten tber die drei
hermetischen Schriften in Codex VI, kann
man feststellen, daB die Erforschung im Ver-
haltnis zu anderen Textgruppen des Hand-
schriftenfundes gut vorangekommen ist, daf
aber auch noch eine Reihe von Fragen kontro-
vers diskutiert wird oder noch nicht befriedi-
gend geldst ist.

Ubereinstimmung herrscht alllgemein darii-
ber, daR die Zahlung der Codices nach der
Zahlung des koptischen Museums in Kairo, die
vom internationalen Nag Hammadi Kommitee
tibernommen wurde, durchgefihrt wird. In-
nerhalb der Codices werden die Schriften in
ihrer Reihenfolge im jeweiligen Codex nume-
riert. Da die drei hermetischen Schriften als 6.
bis 8. Schrift in Codex VI niedergeschrieben
wurden, werden sie allgemein als Codex VI
Komma 6, 7 oder 8 zitiert. Eine Ausnahme bil-
det die Schreibernotiz auf Seite 65 Zeile 8-14,
die zwischen dem 7.und 8. Traktat steht und
die vom Schreiber deutlich durch allseitige Li-
nien abgetrennt wurde.3Sie wird von der Cop-
tic Gnostic Library als Nr. 7a gezahlt,3
wéhrend sie von der Bibliothéque Copte de
Nag Hammadi3®als Nr. 8 a beziffert ward. Diese
verschiedene Zahlung geht auf ein unter-
schiedliches Verstandnis der Zugehdrigkeit
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dieser Schreibernotiz zuriick, wie wir noch se-
hen werden.

Zundchst zu den Titeln der drei Schriften
von VI1,6-8: Der Titel der 6. Schrift von Codex
VI stand am Anfang auf Seite 52 Zeile 1, ist
aber nicht erhalten geblieben. Inhaltlich han-
delt es sich um eine bisher unbekannte herme-
tische Schrift. Daher ist es nicht maéglich, den
nicht erhaltenen Titel nach einem Paralleltext
zu ergdnzen wie das fir V1,7 und VI,8 mdglich
ist. In der Erstausgabe®wird sie daher neutral
als »Hermetische Schrift, deren Titel nicht er-
halten ist,« bezeichnet. Der Berliner Arbeits-
kreis4 schlug 1973 den Titel: »uber die Acht-
heit und Neunheit«, lateinisch »de Ogdoade et
Enneade«, abgekiirzt »OgdEnn« vor. Die Bi-
bliothéque Copte de Nag Hammadi4l benutzt
ebenfalls die lateinische Abkirzung bezie-
hungsweise den franzgsischen Titel »L’ Ogdoa-
de et I’ennéade«. In der Coptic Gnostic Libr-
ary2wird in Anlehnung an Seite 53 Zeile 24 bis
26 ntpxxe iiTnx2tgnoYn®© nn tma2l'lTO als Titel
vorgeschlagen:«The Discourse on the eigth
and ninth.«. Die zweite Mdglichkeit, nach Seite
61 Zeile 21/22 uorAoxc oycun2 ©boa nuen-
iiac »die Achtheit offenbart die Neunheit« die
Schrift zu betiteln, wurde nur erwogen.43 Die-
sen moglichen Titel benutzte Keizer. Er wahlte
fur seine, diesem Traktat gewidmete Dissertati-
on bekannlich den Titel »The eigth reveals the
ninth«.4

Vom 7. Traktat ist der Titel am Anfang auf Sei-
te 63 Zeile 33 erhalten geblieben. Er lautet:
»Das ist das Gebet, das sie sprachen«. Die Erst-
ausgabedb verkiirzt ihn zu »Das Gebet, das sie
sprachen«, die Coptic Gnostic Library46nennt
ihn »The Prayer of Thanksgiving«, die Biblio-
theque de Nag Hammadi47 »La priére d’action
de graces«, abgekirzt PrAcGr.

Die 8. Schrift tragt keinen Titel. Sie entspricht
inhaltlich Asclepius 21 Mitte bis 29 Anfang und
wurde in der Erstausgabe8 verkirzt »Asklepi-
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us« genannt. Die englische Textausgabe®
nennt sie »Asclepius 21-29«, die franzdsische
Ausgabe® genauer »Fragment du LOGOS TE-
LEIOS«.

Nun zum koptischen Text - und damit auch
zur Ubersetzung - der drei Editionen. Beide,
sowohl die englische als auch die franzdésische,
sind besser als die deutsche Erstausgabe auf
der sie aufbauen und die sie - wo noétig - ver-
bessern. Jean-Pierre Mahé hat sich - wie be-
reits ausgefiihrt - seit 1971 mit den hermeti-
schen Texten befaBt und die Ergebnisse seiner
Untersuchungen bereits vor der Publikation
der beiden Bande 1978 und 19824l in einer
Reihe von Aufsdtzen verdffentlicht.®2 Daher
konnte auch das amerikanische Team, das sei-
ne Ausgabe 1979 vorlegte, nicht nur die Ausga-
be von 1978 benutzen, sondern kannte weithin
auch die Ergebnisse der erst 1982 veroffent-
lichten Arbeit,33 denn sie kannten bereits die
»preliminary draft« des Buches von 1982.

W aéahrend die Erstausgabe54alle drei hermeti-
schen Texte - ebenso wie die englischsprachi-
ge Edition®- enthalt, veroffentlichte Mahé im
1. Band%die 6. und 7. Abhandlung und im 2.
Band57die 8. mit der Schreibernotiz als Appen-
dix I.

Alle Editionen drucken auf der linken Seite
den koptischen Text ab und auf der rechten
die jeweilige Ubersetzung, am unteren Seiten-
rand den textkritischen Apparat, der in der
englischen Ausgabe auch kommentierende
Anmerkungen enthalt, weil die Ausgabe kei-
nen speziellen Kommentar bietet. Die jeweils
zeitlich letzte Edition kann im Apparat die vor-
hergehenden beiden Editionen verwerten,
wéhrend die zweite nur zur Erstedition Stel-
lung nehmen kann. Hinzukommen weitere
Notizen aus Rezensionen oder Aufsétzen.

Von der 6. und 8. Schrift sind auf den Seiten
52 bis 58 bzw. den Seiten 67 bis 78 jeweils eine
oder mehrere Zeilen am oberen Blattrand un-
vollstdéndig oder dberhaupt nicht erhalten,
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wéhrend von der 7. Schrift der Text vollstandig
erhalten ist. Wahrend man im allgemeinen in
der englischen Ausgabe groBe Zuriickhaltung
gegentber Textergdnzungen feststellen kann,
findet man in der franzdsischen mehr Ergdn-
zungsvorschlage.

Zur 7. Schrift sind auch lateinische und grie-
chische Versionen vollstandig, zur 8. Schrift die
lateinische vollstandig, die griechische nur in
Bruchstliicken erhalten. Wahrend die engli-
sche Edition die jeweils erhaltenen Versionen
nur unterhalb des koptischen Textes und der
Ubersetzung nach den géngigen Editionen ab-
druckt, setzt Mahé®Bdie drei Versionen einsch-
lieBlich der franzosischen Ubersetzung synop-
tisch nebeneinander und liefert auBerdem
noch einen textkritischen Apparat zum grie-
chischen und lateinischen Text. Damit bietet
er dem Benutzer die Mdglichkeit, selbstdndig
weiter zu arbeiten und die Ergebnisse, die er
erzielt, kritisch zu tGberprifen.

Wir werden noch sehen, daB nicht nur hin-
sichtlich des Umfangs der beiden Editionen,
sondern auch in ihrer Bedeutung grofRe Unter-
schiede bestehen. Wé&hrend die englische Aus-
gabe nur kurze Einleitungen aufweist und der
Kommentar sich nur auf Anmerkungen im Ap-
parat beschrénkt, sind in der franzésischen
Edition bereits die Einleitung und der nachfol-
gende Kommentar weitaus umfangreicher als
die eigentliche Textedition mit Ubersetzung.

Beide Arbeiten verfolgen offensichtlich un-
terschiedliche Ziele: die Coptic Gnostic Libr-
ary einerseits eine maglichst schnelle Edition
mit nur den notwendigsten Anmerkungen und
die Bibliothéque Copte de Nag Hammadi an-
dererseits eine reich kommentierte Ausgabe
von bleibendem Wert.

Zur literarischen Form.

Bereits 1974 legte Mahé®einen Aufsatz vor,
in dem er die literarische Form der 6. Schriftin
Codex VI als Dialog zwischen Vater (Hermes
Trismegistos) und Sohn (Tot) als zunéchst ei-
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nen Schilerdialog bestimmte, der ab Seite
55,22 sich zu einem dramatischen Dialog stei-
gert, in dem der Leser in die Erfahrung einbe-
zogen wird. Mahé konnte die literarische Ver-
wandschaft dieses gemischten Schiler-Drama-
Dialogs mit Traktat XIlIl des Corpus hermeti-
cum nachweisen. Diese Sichtwurde in der eng-
lischen Ausgabe® ohne Einschrankung uber-
nommen.

Verschieden ist dagegen die Meinung Uber
den Aufbau des Traktates. Wé&hrend in der Ein-
leitung der englischen Ausgabe6l eine Eintei-
lung in 10 Abschnitte vorgeschlagen wird, glie-
dert Mahé&ihn besser in nur vier: in Prdambel
(52,1-13), lehrhafte Einfihrung (52,13-55,5),
mystische Erleuchtung (55,6-61,17) und Epi-
log (61,18-63,32).63

Inhaltlich schlieBt sich das amerikanische
Team®& dagegen mehr der Meinung von Tro-
ger® an, die nur zum Teil auch mit der von
Mahé& ubereinstimmt: der bisher nicht be-
kannte hermetische Traktat weist geistige Ver-
wandtschaft mit dem hermetischen Traktat |
(Poimandres, besonders 20-32) und XIII auf.
Die Zugehorigkeit des Traktats zur Gruppe der
dualistisch(»orientalisch«)-gnostischen Trakta-
te 1, IV, VI, VIl und XIII, die das Team&7in Uber-
einstimmung mit Troger annimmt, wird dage-
gen von Mahé@ nicht geteilt. In seinem aus-
fuhrlichen und bisher besten Kommentar sieht
Mahé® vielmehr Bezige zur astrologischen
hermetischen Literatur, die auch in den »My-
sterien der Agypter« nach Jamblichus nach-
weisbar ist. DParallelen zur »Dreiprinzipienleh-
re« (dem Ungewordenen, Selbst-Gewordenen
und Gewordenen) in 57,13-17; 63,21-23 findet
er in der Gnosis bei den Peraten und im Agyp-
terevangelium, ebenso Gebete als geistige Op-
fer, den rituellen KuB und das Brautgemach
auf Seite 54 ff.

Typisch gnostisch-dualistische Vorstellungen
kann er im Gegensatz zu Troger7lund der eng-
lischen Ausgabe?2nicht feststellen. Im Hinblick
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auf Survivals der altdgyptischen Gotterlehre
von der Achtheit und Neunheit stellt er nur
»vulgdre« Uberreste fest.73 Das amerikanische
Team7madchte bei aller Sympathie gegenuber
der Arbeit von Troger dessen Klassifizierung
des Traktates als hermetische Gnosis nicht
tibernehmen, verweist auf Beziehungen zur
Kosmologie des Mittelplatonikers Albinus (Di-
daskalikos 163-64), will eine Variante der duali-
stischen Weltanschauung der griechisch-rémi-
schen Welt »that is unrelated to Gnosticism«?
erkennen und setzt die griechische Vorlage in
das 2.Jahrhundert.

Als »Sitz im Leben« dieser Schrift hatte Tro-
gergnostische Hermetiker als Esoteriker vor-
geschlagen, die »in Kleinkreisen zusammenka-
men und sich in die Geheimnisse der Gnosis
einlibten, wobei die schon erweckten und im
Wissen fortgeschrittenen Brider als Lehrer
der Neulinge und noch Suchenden wirkten.
Da Hymnen und Gebete in fast allen herme-
tisch-gnostischen Traktaten eine grofRe Rolle
spielen, wird man gemeinsame Gesange und
Gebete bei den Versammlungen annehmen
dirfen, in manchen Konventikeln auch einen
BruderkuB und vielleicht auch ein gemeinsa-
mes Mabhl. Die Traktate waren Grundlage der
religiosen Gesprache, dienten aber sicher auch
dem einzelnen Hermetiker als Meditations-
text.« M&he77 beschaftigt sich mit diesem Pro-
blem im Zusammenhang mit der Frage, wie
diese Schrift in den Codex VI von Nag Ham-
madi gelangt ist. Auf das Problem hermeti-
scher Mysteriengemeinden werden wir noch
zurickkommen.

Wie bereits ausgeflhrt, enthélt die Edition der
7. Schriftvon Codex VI durch unseren Kollegen
Méhe in Kapitel 1l eine Synopse des koptischen,
griechischen - Papyus Mimaut =P. Louvre 2391
- und lateinischen Textes - aus Kapitel 41 des
Asclepius - mit franzosischer Ubersetzung und
einem sehr ausfiihrlichen Kommentar.B
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Bereits 1974 hatte er sich in einem Aufsatz in
der Zeitschrift fur Papyrologie und Epi-
graphik® mit diesem Gebet befallt und eine
Rekonstruktion des griechischen Urtyps publi-
ziert. In seinem Kommentar erschliel3t er ein
Stemma der Uberlieferung® und kommt zu
dem SchluR, dal die koptische Version die alte-
re und bessere ist und nach 340 datiert.8
AuBerdem ister der Uberzeugung, daR das Ge-
bet nicht Teil eines Traktates war. Durch den
Vergleich mit anderen Teilen des Corpus her-
meticum®& ergibt sich, dal die Platzierung
nach dem hermetischen Traktat, der 6. Schrift
in Codex VI, Parallelen zu den Gebeten am
Ende der Traktate I, V, XIII, XIV des Corpus
hermeticum, des Asclepius und dem Schluf} in
Apuleius’ Metamorphosen aufweist. Seinem
Stil nach ist es den philosophischen Hymnen
des 2. und 3.Jahrhunderts verwandt.8 Seinem
Inhalt nach kann - nach Meinung Mahés -
auch ein Gnostiker dieses Gebet sprechen.

Die Mitarbeiter der Coptic Gnostic Library ver-
zichten - wie in der Reihe Ublich - auf einen
Kommentar und befassen sich in der kurzen,
knapp dreiseitigen Einleitung® mit dem Pro-
blem der Textgestalt und -Uberlieferung ohne
Erarbeitung eines Stemmas - wie bei Mahé

mit der Stellung des Gebetes innerhalb der ver-
schiedensprachigen Textlberlieferung und
dem Sitz im Leben des Gebetes, einer herme-
tisch-gnostischen ~ Gemeinde: »Prayer of
Thanksgiving is especially significant for the
clear evidence it presents of the existence of
Hermetic cultic practices. The prayer itself is
certainly liturgical, as its balanced language at-
tests. Moreover the concluding statement men-
tions a ritual embrace or kiss (also found in
VI;6 at 57,26-27) after the prayer, and a cultic
meal. These references to cultic practices sug-
gest that the Sitz im Leben for Prayer of
Thanksgiving was a Hermetic gnostic commu-
nity dedicated to the preservation and trans-
mission of the knowledge celebrated in this

HfS 26

prayer (cf. K-W. Troger, »Die hermetische
Gnosis«, in Gnosis und NT, ed. by Trdger,
pp.118-19). While it is not possible to assign a
date to such communities, it is reasonable to
assume that they flourished in the second and
third centuries A.D. and possibly even ear-
lier.«<®Nach Meinung der amerikanischen Kol-
legen ist damit zweifelsfrei eine hermetische
Kultpraxis belegt.

In Messina hatte ich 1965 die Frage gestellt,
wie die Aussagen der drei hermetischen Texte
zu interpretieren seien, ob sie »zur geistigen
Sphére gehdren oder sich auf sakramentale
Handlungen beziehen«8, zumal nur ein Teil
des Codex hermetische Schriften enthdlt.
Doresse8 hatte schon fruher mit der Mdoglich-
keit gerechnet, dal? die hermetischen Schriften
in Codex VI unter gnostischem Einfluf} gestan-
den haben.

Wenn ich die Aussagen von Troger recht ver-
stehe, verfolgt er diese Linie weiter. In seinem
Aufsatz Uber die hermetische Gnosis von
1973,8 aus dem wir schon Zitate genannt ha-
ben, befallite Troger auf der Grundlage der
Korrekturfahnen der Erstausgabe von Codex
VI, die ich ihm zur Verfligung stellte, sich auch
mit der Frage nach der Organisationsform der
Hermetiker.® Er referiert zundchst die Wissen-
schaftsgeschichte: sowohl Reitzenstein® als
auch Brdauningerd nahmen die Existenz von
»Hermesgemeinden« an, wahrend Scott® all-
gemein nur von einer religiésen Bruderschaft
sprach. Gérard van Moorsei®Bsah in ihnen eine
singende Gemeinschaft, die sich tiglich in
Konventikeln versammelte und Gott hymni-
sche »Opfer« darbrachte und betete, also eine
Liturgie, nicht aber ein Dromenon besal. Von
einer hermetischen »Schulgemeinde« hatte
Lewy% gesprochen, wéhrend Festugiére% in
den hermetischen Schriften Produkte eines
Schulbetriebes sah. Ebenso wie Leipoldt$%und
Wilosok9d7 lehnte er hermetische Gemeinden
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ab. Troger verweist nicht auf Nilsson® der
eine vermittelnde Stellung einnimmt, wenn er
schreibt: »Selbstverstdndlich sammelte der
Hermetiker eine Schar von Glaubigen um sich,
von der Predigt und Gebete gelibt wurden; das
ist aber nicht dasselbe wie eine bestehende Ge-
meinde mit Kult« ... « Es ist nicht glaublich,
dall die Hermetiker, welche Mystiker waren,
eine wirkliche, d.h. organisierte Gemeinde mit
Kult gebildet haben.«

Troger meint, die genannten Aussagen der
drei hermetischen Traktate in Codex VI
»kdnnten die Annahme einer Mysterienpraxis
bei den Hermetikern nahelegen,«® schlieBt
seinen Aufsatz aber mit folgendem Resumé:
»Mithin ist deutlich geworden, dal die gnosti-
schen Hermetiker oder hermetischen Gnosti-
ker eine religiose Gruppe eigener Pragung re-
présentieren und man zu Recht von einer
»hermetischen Gnosis« spricht. In diesem Sin-
ne und in dem von uns verhandelten Bereich
der Hermetik ist Hermes Trismegistos in der
Tat ein »Bundesgenosse der Gnosis«.«10

Aus den angefihrten Meinungen ergibt sich,
dall die kontrovers gefiihrte Diskussion bisher
noch nicht zu einem Konsens geflhrt hat.

Strittig sind auch die Aussagen zu der Schrei-
bernotiz bzw. dem Kolophon in Codex VI Seite
65 Zeile 8-14, die zwischen der 7. und 8 Schrift
steht und entweder zur 7., dem Gebet, als 7
a,1 oder zur 8. Schrift, dem Asklepius als 8
al® gezahlt wird. Vor dem Verglasen des Co-
dex hatte ich festgestellt, daR dort, wo die
Schreibernotiz geschrieben ist, der Papyrus
rauh ist, und hatte angenommen, dal} ein ehe-
maliger Titel ausradiert und durch die Notiz
des Schreibers ersetzt wurde, weil am Ende des
Papyrus dafur kein Platz vorhanden war.18Der
Schreiber hat auf die letzte Seite 43 Zeilen, ge-
genuber sonst nur 35 bis 38 Zeilen in der
8.Schrift geschrieben. Untersuchungen mit In-
frarot und Ultraviolett haben meine Annahme
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einer Ersetzung des Titels nicht bestatigt. Mit
Infrarot nachzuprifen wéare m.E., ob die
Schreibernotiz anstelle von Diplen geschrie-
ben wurde, die wir am Ende aller Traktate von
Codex VI finden.1 Sie fullen jetzt noch die
Zeile 7 von Seite 65 oberhalb der Notiz.

Mit der verschiedenen Zuweisung zum 7.
oder 8. Traktat verbunden ist auch die Frage,
ob die Notiz zeitlich vor oder nach der Nieder-
schrift des Asklepius anzusetzen ist. Nur Wis-
selbvertritt die Meinung, die Notiz sei aus dem
Griechischen ubersetzt worden, sei also bereits
in der Vorlage des Schreibers vorhanden gewe-
sen. Alle, die die Zugehdrigkeit der Schreiber-
notiz zum Asklepius vertreten, sind dagegen
der Meinung, daR hier keine Ubersetzung aus
dem Griechischen vorliegt, sondern der Wort-
laut der Notiz auf den Schreiber zuriickzu-
fihren ist. MahéX®ist durch den Vergleich der
Sprache der Schreibernotiz mit der Sprache
des Asklepius der Meinung nachweisen zu kén-
nen, daB der Schreiber nicht auch der Uber-
setzer des Asklepius aus dem Griechischen ins
Koptische gewesen ist, dem ich voll zustimmen
kann. Er nimmt ferner an, daR der Ubersetzer
des 6. Traktates eine andere Person als der
Ubersetzer des Asklepius gewesen ist und zieht
darausl m.E. sehr weitgehende - wenn nicht
zu weitgehende - Schlisse. Es ist zwar anzu-
nehmen, daR die Ubersetzung der koptischen
Hermética bereits vor der Bildung (constituti-
on) der Nag Hammadi Bibliothek vorgenom-
men sein muf. Wahrscheinlich ist auch, dal
die Texte eine Zeitlang im Umlauf waren, be-
vor sie in den Codex VI geschrieben wurden.
Dagegen ist die Annahme, dall die Bildung
(constitution) der Bibliothek von Nag Hamma-
di zwischen 340 und 370 anzusetzen ist, ebenso
unsicher wie das zu frith angesetzte Datum der
sahidischen Bibelibersetzung bereits um 230.
Auch kann man wohl nicht aus dem Fehlen
eines Namens, hier des Hermes Trismegistos,
auf den der Logos vom Schreiber zuriickge-
fuhrt wird, schliefen, dall der Schreiber nur
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am Inhalt der Texte interessiert war, dafll er
kein Hermetiker, sondern ein (christlicher)
Gnostiker war. Auch die vom Schreiber ge-
nannte Vielzahl der Traktate, die in seine Han-
de gelangt sind, durfte sich nicht auf die
Dubletten einzelner gnostischer Schriften in-
nerhalb der Nag Hammadi Bibliothek in den
Codices I-V beziehen. Ich weise daraufhin, daR
Herr Kollege Khosroyev kiirzlich in Auseinan-
dersetzung mitJames M. Robinson einen neu-
ert Vorschlag fur die Entstehung der Bibliothek
von Nag Hammadi aus kleineren Buchsamm-
lungen gemacht hat. Danach hat Codex VI zu
einer Sammlung gehdrt, die aus den Codices
I, VI, IX und XIII bestand.18

Man mul} also wohl ausgehen von urspriing-
lich kleineren Sammlungen, die erst zu einem
spateren Zeitpunkt zur Bildung der Bibliothek
von Nag Hammadi gefiihrt hat. Als Besitzer
dieser Sammlung nimmt Khosroyev Ubrigens
»eine religiose Gemeinde (vielleicht eine Fami-
lie)« an, »deren Mitglieder eine synkretistische
Religiositat besallen«.10

Fir das Datum der sahidischen Bibeliberset-
zung beruft sich Mahél0 auf einen AuBensei-
ter, Wolfgang Kosack, keinen Fachmann.

Nun zur 8. Schrift in Codex VI, dem Teleios
Logos. Bereits 1978 hatte sich Kollege Mahé
auf dem Colloquium von Québeclll mit dem
lateinischen Asclepius befallt und eine Schei-
dung zwischen urspringlichem Textbestand
(Kap. 1-13. 20-27. 37-38) und Zusatzen des letz-
ten Redaktors, die unter dem Gesichtspunkt ei-
ner Harmonisierung der dualistischen und
monistischen Aussagen vorgenommen wur-
den, befalit.

In seiner gewichtigen Doktorarbeit von 1982
bezieht sich nur ein Teil auf den 8.Traktat in
Codex VI und die Schreibernotiz, mit der wir
uns bereits befalt haben. Der I.Teil seiner Ar-
beit befallt sich mit der nicht erhaltenen grie-
chischen Urfassung des Teleios Logos, der
koptischen Version und der Textgeschichte des
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Asclepius. Nach seiner Ansichtl2steht die kop-
tische Version der griechischen néher als die
lateinische, was unbestritten ist. Der nach Er-
scheinen seiner Dissertation erschienene Auf-
satz von Wigtill13vertieft diese Ansicht. Er ver-
weist nicht nur auf die verschiedenen Tempora
im Griechischen und Lateinischen: Wahrend
im Griechischen der Aorist verwandt wird, be-
nutzt das Lateinische Prdasens und Futur, son-
dern auch auf Textdnderungen. Zusammenfas-
send urteilt er:« The translator is not compo-
sing a revelation but rather playing a dual role,
that of copist and of revisor, of keeper of the
tradition and of changer of the tradition. To
keep the work alive in the west, the Latin trans-
lator had to change it- not only in words and
grammar, but also in religious content and un-
derstanding. Thus the translation shifts toward
awork with features more like apocalyptic liter-
ature, which indicates the altered frame of
thought of the translator, and perhaps of the
Latin readership as well, in comparison with
the original tractate.«14

Inhaltlich verweist Mahell5 auf &gyptische,
iranische, jidische und alexandrinische Ge-
dankengénge, die in dieser Schrift anklingen,
aber auch auf Parallelen zu anderen Nag Ham-
madi Texten.16Es sei nur noch aufeinen wich-
tigen Schlufl verwiesen, den er aus den ar-
menischen Texten zieht, weil sie fur die her-
metischen Texte grundlegend sind. Mahe sieht
die Urspringe der Hermetik sowohl in der
griechischen Gnomologie als auch in der agyp-
tischen Weisheitsliteratur. Eine Spruchsamm-
lung wurde von einem uns nicht bekannten
Autor Uberarbeitet und dem Gott Hermes Tris-
megistos zugeschrieben.17 Sie fihrt vom
Spruch zum Logos, vom Kommentar zum
Spruch zum Mythos.118

Damit breche ich den Kommentar zu der
wichtigen Arbeit unseres Kollegen Mahe ab
und verweise auf das umfangreiche und griind-
liche Referat von Kurt Rudolph.19 Als Nach-
trag fiir die dgyptische Komponente in der
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Hermetik mdéchte ich Sie auf eine im Entste-
hen begriffene Arbeit meines Wirzburger Kol-
legen Theodor Zauzich verweisen, der mir
miindlich versichert hat, dal er in demoti-
schen Quellen weitere hermetische Gedanken
gefunden habe. Die deutsche Forschungsge-
meinschaft férdert die Publikation des gréf3ten
agyptischen Tempels der &gyptischen Spétzeit,
des von Edfu, durch ein Team unter Leitung
unseres Hamburger Kollegen Dieter Kurth:0
Es steht zu erwarten, dall dhnliche Ergebnisse
erzielt werden, wie sie in den Publikationen
der 4&gyptischen Tempelinschriften unserer
franzdsischen Kollegen bereits vorliegen.

Es hat sich hoffentlich gezeigt, daf die
Ansichtvon Herrn Blanco Gonzdlez2L iiber die
Arbeit an den hermetischen Texten - wenig-
stens soweit sie die koptischen Texte anlangt -
nicht zutreffend ist, dafl vielmehr diese Text-
gruppe wohl zu den bisher am besten erforsch-
ten Texten aus Nag Hammadi zu zdhlen ist.
Die ersten beiden seiner 5 Hauptforderungen
fur die zukinftige Arbeit an den Hermetika,12
die Publikation der Nag Hammadi Texte und
die Untersuchung des Verhdltnisses von Her-
metik und Gnosis ist abgeschlossen bzw. bereits
weit fortgeschritten. Die z.T. abweichenden
Meinungen derer, die sich mit diesen Texten
befaBt haben, hdngen weitgehend auch mit
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der Frage zusammen, die Blanco Gonzélez
nicht behandeln wollte: »to what extent Her-
metic thought became modified as it was dif-
fused«123 Ich erinnere nur an die schwanken-
de Terminologie unseres Kollegen Trdgerl
der in Bezug auf unsere Texte von »gnosti-
schen Hermetikern« bzw. von »hermetischen
Gnostikern« sprach.

Der Vergleich der verschiedensprachigen
Versionen der Hermética miteinander - es sei
nur an das Beispiel des Asclepius erinnert - hat
z.T. betrachtliche Abweichungen zwischen den
erhaltenen Texten aufgezeigt und erinnert uns
an die Unterschiede, die auch in den doppelt
und mehrfach uberlieferen gnostischen Ab-
handlungen in der Nag Hammadi Bibliothek
vorliegen. Die Uberlieferung dieser Werke ist
nicht vergleichbar mit der des biblischen
Schrifttums, mit heiligen Schriften, wohl aber
mit der der dgyptischen Texte, die voller Ab-
weichungen sind.

Wir miissen bedenken, daB wir uns in Agyp-
ten in einem synkretistischen Umfeld befinden
und es keine klaren Trennlinien zwischen den
verschiedenen Religionsgemeinschaften, also
auch nicht zwischen der Gnosis und der Her-
metik, gab. Deshalb sind literarkritische Unter-
suchungen von gréRter Wichtigkeit fur unsere
weitere Arbeit.

Literaturverzeichnis

Berliner Arbeitskreis bir koptisch-gnostische Schriften
1973: »Die Bedeutung der Texte von Nag Hammadi fir
die moderne Gnosisforschung«, Gnosis und Neues Te-
stament. Studien aus Religionswissenschaft und Theolo-
gie, Berlin, 13-76

Brashler,J., Dirkse, P. A. and Parrott, D.M. 1977: “The Pray-
er of Thanksgiving (VI1,7)’, The Nag Hammadi Library
in English, Leiden, 298-99

Bréuninger, F. 1926: Untersuchungen zu den Schriften des
Hermes Trismegistos, Berlin

Browne, G. M.,1974: ‘Textual Notes on Nag Hammadi Co-

dex VT, Zeitschrift fir Papyrologie und Epigraphik 13,
305-309

Camplani, A. 1986: ‘Alcune note sul testo del codice VI di
Nag Hammadi: La predizione di Hermes ad Asclepius’,
Augustianum 26, 349-368

Camplani, A.1993: ‘Riferimenti biblici nella letteratura er-
metica’, Annali di storia dell’ esegesi 10/2, 375-425

Colpe, C. 1972: Heidnische, judische und christliche
Uberlieferung in den Schriften aus Nag Hammadi T,
Jahrbuch fir Andke und Christentum 15, 5-18

Dirkse, P.A and Parrott, D.M. 1977: “The Discourse on the



70

Eighth and Ninth (V1,6)’, The Nag Hammadi Library in
English, Leiden, 292-297

Dirkse, PA and Parrott, D.M. 1977: “Asclepius 21-29
(V1,8)”, The Nag Hammadi Library in English, Leiden,
300-307

Dirkse, PA. and Parrott, D.M. 1979: ‘Asclepius 21-29. VI,8:
65,15-78,43" Leiden, NHS XI, 395-451

Dirkse, P.A, Brashler.J. and Parrott, D.M. 1979: The Dis-
course on the Eighth and Ninth. VI,6: 52,1-63,32’, Lei-
den, NHS X1,341-373

Dirkse, P.A and Brashlerd. 1979: ‘The Prayer of Thanksgi-
ving. VI,7: 63,33-65,7’, Leiden, NHS XI, 375-387

Doresse, Jean und H.-Ch. Puech 1948: ‘Nouveaux écrits
gnostiques découverts en Egypte’, Comptes Rendus de 1’
Académie des Inscriptions et Belles-Lettres, 87-95 (séan-
ce du 20 février 1948)

Doresse, Jean 1956: ‘Hermes et la gnose. A propos de
I’Asclepius copte’ Novum Testamentum 1, 54-69

Doresse,Jean 1960: The Secret Books of the Egyptian Gno-
stics, London

Festugiére, A.-J.1942: ‘Le ‘logos’ hermétique d’enseigne-
ment’, Revue des Etudes grecques 55, 77 ff

Gonzélez Blanco, Antonino 1984: ‘Hermetism. A Biblio-
graphical Approach’, Aufstieg und Niedergang der ro-
mischen Welt Band 11, 17.4, Berlin/New York, 2241-2281

Keizer, L.S., 1974, The Eighth Reveals the Ninth: A new
Hermetic Initiation Discourse (Tractate 6, Nag Hammadi
Codex VI)Translated and Interpreted, Seaside = Aca-
demy of Arts and Humanities Monograph Series |

Khosroyev, Alexandr 1995: Die Bibliothek von Nag Ham-
madi, Altenberge = Arbeiten zum spatantiken und kop-
tischen Agypten Bd.7

Krause, Martin 1967: ‘Der Stand der Verdffentlichung der
Nag Hammad Texte’, The Origins of Gnosdcism. Collo-
quium of Messina 13-18 April 1966 = Studies in the Hi-
story of Religions XII, 61-88

Krause, Martin 1969: ‘Agyptisches Gedankengut in der
Apokalypse des Asclepius’, Zeitschrift der Deutschen
Morgenlandischen Gesellschaft, Supplémenta I, 48-57

Krause, Martin u. Labib, Pahor 1971: Gnostische und her-
metische Schriften aus Codex Il und Codex VI, Glick-
stadt = Abhandlungen des Deutschen Archéologischen
Instituts Kairo, Koptische Reihe Bd.2

Kurth, Dieter, 1994: Edfu. Ein agyptischer Tempel, gese-
hen mit den Augen der alten Agypter

Leipoldt, Johannes 1960: ‘Mysterien’; RGG, 3. Aufl., Bd. 4,
1232-1236

Lewy 1929: Sobria Ebrietas, GieRen

Lucchesi, E. 1975: ‘Essai de traduction d’un mot copte
nouveau’, Le Muséon 88, 371-373

Lucchesi, E. 1975: ‘A propos du mot copte ‘Sphransh”,
Journal of Egyptian Archaeology 61, 254-256

Mahé, Jean-Pierre 1974a: ‘Le sens et la composidon du

HfS 26

traité hermétique ‘L’Ogdoade et I’'Ennéade’, conservé
dans le codex VI de Nag Hammadi’, Revue des Sciences
Religieuses 48, 54-65

Mahé, Jean-Pierre 1974 b: ‘La priere d’actions de graces du
codex VI de Nag Hammadi et le Discours Parfait’, Zeit-
schrift fir Papyrologie und Epigraphik 13, 40-60

Mahé¢, Jean-Pierre 1974 c: ‘Remarques d’un latiniste sur
I’Asclepius copte de Nag Hammadi,” Revoie des Sciences
Religieuses 48, 136-155

Mabhe, Jean-Pierre 1975: ‘Le sens des symboles sexuels dans
quelques textes hermétiques et gnostiques’, NHS 1975,
123-145

Mahé, Jean-Pierre 1978: Hermés en Haute-Egypte. Les tex-
tes hermétiques de Nag Hammadi et leurs paralléles
grecs et latins, tome I, Québec = BCH Textes 3

Mahé, Jean-Pierre 198la: ‘Le fragment du Discours Parfait
dans la Bibliothéque de Nag Hammadi’, Colloque Iner-
national sur les textes de Nag Hammadi (Québec, 22-25
ao(t 1978) 304-327 = BCH Etudes 1

Mahé, Jean-Pierre 1981 b: ‘Le Discours Parfait d’apres
I’Asclepius latin: Utilisation des sources et cohérence re-
dacdonelle’ aO. 405-434

Mahé, Jean-Pierre 1982: Hermés en Haute-Egypte. Tome
11, Le fragment du discours parfait et les définitions her-
métiques arméniennes (NH V1,8.8a), Québec = BCH
Textes 7

Mahé, Jean-Pierre 1991: ‘La voie d’immortalité a la lumie-
re des Hermetica de Nag Hammadi et de découverts
plus récentes’, Vigiliae Christianae 45, 347-375

van Moorsel, G. 1955: The Mysteries of Hermes Trismegi-
stus, Utrecht

Motte, L. 1989: ‘Lavache multicolore et les trois pierres de
la régénéneration’, Etudes Coptes 3, 130-149 = Cahiers
de la Bibliothéque Copte 4

Nilsson, Martin P. 1961: Geschichte der griechischen Reli-
gion, Minchen

Parrott, D.M. 1979: ‘ The Scribal Note VI,7a: 65,8-14’, Lei-
den, NHS XI, 389-393

Pearson, B.A. 1981: Jewish Elements in Corpus Hermeti-
cum | (Poimandres)’, Studies in Gnosticism and Helle-
nistic Religions presented to Gilles Quispel on the Occa-
sion of his 65 th Birthday, 336-348

Philonenko, J. 1975: ‘Un allusion de I’Asclepius au livre
d’Hénoch’, Christianity, Judaism and other Greco-Ro-
man Cults: Studies for Morton Smith at Sixty, Leiden,
vol. 1, 161-163

Philonenko, M. 1988: ‘O vitae vera vita (Asclépius 41)’, Re-
vue d’Histoire et de Philosophie Religieuses 68, 429-433

Puech, H-Ch. 1950: ‘Les nouveaux écrits gnostiques décou-
verts en Haute-Egypte (Premier inventaire et essai
d’identification), Coptic Studies in Honor of Walter
Ewing Crum, Boston, 91-154

Reitzenstein, Richard 1904: Poimandres, Leipzig



HfS 26

Rudolph, K 1969: ‘Gnosis und Gnostizismus, ein For-
schungsbericht’ Theologische Rundschau 34, 121-175.
181-231

Rudolph, K 1985: ‘Die Nag Hammadi-Texte und ihre Be-
deutung fur die Gnosisforschung’, Theologische Rund-
schau 50, 1-40

De Santis, C. 1987: ‘Gli scritti ermetici del sesto codice di
Nag Hammadi’ Studi e Materiali di Storia delle Religio-
ni 11,57-65

Scholer, David M. 1971: Nag Hammadi Bibliography 1948-
1969, Leiden = NHS I; Nachtrége: ‘Bibliographia Gno-
stica: Supplementum Iin: NT 13, 1971, 322-336 bis Sup-
plementum XXI1 in: NT 36,1994, 58-96

Schwartz, J. 1982: ‘Note sur la ‘petite apocalypse’ de
I’Asclepius’, Revue d’Histoire et de Philosophie Reli-
gieuses 62, 165-169

Scott, Walter 1924: Hermetica I, Oxford

The Facsimile Edition of the Nag Hammad Codices, Co-
dex VI, Leiden 1972

Troger, K-W. 1973 a »Die sechste und siebte Schrift aus
Nag-Hammadi Codex VI: Eingeleitet und bersetzt vom
Berliner Arbeitskreis fur koptisch-gnostische Schriften,
ThLZ 98, Sp. 495-503

71

Troger, KW, 1973 b: ‘Die hermetische Gnosis’, Gnosis und
Neues Testament. Studien aus Religionswissenschaft
und Theologie, Berlin, 97-119

Troger, KW, 1974: ‘Die Bedeutung der Nag-Hammadi-
Schriften fir die Hermetik’, Studia Coptica, Halle, 175-
190

Troger, K-W.1978: ‘On Investigating the Hermetic Docu-
ments contained Nag Hammadi Codex VI. The Present
State of Research’, NHS XIV, 117-121

Troger, KW, 1989: ‘Hermetika’, Theologische Realenzy-
klopadie Bd.18, 749-752

Wigtil, D.N.1984: ‘Incorrect Apocalyptic: The Hermetic
‘Asclepius’ as an Improvement of the Greek Original’,
Aufstieg und Niedergang der rémischen Welt, Bd. II. 17.
4, Berlin/New York, 2282-2297

Wilson, R.McL. 1988: Hermetik und Christentum’, Realle-
xikon fur Antike und Christentum 14, 795-808

Wisse, Frederik 1977: Rez.: M. Krause u. P. Labib 1971 in:
ZDMG 127, 95-98

Wilosok, A. 1960: Laktanz und die philosophische Gnosis,
Heidelberg

Anmerkungen

1. T. Petersen undJ.-P. Mahé
2.J. Doresse 1948
3. H.-Ch. Puech 1950
4.J. Doresse 1960, 241
5. A. Gonzélez Blanco 1984
6. J.-P. Mahé 1982
7. A. Gonzéalez Blanco 1984, 2277
8. A. Gonzalez Blanco 1984, 2278 f.
9. M. Krause 1967, 61 ff.
10. M. Krause 1967, 77 ff.
11. M. Krause u. P. Labib 1971, 232 f.
12. M. Krause u. P. Labib 1971, 235
13. The Facsimile Edition of the Nag Hammadi Codices,
Codex VI
14. M. Krause u. P. Labib 1971, XI f. (Vorwort)
15. C. Colpe 1972
16. K-W. Troger 1973 a, 498: »Unsere Ubersetzung kann
deshalb unmittelbar nach Erscheinen dieser Edition
publiziert werden, weil uns M. Krause dankenswerter-
weise zuvor einen Film der Kkorrigierten 2. Fahnen-
korrektur des koptischen Textes von NHC VI, 2-8 (bis
p. 75) zur Verfiigung gestellt hatte« (Korr.-Zusatz)
17. K-W. Troger 1973 b
18. L. S. Keizer 1974

19. P. A Dirkse and D. M. Parrott 1977, 292-307

20. J.-P. Mahé 1974 a-c, 1975

21. J.-P. Mahé 1978

22. J.-P. Mahé 1982

23. vgl. auch J.-P.Mahé 1981 aund b

24. P. A. Dirkse, I. Brashler and D. M. Parrott 1979, 341-
451

25. Gute Literaturibersichten beiJ.-P. Mahe 1982, XVIII-
L; KRudolph 1969 u.1985; X-W.Troger 1989; D. M.
Scholer 1971 ff,; vgl. auch C. de Santis 1987 u. A
Camplani 1986 u.1993

26. vgl. A. 5

27. A. Gonzalez Blanco 1984, A.22 aufS. 2249 ff.

28. M. Krause 1969

29. K Rudolph 1969

30. D. N. Wigtil 1984

31. K Rudolph 1985, 13-19

32. R McL. Wilson 1988

33. R McL.Wilson 1988, 801

34. K-W. Troger 1989

35. A. Khosroyev 1995,10 ff.

36. The Facsimile Edition 1972, Tafel 69

37. D. M. Parrott 1979, 389 ff.

38. J.-P. Mahé 1982, 459



72

39. M. Krause u. P. Labib 1971, 170

40. K-W. Troger 1973 b, 498

41. J-P. Mahe 1978, 29

42. P. A Dirkse u.a. 1979, 341 f

43. P. A Dirkse u.a.. 1979, 342

44. L. S. Keizer 1974

45. M. Krause u. P. Labib 1971, 185

46. P. A. Dirkse andj. Brashler 1979, 375

47.J.-P. Mahe 1978, 135

48. M. Krause u. P. Labib 1971, 187

49. P.A Dirkse and D.M.Parrott 1979, 400

50. J.-P. Mahe 1982

51. Vgl. auch seine Nachtrage und Verbesserungen zum
1. Band im 2. Band S.469-477 (=Annexe II)

52. Vgl. Mahe 1974 ff

53. P.A Dirkse and D.M. Parrott 1979, 395

54, M. Krause u. P. Labib 1971

55. P.A Dirkse and D.M.Parrott 1979

56. J.-P. Mahe 1978

57. J.-P. Mahe 1982

58. J.-P. Mahe 1981, 152 ff

59. J-P. Mahe 1974 a

60. P.A.Dirkse, J.Brashler and D.M.Parrott 1979, 343

61. P.A.Dirkse,J.Brashler and D.M. Parrott 1979, 344

62. J.-P. Mahe 1978, 31 f.

63. vgl. auch K Rudolph 1985, 14

64. P.A Dirkse,J.Brashler and D.M. Parrott 1979, 345

65. K-W. Troger 1973 a,b

66. J.-P. Mahe 1978, 52 ff

67. P.A Dirkse, J. Brashler and D.M. Parrott 1979, 345

68. J.-P. Mahe 1978, 52 ff

69. J.-P. Mahe 1978, 38-52

70. J.-P. Mahe 1978, 50 ff

71. K-W. Troger 1973 b, 54

72. P.A Dirkse,J. Brashler and D.M. Parrott 1979, 345

73. J.-P. Mahe 1978, 35 ff

74. P.A Dirkse, J.Brashler and D.M. Parrott 1979, 343

75. P.A Dirkse, J.Brashler and D.M. Parrott 1975, 345

76. K-W. Troger 1973 b, 119

77. J.-P. Mahe 1978, 52-29

78. J.-P. Mahe 1978, 160-167

79.J.-P. Mahe 1974 b

80. J.-P. Mahe 1978, 146

81. J-P. Mahe 1978, 146

82. J.-P. Mahe 1978, 148 ff

HfS 26

83. J.-P. Mahé 1978, 152 ff

84. P.A Dirkse andj. Brashler 1979, 375-377

85. P.A Dirkse andj. Brashler 1979, 376 f

86. M. Krause 1967, 88

87.J. Doresse 1960, 248

88. K-W. Troger 1973 b

89. K-W. Troger 1973 b, 118 f

90. R Reitzenstein 1904, 248

91. F Brauninger 1926, 14

92. W. Scott 1924, 56, 77

93. G. van Moorsei 1955, 129 ff.

94. Lewy 1929, 81 A1

95. AJ. Festugiére 1942, 77 ff

96. J. Leipoldt 1960, 1236

97. A Wiosok 1960, 229

98. M.P. Nilsson 1961, 609

99. K-W. Troger 1973 b, 118

100. K-W. Troger 1973 b, 119

101. So die Editoren der Coptic Gnostic Library (NHS XI,
389) und der Berliner Arbeitskreis 1973, 55

102. So die Erstausgabe (M. Krause u. P. Labib 1971,25);J.-
P. Mahé 1982, 459 f und A. Khosroyev 1995,10 ff

103. M. Krause u. P. Labib 1971, 25

104. The Facsimile Edition 1972, Tafel 16, 25, 39, 52, 55,
67, 69

105. F Wisse 1977, 98

106. J.-P. Mahé 1982, 466

107. J.-P. Mahé 1982, 467

108. A. Khosroyev 1995, 13 und 20

109. A. Khosroyev 1995, 13

110. J-P. Mahé 1982, 467 A. 29

111. J.-P. Mahé 1981 a, 405-434

112. J.-P. Mahé 1982, 62 ff

113. D.N. Wigtil 1984, 2290 ff

114. D.N. Wigtil 1984, 2295

115. J.-P. Mahé 1982, 68 ff

116. J.-P. Mahé, 1982, 113

117. J.-P. Mahé 1982,410

118. J-P. Mahé 1982, 424 ff

119. K Rudolph 1985, 15-19

120. vgl. inzwischen D. Kurth 1994

121. A. Blanco Gonzélez 1984, 2277

122. A. Blanco Gonzalez 1984, 2278

123. A. Blanco Gonzalez 1984, 2251

124. K-W. Troger 1973 b, 119



Mental Faculties and Cosmic Levels in The Eighth and the
Ninth (NH VI1,6) and Related Hermetic Writingsl

by

Jean-Pierre Make

Along with Homer and Orpheus, Hermes Tris-
megistus belongs to the very restricted circle of
the imaginary poets. His historical existence is
unsustainable, his works, apocryphal, and the
various writers hiding under his mask, almost
unknown. Yet the idea he embodies is perfectly
clear: itis the firm belief that man has not com-
pletely lost the glory of paradise; the hope he
can find either in his or in his ancestors’memo-
ry, somewhere in the past of humankind or in
the unexplored regions of hisinnerworld, some
kind of mysterious strength to come back up to
the primordial times, when Adam was released
from God’shand, endowed with divine likeness
and the perfect knowledge of his Creator.

To hellenic minds, the remnants of such a
remote memory can be found only in Egypt.
For Greece, just as the rest of the planet, is a
young civilization which appeared only after
the flood. As soon as the Greeks try to inquire
into their past, they are stopped by the abyss of
the last cataclysm, which has swallowed up
their former universe. And before that last cat-
astrophe there have been many others of the
same kind. Therefore Greece is a new world
where everything is recent, transparent, devoid
of mystery. On the contrary Egypt has been
protected by the Nile from all of those periodic
floods, which have swept off so many nations
and cities of old. Therefore it displays to the
sight of amazed visitors the enigma of its gigan-
tic monuments which witnessed the life of pri-
mordial humankind conversing with their
gods.

Who else could be able to retrace the secrets
of creation but those self-begotten, self-impreg-
nated deities which emerged spontaneously
from the primordial chaos, such as Ptah-Hep-
haestus or Kamephis, “his mother’s bull”, or
Khnum, the Good Genius? Nobody else but
these Gods have taught Hermes-Thoth, the
first scribe, the true names of everything; fur-
thermore they inspired him to carve secret hi-
eroglyphic inscriptions on stelae and obelisks,
and to write hieratic books, which he and his
descendants handed over to the scriptoria, the
so-called “Houses of Life” of the Egyptian
shrines.

Let us accept, at least temporarily, the data
of this myth. As a result, Egypt is the mother of
any hidden knowledge concerning the basic
and genuine nature of all beings. The wise of
other nations necessarily depend on her.
Which truth can be found either in Moses’
Genesis or in Plato’s Timaeus, which must not be
traced back to Hermes-Thoth’s antediluvian
writings? Therefore whoever would take the
risk of mixing up Bible and Platonism, with
some additional ingredients such as Egyptian
cosmogony or Jewish gnosis, would by no
means bear the blame (so obnoxious to mod-
ern philology) of syncretism. On the contrary
he might well be on the way to rediscover the
primordial science of an unanimous hu-
mankind, still speaking the language of their
origins.

In order to translate the Egyptian equivalent
of a superlative the Greek oracles delivered by



74

Thoth in the ptolemaic period are normally as-
cribed to “the greatest greatest god, the great
Hermes” (HHE 1,1). Eventually this phrase is
shortened into Hermes Trismegistus “the
thrice greatest”.

Four or five hundred years later, when in the
first three centuries A.D. the Egyptian god,
who had already authored a lot of astronomi-
cal, alchemical and magical writings, was also
credited with Greek philosophical dialogues,
the etymology of Trismegistus had long ago
sunk into oblivion. Therefore people sought
more sophisticated explanations.

E.g. according to a hermetic fragment pre-
served in Byzantine chronicles, as well as in Syr-
iac and Armenian philosophical anthologies,
Hermes ‘was a man from Egypt outstanding in
wisdom; he interpreted and said that the name
of the ineffable One and the Creator consists
of threefold powers of majesty, but the God-
head, he said, is one. For this reason he was
called by the Egyptians ‘Trismegistos’, i.e. of
three-fold greatness” (Brock 1983).

According to another explanation preserved
in Hermias of Alexandria’s commentary on
Plato’s Phaedrus, Hermes was called Trismegis-
tus because he came thrice to Egypt and each
time led a most philosophical life, but the last
time he remembered himself and recognized
himself (NF 4, 148s.).

Both of these explanations are also echoed
by the sixth writing of Nag Hammadi codex VI,
a hermetic dialogue whose lost title can be re-
constructed as Discourse on the Eighth and the
Ninth (NH VI6).

In this treatise, an anonymous disciple re-
minds Hermes of his former promise to bring
his mind into the Ogdoad, i.e. the eighth
sphere, and afterward into the Ennead, i.e. the
ninth, according to the order of the tradition
(NH V1,52,1-7). Then follows a theoretical dia-
logue concerning spiritual regeneration (52,8-
55,5). Hermes and his disciple begin praying
the Invisible God and are granted two mystical
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illuminations, the first one including only the
Eighth and the second one the Eighth and the
Ninth (55,6-61,17). After giving thank to God
for this favor, the disciple is prescribed to carve
the book of his vision on turquoise stelae which
shall be put in the court of Hermes’ shrine in
Diospolis under the guard of frog- and cat-
faced keepers. In addition Hermes writes an
oath, in order to protect the book from any
misuse by unworthy readers (61,18-63,33).

From several passages of the dialogue, we
understand that the highest god, whose name
(62,24) is ineffable, consists of threefold pow-
ers called the Unbegotten, the Self-Begotten
and the Begotten (63,21-23), which provides a
good explanation for the statement that Her-
mes Trismegistus has taught that three powers
of Majesty form the essence of the Creator.

On the other hand during the two visions of
our text, both Hermes and his disciple cry out
“l see myself’ (58,8. 60,32), which reminds us
of the fact that Hermes was called Trismegistus
after he had remembered or recognized him-
self. Indeed the word Trismegistos occurs only
twice in the dialogue (59,15. 24), both times af-
ter Hermes has been able to see himself and
before he communicates this spiritual gift to
his disciple.

It must be granted that seeing oneself is not
exactly the same thing as remembering or rec-
ognizing oneself. The latter sounds more intel-
lectual. It can be the result of a long-lasting ef-
fort, whereas the former is a sudden and ecsta-
tic vision. But we can easily account for this dif-
ference by noting that our text confessedly is
nothing but an initiation dialogue, whose pur-
pose is to bring about mystical enlightenment
and that this experience is depicted as the final
stage of a long intellectual cursus and spiritual
progress.

As Hermes states, “Those who read this book
should not bring the Name into abuse and not
(use it) to oppose the acts of fate. Rather they
should submit to the law of God, without hav-
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ing transgressed at all, but in purity asking God
for wisdom and knowledge. And he who has
not been begotten at the start by God should
limit himselfwithin the General Lecturesand the
Detailed Lectures. He will not be able to read the
things written in this book, although his con-
science is pure within him, since he does not
do anything shameful nor does he consent to
it. Rather, by stages he advances and enters
into the way of immortality” (62,24-63,11).

Thus we understand that recognizing one-
self is a complex process which demands grad-
ual efforts, methodical readings and moral per-
fection, the final stage of which is the mystical
illumination described in our dialogue.

But since both of the traditional explana-
tions of the name Trismegistus occur in this
writing, we might ask what is the connection
between the two of them? Can really recogniz-
ing the three powers of God be one and the
same thing as remembering or seeing oneself?
Indeed it should be so, since the Armenian
Hermetic Definitions teach us: “Who knows one-
self knows the All” (DH 1X,4).

Moreover the “three worlds” God, the cos-
mos and Man are closely related to each other.
“God: intelligible world; world: sensible god;
man: destructible world. God: motionless
world; heavens: moving world; man: reason-
able world. Therefore there are three worlds.
The motionless world is God and the reason-
able world is Man: but both of them are one,
God and Man in his essence” (DH 1,1).

As a result, Unbegotten, Self-Begotten and
Begotten can mean, as well as divine powers,
categories of beings, and we may be fairly sure
that these beings are located at different levels
of the cosmos, e.g. the Unbegotten atop, and
the Begotten down below.

On the other hand “seeing oneself’ cannot
possibly mean “looking at oneselfin a mirror”.
It must be some more sophisticated kind of self
vision. As we can read in the “Secret dialogue
of Hermes Trismegistus (...) on being born
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again, and on the promise to be silent”, which
bears close similarities to our text, “seeing with-
in me an unfabricated vision that came from
the mercy of God, | went out of myselfinto an
immortal body, and now | am not what | was
before. | have been born in mind. This thing
cannot be taught, nor can it be seen through
any elementary fabrication that we use here be-
low. Therefore, the initial form even of my own
constitution is of no concern. Color, touch or
size I no longer have; | am a stranger to them.
Now you see me with yours eyes, my child, but
by gazing with bodily sight you do <not> un-
derstand what <l am>; now | am not seen with
such eyes, my child” (CH XIII,3).

Thus the vision of oneself forces man to strip
off his mortal body and to get an immortal
one, that cannot be seen with the eyes of flesh.
In other words, seeing oneself somehow means
acquiring new mental faculties, or perhaps re-
activating forgotten or latent virtualities.

Now gaining or recovering those faculties
brings about an ascent through the different
cosmic levels, from the Begotten, here below,
up to the Unbegotten, there atop, from the
mortal up to the immortal. That is what our
text calls “the way of immortality”, which other
hermetic writings also name “the way of truth”
(SH 11 B,5), “the road that leads above” (CH
IV,11; SH Il B, 8), to the “light of knowledge”
(CH X,21), “to the beautiful” (CH VI,5), “to
the good” (CH XI1,21). This way is one and the
same thing as the scale of beings. Itincludes all
of the trip that the human soul has made be-
fore birth and during life (CH X,8), as well as
after-death journey (CH XI1,12).

Consequently human ascension along this
road is necessarily tridimensional. It simultane-
ously takes place in space, in time and within
oneself.

As to the spatial dimension, we may quote
the final oath of our dialogue, where Hermes
provides a vertical section of the universe by
naming, first upwards, the different levels of
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the lower world, then downwards, the entities
of the upper one.

“I make him who will read this holy book
swear by heaven and earth and fire and water
and the seven Ousiarchs and the demiurgic
spirit dwelling in them - thus far for the lower
world, then the upper one - by the Unbegot-
ten God, the Self-Begotten one and him who
has been Begotten, that he keeps the things
that Hermes has said” (NH V1,63,16-24).

Above the ground floor, where the material
elements (air, earth, fire and water) are, dwell
the seven Ousiarchs, who, in this context, must
be identified with the seven planetary Gover-
nors of Poimandres (CH I, 14. 16). They consti-
tute the harmonia, i.e. the cosmic framework
moved by fate (CH 1,19) or the demiurgic spir-
it (CH 1,11). Then comes the Begotten one,
i.e. the rational soul of the cosmos, level with
the Eighth, abode of the individual souls and
angels (NH VI, 58,17-20; 59,29-30). One step
higher we meet the Self-Begotten one, that is
mind, level with the Ninth. Over the heights of
heaven reigns the Unbegotten God “and in his
place there is neither heaven, nor stars, and
nothing like a body” (NH VI1,75,9-13).

It would be easy to show that the after death
ascent of Poimandres also takes place along
these ten cosmical levels. Once man has
stripped off his material body, “he rushes up
through the cosmic framework” (CH 1,25), i.e.
the seven spheres or the Hebdomad (NH
V1,56,27), “then he enters the regions of the
Ogdoad; he has his own proper power, and
along with the beings he hymns the Father”
(CH 1,26) Just as the soul and the angels in our
text (NH VI1,58,17-20; 59,29-31). But there are
two additional levels, since “certain powers
dwell above the ogdoadic region and hymn
God with a sweet voice” (CH 1,26). According
to our text the Ennead is specifically the abode
of powers (NH VI,59,31-32) and the Unbegot-
ten God is the one “who rules over the king-
dom ofpower” (55,24-26). Therefore from that
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kingdom, you “rise up to the Father” (CH
1,26), on the tenth level.

As we know from the Three stelae of Seth (NH
V115 “the way of ascent is the way of descent”
(NH VII, 127, 20-21). However, since the de-
scent leads from God and the primordial man
to present humankind it sheds light on the an-
thropogonic process and may help us under-
stand which parts of the human compound,
i.e. which mental faculties are related to the
different cosmic levels.

According to Poimandres, the “essential man
(CH 1,15) has been brought forth by “Mind,
the father of all, who is life and light” at his
own image and form (CH 1,12). Since this man
has received “every power” (pasan exousian, CH
1,13. 14), we may assume he was first living in
the realm of power (NH 11,55,24-26), i.e. the
Ennead, just below the divine Decade. Then
this noetic man wants to create craftworks, and
he enters the demiurge’s sphere (CH 1,13),
which must be one stage, lower, i.e. in the Og-
doad, where he probably receives something of
the demiurgic mind, i.e. a rational soul derived
from the soul of the universe.

Eventually the seven planetary Governors
also give him “part of their order™”, i.e. of the ir-
rational passions they rule over. Finally the
man breaks through the planetary spheres and
embraces material nature (CH 1,14). As a re-
sult, he receives a body made of the four ele-
ments. Therefore, “humankind is the only liv-
ing thing that is twofold: one part of it is sim-
ple, what the Greeks call ousiodes, essential,
what we call a form ofdivine likeness. What the
Greeks call hulikos, material, and we call earthly
is fourfold: from itis made the body that covers
over what we have already termed divine in hu-
mankind” (Ascl 7).

Since each element of the human com-
pound has been gained at a different level of
the universe, we can live either on earth or in
heaven depending on which part of ourselves
we decide to give leadership.
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Let us consider the case of people who “divert
their attention to the pleasures and appetites
of their bodies, believing that humankind
came to be for such purpose” (CH 1V,5). Such
individuals are sprawling on the ground, like
“unreasoning animals” (ibid.). Instead, those
who want to raise themselves to heavens should
first “rip off the tunic that they wear, the gar-
ment of ignorance, the foundation of vice, the
bonds of corruption, the dark cage, the living
death, the sentient corpse” (CH VII,2). For
bodily delight “is a noose round the soul’s neck
that keeps humankind tied to the part that
makes them mortal” (Ascl 12).

Whoever longs to enter the way to heaven
and immortality shall reactivate his mental fac-
ulties and go through three successive stages
which the Prayer of Thanksgiving of Nag Ham-
madi codex VI calls “Nous, Logos and Gnosis”
(NH VI1,64,9-10). Since we know from another
text (CH 1X,10) that Logos and Nous are the
last two stages, we must assume the Gnosis is
the first one.

Within hermetism Gnosis is indeed a portal
(CH VI1,2), and a starting point: “it furnishes
us the beginning of the good that will be
known” (CH 1V,9). It consists in rejecting ag-
nosia, i.e. sinful ignorance of God and getting
sure that He exists (CH XII1,8) and wants to be
known (CH 1,31). This spiritual research isone
and the same thing as reverent piety (CH 1,27.
V1,5. 1X,4).

But soul cannot possibly gain piety without
waging war against oneself (CH X,19). It has
got to fight and “make a great division in order
to be defeated by one part of itself. There be-
gins a struggle of one against two, the former
trying to escape, the two latter dragging it
down towards the bottom” (SH 1l B,6). The ad-
versaries of this combat are to be identified
with the rational part of soul and its two irra-
tional parts, thumos “passionate will”and epithu-
mia “desire”. The psychic force which is special-
lyintended for controlling desires and passions
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is called logismos, i.e. *“reasoning faculty”.
‘When passionate will and desire agree with
each other to create a balanced disposition by
adhering to the reasoning faculty, they become
justice” (SH XVI1,3).

When we overcome our passions with the
help of the logismos we somehow get over the
planetary influences which determine our tem-
per and fix our fate. Therefore we ascend to
the highest of seven spheres ruled by the Ou-
siarchs or the Governors, aswe can read in the
Discourse on the Eighth and the Ninth. “We have al-
ready advanced to the Hebdomad, since we are
pious and walk in thy law” (NH V1,56,28-30).

In the new hermetic fragments On Soul dis-
covered in the manuscript Clarke 11 of the
Bodleian Library (Paramelle-Mahé 1991), we
are told that “when the reasoning faculty raises
its head out of the irrational, it drags along
with itself the irrational and fills it up with un-
derstanding <which cures> the irrational im-
pulses” (HO 1V4). The verb “to raise one’s
head” (anakuptein) is particularly interesting
because it describes the opposite motion to
that of the Primordial man falling into the ma-
terial world: “he broke through the vault and
stooped (parakuptein) to look through the cos-
mic framework” (CH 1,14). The image is very
clear: man belongs by his essence to a place lo-
cated above the seven planets. When he bends
his head to watch the lower world, he falls un-
der the dominion of the cosmic framework; on
the contrary, if he overcomes his instincts with
the help of the logismos, he comes back to his
former position and gets his head raised again
over the planetary fate.

No extant hermetic writing or fragments ex-
actly tell us about the location of the logismos
within the human body and which level it mir-
rors in the Macrocosm. According to the Ox-
onian fragments, “between (metaxu) mind and
reason (logos) is the reasoning faculty (logis-
mos), escorting mind” (HO 1V,4). Whatever
‘between” may mean in this context we cannot
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possibly regard the logismos as the upper part of
the rational soul (logike psukhe), because its
function is to domesticate the lower irrational
parts. Therefore it must be located somewhere
at the bottom of the rational soul, or perhaps
constitude a septum separating the rational
from the irrational.

There is indeed such a septum both in the
cosmos and in the human body: “Since the cos-
mos is a sphere - a head that is - and since
there is nothing material above the head (just
as there is nothing of mind below the feet,
where all is matter), and since mind is a head
which is moved spherically - in the manner of
a head, thatis- thingsjoined to the membrane
of this head (in which is the soul) are by nature
immortal, as if they have more soul than body
because their body has been made in soul;
things far away from the membrane, however,
are mortal, because they have more body than
soul” (CH X, II).

The membrane (humeri) which separates the
head from the body also marks the limit be-
tween rational and irrational. On a cosmic
scale, it must be identical to the kutos i.e. the
envelope wrapping up the seven spheres (CH
1,14). This provides a good location for the lo-
gismos. Just above, in the Ogdoad, must be the
rational soul itself, and one level higher, mind,
in the Ennead. Thus “the mind is in the rea-
son; the reason isin the soul” (CH X,12).

Once man has fully domesticated his irra-
tional soul, he enters the Ogdoad, which is the
realm of Logos, the second stage of spiritual
progress. Since Hermes-Thoythos is the “first
man, the interpreter of all beings, the one who
gave a name to all material things” (FH 21),
the Hermetic writings contain the Logos par
excellence, i.e. the true name and the true
essence of everything.

In order to gain sound knowledge of these
teachings, we must follow the cursus described
in the Discourse on the Eighth and the Ninth (NH
V1, 63,1-2): first the General Lectures, a summary
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of which is provided in The Key of Hermes 7m-
megistus (CH X,1), then the Detailed Lectures.
The meaning of this latter title, Diexodikoi Lo-
goi, can be explained by the preamble to a her-
metic gnomology: “Now, my child, | want to
enumerate (diexelthein) in brief sentences the
complete series of all beings” (SH XI,1). De-
tailed lectures are those teachings which aim at
going through all of the existing creatures “in
order to hasten toward the One and Only”
(CH 1Vv,8).

But can human speech and logos exhaust the
infinite of being? It is all the more impossible
that we want to reach God himself beyond his
creature, the eternal and the invisible beyond
the temporal and visible. “What the eye can
see, the tongue can say; but what has got nei-
ther a body, nor an outline, nor any aspect,
what is not even made out of matter cannot
possibly be perceived by our senses. | see it
within my mind, o Tat, | see it: but what cannot
be expressed is God” (SH 1,2).

Therefore spiritual progress still demands
another mental faculty, which is mind: “For
reason and logos do not get to the truth, but
mind is powerful, and when it has been guided
by the logos up to a certain point of the road, it
has means to get as far as the truth. After mind
has included everything in an all-embracing
glance and has discovered that all of itisin har-
mony with the interpretation of the Logos, it
comes to believe, and in this beautiful belief he
finds his rest” (CH 1X,10).

Mind is much more than a mental faculty. It
“comes from the very essence of God”, how-
ever, it “has not been cut off from God’s essen-
tiality; it has expanded, as it were, like the light
of the sun. In humans this mind is God; among
humans, therefore, some are gods and their
humanity is near to divinity. For the Good De-
mon (i.e. Khnoum-Agathos Daimon) has said
that gods are immortal <humans> and humans
are mortal gods” (CH XII,1).

Therefore “one who gives thanks to God
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must pray to acquire a good mind” (CH X,22).
We need not describe here in every detail the
various exercises man should perform in order
to develop his mind, or to shift up from logic to
noetic existence. Mere rational teaching has
got only a limited impact. E.g. we can lead
somebody up to a monument or tell him about
the way to go there. But in the last analysis he
will not be able to see the monument unless he
looks at it with his own eyes. Likewise in the in-
tellectual field, the teacher’s words enable the
disciple to understand, provided he thinks with
his own mind. Then he will get sudden and
complete understanding. Whereas the logos
goes forward, as it were, step by step, mind,
which is the eye of heart (CH VII,2) and the
sight of soul (DH VII,3) has got the same all-
embracing abilities as glance: it catches every-
thing at once. It immediately fills the gap or
covers the distance between the sum of our
successive impressions and total reality.

Therefore in order to develop our mind we
must learn to see or to contemplate. Any trivial
experiment, any humdrum sight from every-
day life can virtually become a matter for con-
templation. “If you want to learn how (God)
creates (...) consider this lovely image, that is
very like him: see a farmer casting seed upon
the earth, here the wheat, there the barley,
elsewhere seed of some other kind (...). In the
same way, God sows immortality in heaven,
change in the earth, life and motion in the uni-
verse” (CH XIV,9-10).

But we can also raise our eyes up to heaven
and look at the sun, which is an image of the
Creator above the sky: ‘Just as this latter has at
once created the world, the sun models the liv-
ing beings, begets the plants and rules over the
breaths” (SH XXI,2; CH X,2). Beyond the sun,
contemplation can also extend as far as the
whole cosmos: “if you want to see God, consid-
er the sun, consider the circuit of the moon,
consider the order of the stars” (CH V,3).

Since man as well as the world is an image of
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God, we can also behold the creator within
ourself: “if you wish also to see the vision
through mortal things on earth and in the
deep, consider how the human being is crafted
in the womb, examine the skill of the craftwork
carefully, and learn who it is that crafts this
beautiful, godlike image of humankind” (CH
V, 6).

Even the innermost feelings of our body en-
able us to go further into the secrets of divine
creation: “notice what happens to you when
you wish to beget; it is not quite like the work
of God, for God takes no pleasure in his work
nor does he have assistance in it” (CH XI, 14).

By frequently training our mind in contem-
plation we gradually learn to combine and
catch at a glance both of God’s images, the
world and man, that we formerly used to look
at separately. We suppress the limit that con-
sciousness normaly fixes between me and oth-
ers, inside and outside, present, past and fu-
ture. Whoever gets rid of these distinctions be-
comes Aion, i.e. Eternity. He no longer sees
with a human and partial glance, now this
thing and now that one, he embraces at once
the totality of being, space and time.

In other words his mind compares with
God’s intellect. “Unless you make yourself
equal to God you cannot understand God; like
is understood by like. Make yourself grow to
immeasurable immensity, outleap all body, out-
strip all time, become Aion, eternity; then you
will understand God (...). Be everywhere at
once, on land in the sea, in heaven; be not yet
born, be in the womb, be young, old, dead, be-
yond death. And when you have understood all
these at once (...) then you can understand
God” (CH XI,20).

Such an experiment results from a transfor-
mation of mental faculties, so that individual
mind is lifted up to the universal. According to
the Hermetic Definitions, “there are two minds,
the godly one and that which belongs to soul”
(DH VIII1,4). Soul’s mind levels with heaven



80

since “heaven is an eternal body, an immutable
unchanging body, mixed up out of soul and
mind” (DH 11,2). By heaven we should here
understand the Ogdoad, abode of the star-
gods, for “men cultivate earth, and stars deco-
rate heaven. Gods have heaven, and men,
earth and sea” {DH 1X,7).

On the contrary when individual mind be-
comes universal, it also becomes superior to
the world, being raised from the eighth up to
the ninth sphere, since “soul is bound to be
born in this world, but mind is superior to the
world” (DH X,5).

That godly mind is male and female like God
himself (CH 1,9). Along with its female partner,
called Silence, it begets a pure Logos: “For
mind conceives Logos in Silence” (DH V,2).
This Logos is identical to the Primordial man
who was conceived in awomb made out of “in-
telligible wisdom in silence, whereas the seed is
the true god”, i.e. mind itself (CH XIII,2).
Needless to stress the similarity of this myth,
with gnosdc and especially valentinian traditions.

We can now more fully understand why
reaching the Eighth and the Ninth has both a
cosmic and a mental significance. Mental ele-
vation requires renouncement of evil, moral
conversion and long-lasting spiritual exercises
aimed at freeing the rational soul from the ir-
rational, then again intellectual vision, mind,
from mere discursive reason. This last stage
which results in ecstatic enlightenment, cannot
be reached without mystic initiation as de-
scribed in the Nag Hammadi Discourse on the
Eighth and the Ninth.

For mind’sillumination does not depend on
human virtue nor can it be taught “but God re-
minds you of it when he wishes” (CH XI11,2).
Therefore itis a grace which must be asked for
by prayer. “What is fitting is to pray to God with
all our intelligence and all our heart and all
our soul (Dt 6,5), and to ask him that the gift of
the Eighth extend to us” (NH VI,55,11-16).

In fact, despite our efforts to progress and
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overcome deficiency (54,13-17), we advance
only as far as God comes down and conde-
scends to visit us. The only thing we can possi-
bly do is to prepare ourselves to welcome him
and take advantage of his indulgence. Oral
prayer styled “sacrifice of words” (57,19) can
help us reach the Ogdoad which is the abode
of Logos and rational soul, but “language is not
able to reveal” (58,16-17) the silent hymn of
souls and angels to the Ennead (58,20).

Therefore we must train ourselves to speech-
less praise which can be understood only by
mind (58,21-22). A transition from articulate
prayer to mental orison can be provided by the
vocalic invocations of God’s hidden name
(56,17-22; 61,10-15; cf. Ro 8-26) which at once
may symbolise the location of the divine Triad
above the Seven planetary spheres. The insis-
tence of our text on silence (56,10-12; 58,20.
25-26; 59,20-22; cf. HHE, t. 2, p. 302) is nothing
like a commonplace usual in revelation dis-
courses since Silence is the female partner that
enables divine mind to perform spiritual re-
generation.

The godly triad - Unbegotten, Self-Begotten
and Begotten - is also to be found in Eugnostos
and the SophiaJesu Christi. There we can read
that “the source of what is revealed, i.e. the be-
ginningless First Father, beholds himselfwithin
himself as with a mirror. He was revealed in his
likeness as Self-Father, i.e. Self-Begetter, and as
confronter, since he confronted the Unbegot-
ten First-Existing One (...). Afterward he re-
vealed amultitude ofconfronting, self-begotten
ones, equal in age (and) power, being in glory
and without member” (NH I1ll, 74,23-75,16).

From this, we may understand that God, the
Unbegotten, is like an ever-gushing source of
glorious light. This gush is mirrored, as it were,
in water and brings forth the Self-Begotten
Mind that confronts him, so that he beholds
himselfin it. The Self-Begotten One in turn re-
veals a crowd of Self-Begotten minds, i.e. the
elected spiritual human beings.
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This myth is no doubt also known to the au-
thor of the Eighth and the Ninth, to whom the
“Beginning of the Power that is above all Pow-
ers, the One that has no beginning” is also “a
source bubbling with life” (NH VI, 58,10-14).
We may assume that the Self-Begotten is Mind,
i.e. his own reflection in the luminous water of
this source. Therefore “seeing oneself’ (58,8;
60,32) through mystic initiation must also
mean being self-begotten as God’s Mind in the
ninth sphere.

When we undergo this process we do not
only free our individual mind from soul and
matter, but we also catch up with time. We go
back up to the creation of the first man, who
had got no human parents, butwas- so to say -
self-begotten from godly mind. On the con-
trary the son of this first man must have been
born in a time when men had somehow al-
ready been divided into male mind, and fe-
male soul (CH 1,17). Consequently he must
have been begotten.

If we remember that between Seth, the first
begotten man, and Noah, the father of post-
diluvian, i.e. historical humankind, there are
seven generations (Enos, Cainan, Mahalaleel,
Jared, Enoch, Methuselah, Lamech), that can
be compared to the “seven exalted men” of
Poimandres (CH 1,16) “whose natures were like
those of the seven (planetary) governors” we
understand that reaching the Ogdoad also
means coming back to the time of Seth, and
reaching the Ennead equals coming back to
the time of Adam.

Recent research has prooved that hermetism is
not a philosophical system but a way (cf. HHE,
t. 2, p. 455 s.; Fowden 1986, p. Il s.). From
this standpoint, traditional charges of inconsis-
tency, by such eminent scholars as Festugiere,
Zielinski or even Bousset, are completely irrele-
vant. When you progress on a way, essential re-
alities assume different aspects, depending on
the stage you have reached. E.g. when you are
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on earth and raise your eyes up to heaven it
looks magnificent. Such is the position of the
Perfect Discourse, parallel to the Latin Asclepius,
from which an excerpt has been preserved in
Nag Hammadi codex VI: “the beautiful world
of God, the incomparable work, the energy
that possesses goodness, the many-formed vi-
sion, the abundance that does not envy, that is
full of every vision” (NH V1,72,9-16).

However once we have begun ascending to
sky, the heavenly vault, which shortly before
seemed so attractive, suddenly turns into an
obstacle thwarting our spiritual ascension:
“Can you see how many bodies we must pass
through, how many troops of demons, <cos-
mic> connections and stellar circuits in order
to hasten toward the One and Only?” (CH
IV,8). Thus the same material world can look
good in a preliminary stage and evil in a more
advanced section of the road.

The Hermetic spiritual way runs always up-
wards. Nevertheless, as we have tried to show,
we ascend simultaneously in space, in time and
within ourselves. Therefore our mental facul-
ties - senses, irrational soul, reason and mind -
level with the cosmic spheres and these, in
turn, level with the antediluvian ages and gen-
erations as depicted in Genesis.

Should we locate the three Hermetic writ-
ings preserved in Nag Hammadi codex VI on
the *way to immortality” (NH VI,63,11), we
would say that the fragment of the Perfect Dis-
course (NH VI8) belongs to the first stage, i.e.
conversion and gnosis, whereas the Eighth and
the Ninth (NH VI16) concerns the “most perfect
that is” (63,32), namely the final stage, mystic
enlightenment and spiritual regeneration. The
Prayer ofthanksgiving (NH V17) recapitulates the
three main stages: nods, logos, gnosis (64,9-
10).

The main interest of the Eighth and the Ninth
lies in three essential reasons: 1) unlike the two
other hermetic writings of Nag Hammadi, it
was, thus far, completely unknown 2) by de-
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scribing an initiation mystery, it shows us the
real religious and existential dimension of Her-
metism. Many Hermetic writings deal with the-
oretic or philosophical issues. But the real con-
cern of Trismegistus is to open a path, to guide
his disciples up to spiritual rest and illumina-
tion. This goal could hardly be met without the
organization of brotherhoods (NH VI1,52,27-29;
53,5-15. 26-30; 54,20-22) and mystery cere-
monies, whose existence can now be proved de-
spite the traditional doubts or objections of pre-
vious researchers on Hermetism (See Giversen
1989). 3) The mythological basis of our treatise
(along with CH 1. X111) displays both very clear
allusions to Egyptian religion and to the same
tradition as Eugnostos (and secondarily Sophia
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Jesu Christi). Eugnostos points at a Jewish inter-
pretation of Genesis; but from the Hermetic
point ofview there isno contradiction, not even
the slightest discontinuity between Egyptian
and Jewish inspiration, since Moses supposedly
was a disciple of Hermes Trismegistus.

Other similarities could be pointed at with
many writings of Nag Hammadi, mainly with
the Paraphrase of Sem, which uses the same Gen-
esis commentary, and with the so-called Sethi-
an treatises, which also offer a “threefold path
of Gnostic enlightenment”, as has brilliantly
been proved by the pioneering works ofJohn
Turner. It would certainly be worthwhile in the
future to compare the Hermetic and the Sethi-
an paths.
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Hermetism and Gnosticism: The Question of the “Poimandres”

by

Hans Dieter Betz

The problem of the relationship between Her-
metism and Gnosticism is still puzzling scholars
even after it has been discussed for a long time.
This paper, however, does not intend to review
the lengthy history of scholarship on this
pointl Rather, we begin by asking the principal
question, Which way may be best to approach
the problem? Also, it must be admitted that
finding an answer that applies to all the extant
literature, both Hermetic and Gnostic, should
not be expected from the outset. Both, the
Hermeética and the Gnostica are too diverse in
character and origin, and they lead to different
results depending on the texts one takes into
consideration. It may therefore be useful to
concentrate on the “Poimandres™2 the first,
most famous and most puzzling tractate of the
“Corpus Hermeticum™3. As is well-known, this
tractate is not only unique among the Hermét-
ica - this, of course, is true of others as well -
but its origin and relative date are still open to
discussion. Was it the earliest of the tractates or
the latest? What was its origin? Should one
look, to mention only some of the more recent
representative scholars, at the “Poimandres” as
a kind of rewriting of the Book of Genesis, or at
apocalypticJudaism4, or at Egyptian religion in
its late period5, or Platonism6, or Christianity 7?
All of these scholars have advanced good
reasons for their positions, but these positions
also seem to be one-sided and strongly depend
upon circumstantial conclusions, rather than
the analysis of the text itself. There are, how-
ever, two literary indicators in the text itself.

1. Literary Indications of Sources in
the “Poimandres”

First, the dialogue is, as Ernst Haenchen has
convincingly shown, primarily interested in an-
thropology, which means, not in cosmology for
its own sake. Needless to say, the “Poimandres”
does include a cosmology as well as an escha-
tology, but they are in the service of an anthro-
pology which stands in the center and takes up
most of the space.

Second, the “Poimandres” points to sayings
as a source. This sayings source may be ident-
ical with the “seminal sayings” (yeviKOi koyot),
quoted in other parts of the “Corpus Her-
meticum8”. These sayings may also be related
or even represented by the “Definitions” extant
in the Armenian Hermetic tradition, which
have been edited byJean-Pierre Mahé9, and of
which another fragment has been edited and
re-translated into the Greek by Joseph Para-
melle and Jean-Pierre Mahé. The Bodleian Lib-
rary in Oxford possesses a collection of ex-
cerpts (MS Clark 11) from the 13th/14th cen-
tury in Armenian translation, among them a
Hermetic florilegium. What has emerged is a
collection of sayings, some ofwhich have paral-
lels in the “Corpus Hermeticum?”, others are
new. In this collection we find the definition10

“Toute chose peut étre vue (de) qui a
I’intellect; qui se réfléchit en intellect
se connait et

qui se connait connait le Tout.

Le Tout est dans I’'hnomme.”
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“Everything can be seen by the one who has
the intellect;

he who reflects in his intellect recognizes
himself and

he who recognizes himself recognizes the
All.

The All is within the human being.”

This maxim is an interpretative reformulation
of the famous Delphic maxim “Know yourself’
(yveb6i oocdtov), the ultimate source of which is
without doubt Greek philosophy1l The defini-
tion states the consequence of the maxim,
which merely recommends self-knowledge
without explaining what the selfis. What is the
“self’that one is to know? The answer in Greek
philosophy is that the selfis the “human being”
(avGpomoc;). But what is the “human being™?
The standard answer in Platonism is that the
dvGpcojtoq is the immortal soul, a kind of
dvOpcovio<; within the avOpco7to<;12 But Hermetic
interpretation has further interpreted this an-
swer, when in the re-translated “Definitions”13
and the new florilegium from Oxford we read14

VAVOpiOT7io<; aptpoxepaq e%ei zac, (puoen;

Kal xqv Ovr|XTlv m i xqv aGavaxov
"AvOpamo<; xpeiq ouoiaq e'xei,

xqv vor|xnv m i xflv xj/uxtTcgv m i xqv iAucnv.

“The human being has both natures,

the mortal as well as the immortal.

The human being has three essences,

the intellectual and the emotional and the
material.”

In the “Poimandres”, however, the Delphic
maxim has been given still different interpreta-
tions, when itis quoted in 818 in this form 15

. rai avayvcopiodxco <o0> evvouq eoaixov
ovxa aGavaxov, mi xov aixiov xou Gavdxon
epcoxa, m i mvxa xa 6vxa.
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“Let the one who has the Intellect
recognize himselfas immortal,
love as the cause of death,

and all the things that are.”

This interpretation of the Delphic maxim
“Know yourself’ specifies that not everybody is
capable of self-knowledge, but only the one
who is by nature an o0i)Gtch8r<; or evvotx;
avGpcoTtoi;, that is, the one who possesses the es-
sential capacity for knowing, the vot><. While
only this vot=<; is capable of knowing immortali-
ty, it will thereby also understand the cause of
death to be epcog, and knowing that amounts to
knowing the origin of everything else.

2. The Connection with the Nag

Hammadi Texts
This interpretation is confirmed by another
passage, to which Gilles Quispel calls attention
in an articlel it is found not in a Hermetic
tractate but in the “Teachings of Silvanus” from
Nag Hammadi (NHC VI1,4,92,10-11) 17

“But before everything (else), know your
birth.

Know yourself, that is, from wiiat substance
you are, or from what form, or from what
species.

Understand that you have come from three
races: from the earth, from the formed, and
from the created.

The body has come into being from the
earth with an earthly substance, but the
formed, for the sake of the soul, has come
into being from the thought of the Divine.
The created, however, is the mind, which
has come into being in conformity with the
image of God.”

This Christianized version, coming from a
Hellenistic-Jewish wisdom background, has
combined Platonic anthropology with the
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cosmology and anthropology of LXX Genesis
(Gen 1:27; 2:7). The important fact is that be-
hind this interpretation of the maxim ap-
pears the narrative account of the Book of
Genesis.

The connection with the Delphic maxim is
also made in another important saying from
the Coptic Gospel of Thomas from Nag Ham-
madi, Logion 6718

Jesus said: If one who knows the all still
feels a personal deficiency, he is completely
deficient.”

The saying starts from a hypothetical misun-
derstanding of a “scientific” knower of the all, a
polymath who fails in the one element most
important to the gnostic, knowledge of the self,
and concludes that such a person is not only
partially deficient but totally, and in reality
knows nothing.

If then the knowledge of the self connects us
with the knowledge of the All, it connects us
also with the cosmology of the “Poimandres”.
This linkage is important for the understand-
ing of the reasons why the “Poimandres” was
written in the first place.

The Hermetic interpretations of the Delphic
maxim cited in the “Poimandres”point out ele-
ments of special interest to the author. Recog-
nizing the immortality of one’s self requires an
explanation of the opposite, of death, that is,
the origin and cause (aixia) of death. This
cause and origin, we learn from the “Poiman-
dres”, was “love” (epcoq). The different versions
of the Delphic maxim cited in the tractate indi-
cate an entire process, beginning at the initia-
tive of the vou<; (821)19

6 ewvouc; avOpcimog avayvcoptcaxco eauxov.

“Let the man who has the intellect recog-
nize himself.”
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The vodg residing in those avGpamoi who have
it tells that avBpomo¢ to recognize his self,
which is none other than the volg, so that self-
knowledge in effect means that the vol¢ knows
itself. This knowledge then implies the return
of the self to its origin (821)20

0 voqoac eauxov ei¢ alixév xcopel

“He who has recognized himself departs
into him (self).”

As the initiate in the same context (821) has
learned, that selfis identical with the nature of
the divine, “life and light.” Thus, “out of life
and light consists the Father of the All, out of
whom originated the Anthropos” ("Oxt ex
(pcoxog xa'i Ceofj¢ auvéaxriKev 6 rcaxfip xa&v 0Xcov,
éC ou yéyovev 6 "AvOpeepo¢.). Then the process
concludes (821)2

éav olv palr|¢ auxdv ex Qrjc xai (ptoxog Gvxa
Xai oxt éx xouxcov xuyyavetg, eic Qooriv mAav
XClpriaei.

“If you learn that he is out of life and light
and that you are constituted of these (same
substances), you will return into life.”

3. From the Sayings to the
Cosmogonic Myth

As we shall see in the following, these variations
of the Delphic maxim provide the fundamen-
tal outline of the narrative of cosmology, an-
thropology and eschatology which make up
the story of the “Poimandres”. Before we look
at the details of the narrative more closely, it
should be pointed out that the very “raison
d’étre” of the tractate is deeply connected with
the problem of theodicy. The reason for mak-
ing such a claim is that another saying of great
antiquity stands behind the statement about
épcoc being the aixia of death. This saying has
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its roots both in the ancient Egyptian and the
Orphic-Pvthagorean tradition.

In the literature of the Middle Kingdom of
Egypt there appear pessimistic complaints
about the state of the land and its people. In
some parts, criticism is levelled at the deity for
not having prevented evil from occurring or
for not having punished and eliminated the
wicked2 Well-known is a passage in The Ad-
monitions of Ipuwer”23

“Lo, why does he [sc. the sun-god] seek to
fashion <men>, when the timid is not distin-
guished from the violent? If he would bring
coolness upon the heat (12,1) one would
say: ‘He is the herdsman of all; there is no
evil in his heart. His herds are few, but he
spends the day herding them.’ There is fire
in their hearts!

If only he had perceived their nature in the
first generation! Then he would have smit-
ten the evil, stretched out his arm against it,
would have destroyed their seed and their
heirs! But since giving birth is desired, grief
has come and misery is everywhere.

So it is and will not pass, while these gods
are in their midst. Seed comes forth from
mortal women; it is not found on the road.
Fighting has come, (5) and the punisher of
crimes commits them! There is no pilot in
their hour.

Where is he today? Is he asleep?

Lo, his power isnot seen.”

In other words, the world is out of order, the
creator god has failed to create it right in the
first place, and he has also failed to straigth-
en things out2. Obviously spoken against
such criticism are declarations of defense
made by the deity, such as in the Coffin Text
Spell 1130, where the god provides a list of
his accomplished deeds; among the items is
this:
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“I made every man like his fellow; and | did
not command that they do wrong. It is their
hearts that disobey what | have said. This is
one of the deeds.”

Extraordinary is the fact that we find a similar
statement in some very old Greek texts which
may be derived from Orphic-Pythagorean
sources2. Of course, Greek religion allows no
reason for accusing Zeus or the other
Olympian gods for having created a deficient
world because the cosmos was not created by
him or them. Yet, the problem of theodicy is
present in Greek thought seemingly from very
early times.

In the center of Plato’s myth of Er, most like-
ly going back to Orphic- Pythagorean tradi-
tions, a prophet makes a statement that looks
very much like a quotation from an earlier
source. This statement also sums up the
essence of the myth of Er itself (Plato, “Rep.”
10.617e)2r.

cdxia eA,opevot> e Geoc, avaixio<;.

“The blame is his who chooses;
God is blameless.”

As the myth narrates, the soul in its primordial
state makes the choice that determines its des-
tiny henceforth. The choices offered include
an option of what is “the best life” (6 apioxog
plot;). As a result, each person has chosen his
or her own destiny, and “the divine judgment
of the soul is right” Sncaia q xpicu;, “Plato,
“Gorg.” 523e-524a).

Plato returns to the creation of humans in
the “Timaeus”, when he has the supreme deity,
who calls himself eych 5r|piot)py6<; mxflp xe
epytov and 6 x08e xo mv yevvijaamake a
speech (4la-d) and mix the souls in the mix-
ing-bowl. After ordaining what needs to be
done, Plato reports: AiaGeagoGexfiacci; 8e Ttdvxa
auxoiq xauxa, iva xfjg erceixa eir] Kaxiac;



88

ekoxotoov avainoq ... (“When he had fully de-
clared unto them all these ordinances, to the
end that He might be blameless in respect of
the future wickedness of any one of them ...),
the demiurge then turns the actual moulding
of humans over to the younger gods (veok;
Oeoi<;)"28

Blaming the gods for the calamities of life is
a common human excuse, as Zeus tells his fel-
low gods already in Homer, “Od.” 1.32-33:
“Look you now, how ready mortals are to
blame the gods. It is from us, they say, that evils
come ...”"29. Exonerating the deity from such
blame is the purpose of the saying from Plato’s
“Rep.” 10.617e. This saying is often quoted,
and myths explain how it is to be understood.
Thus, Plutarch deals with the matter in his
myth of Thespesiosd), as well as lamblichus in
his Life of Pythagoras3L Surprisingly frequent

are citations and discussions in Christian
sources: Justin  Martyr (“Apol.” 44.8)3
Clement of Alexandria (“Strom.” I.1)33 and

the “Pseudo-Clementine Homilies”34 to name
only the earliest passages®

After looking at this evidence itis not surpris-
ing that the old Orphic-Pythagorean “senten-
tia”turns up in the “Corpus Hermeticum”, and
in contexts in which we would expect it. The
fourth tractate, entitled 6 xpairip N |i6va<;, The
Mixing Bowl or the Monad”, is based on Plato’s
“Timaeus”41d, where the mixing of the world-
soul is described36 Again, the deity is being ex-
onerated, now of course in Hermetic terms.
Thus, in IV.7-8 the old “sententia”is quoted and
given a Hermetic interpretation: ¢7cei 6 |iev Oec<;
avaiiioq, f|(ietg 8e aiiioi xtbv Kaicajv, Tania
TtpoicpivovTE<; icov ayaOibv (“Since the god is
blameless, we are the ones who are to be
blamed for the evils, because we give prefer-
ence to them rather than the good things.”) 3.

Also the tractate “Asclepius”, its Greek origi-
nal lost but Latin and Coptic versions extant,
brings up the issue of the origins of evil in §16,
the speaker being Hermes Trismegistos33:
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“Thus, Asclepius and Hammon, | have not
said what the many say: ‘Was god not able to
put an end to evil and banish it from na-
ture?” One need not respond to them at all,
but for your sake I shall pursue this question
as well since | have opened it, and I will give
you an answer.”

“ne ergo dixi, o Asclepi et Hammon, quod a
multis dicitur: ‘non poterat deus incidere
atque auertere a rerum natura malitiam?’
quibus respondendum nihil omnino est;
uestri tamen causa et haec prosequar, quae
coeperam, et rationem reddam.”

The answer is given in a short paragraph that
follows, but the remainder of the tractate ex-
plains it in greater detail.

“Now these people say that the god should
have freed the world of every kind of evil,
yet evil is so much in the world that it seems
almost to be an organ of the world. Acting
as reasonably as possible, the supreme god
took care to provide against evil when he
deigned to endow human minds with con-
sciousness, learning and understanding, for
it is these gifts alone, by which we surpass
other living beings, that enable us to avoid
the tricks, snares and vices of evil. He that
avoids them on sight, before they entangle
him, that person has been fortified by di-
vine understanding and foresight, for the
foundation of learning resides in the high-
estgood.”

“dicunt enim ipsi deum debuisse omnifari-
am mundum a malitia liberare; ita enim in
mundo est ut quasi membrum ipius esse
uideatur. prouisum cautum que est, quan-
tum rationabiliter potuisset a summo deo,
tunc cum sensu, disciplina, intelligentia
mentes hominum est munerare dignatus.
hisce enim rebus, quibus ceteris antestamus
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animalibus, solis possumus malitiae fraudes,
dolos uitiaque uitare. ea enim qui, ante-
guam his implicitus est, ex aspectu uitarit, is
homo est diuina intelligentia prudentiaque
munitus; fundamentum est enim disci-
plinae in summa bonitate consistens.”

While this brief explanation has all the appear-
ance of Greek philosophy, the subsequent sec-
tions turn to more Egyptian doctrines, such as
the lament over the conditions of the land, its
coming devastations and the withdrawal of the
gods from Egypt. The upshot of it all is that the
creator god is exonerated because through the
mysteries he has provided a way out of the
calamity® The tractate concludes with the
great thanksgiving prayer (841, p. 353-55), of
which we find versions also in the Nag Hamma-
di Library40, and in the Greek Magical Papyri
(Papyrus Mimaut, “PGM” 111.591-609)4L

4. The Interpretation of the

Cosmogony in the ‘Poimandres”

It should be made clear that up until now we
have discussed only the presuppositions for the
Poimandres. These must first be clarified, if
one wants to understand the force of the trac-
tate. To say it in brief, the author of the
“Poimandres”, on the one hand, restates anew
the old Egyptian complaint that the divine cre-
ation, in particular the creation of the human
race, was a failure and that the present condi-
tion of life is the result of that failure. On the
other hand, he intends to show that the deity
has provided a way out of that failure. These
goals are revealed by a didactic dialogue be-
tween the god Poimandres and an initiate, in
which a vision of the creation myth is received
by the initiate and then interpreted in dialogue
with the god. The vision, which is narrated by
the initiate, is actually a re-vision of an older
cosmogonic myth. In the dialogue, therefore,
the reader is led through what appears to be
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theological reflection on the major issues of
the Hermetic doctrine of fall and redemption.
Reasons of time preclude a detailed examina-
tion of all the important points that ought to
be examined. Thus, we must confine ourselves
to looking at the essential argument the author
is trying to make.

How did the created world go wrong? Basi-
cally, the Hermetist agrees that primordial fail-
ure occurred because of the way the cosmos
originated. The problem is not that the creator
god had intended such a failure. Rather, as we
have learned in the saying quoted in 8§18, the
cause of death was Bpcog. This is explained in
detail in the tractate.

The entire cosmogony and anthropogony is
a result of acts of erotic love, begetting and giv-
ing birth&2 These processes started out with
the creator god and replicate themselves at
every stage of the development. It is the “beau-
ty” (icdAAog) of the cosmos that caused the cre-
ator god to fall in love with his creation. Sexual
metaphors occur as early as in the description
of the movements of the primordial elements,
such as the “Aoyog ayiog” “coming upon na-
ture” (ejte(5ri if) cpuaet), and there is report of
“clinging” (KpegdaGei) and “mixing together”
(koc0’ econoc auppejitypeva, 85). The very next
paragraph (86) states that the Father god Intel-
ligence (Noug) who is identical with Poiman-
dres begat Logos, a son of god (6 8e bk Noog
cpeotBivog Aoyog uiog Oeoi>). Father and son were
not separate but their “union” (Evcocng) was
“life” ((jcof]). Next (88), the “elements of na-
ture” (id cioixeta iri<; cpdaecog) are explained as
haring been born by the *will of god,”s3 a fe-
male deity, who “received the Logos, and be-
holding the archetypical beauty of the cosmos
imitated it, thereby creating the world through
her own elements and their fruits, the souls™4
In 89 the Father god, divine Nous, who is an-
drogynous became pregnant and gave birth to
a duplicate, the Noug 8rjiiot)py6g. This second
Nous then created the seven planetary gover-
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nors which encompassed the visible cosmos,
their government making up what is called
Fate (eigapgevri). In 810, the “Logos of god”
“leaped upon the pure creation of Nature, and
united with the other Nous (f[V(09) tod
Srigioupyw Nip). This act left behind the lower,
“logos’-less elements of nature, and that is
what is called “matter” (bXr]), from which the
animals are produced (811).

As we have pointed out as the center of the
cosmogony, the anthropogony begins in 8§12,
when the Father god Nous became pregnant
with another son, the Anthropos, “who is like
himself and whom he loves as his own child”
(... auxo) taov, on f|paaOr| ax; i5iou tokod). He
loved this son so much because he was exceed-
ingly beautiful (7tEpimAAf|<; yap, xqv xou mxpoq
etkova éxcov). In fact, the result of this love was
that he turned over to him all the creatures
thus far created. And when this son, the An-
thropos, contemplated this creation, he him-
self also wanted to create (813). Having ob-
tained the permission from his Father, he, now
having his own creative powers, went and ex-
plored the creations of his brother. They loved
him (oi 6e qpaa0Or|Gav aoxou) and let him take
part in their order. And after having learned
and partaken in their nature, the Anthropos
wanted to go further and break through the
periphery of the planetary orbits, so as to un-
derstand the power of fire. Once he had bro-
ken through the vault and bent downward to
take a look at the lower nature, he showed his
own divine beauty to that lower nature. The
catastrophe came with unrelenting speed
(814). Nature below, a female, smiled with love
when she saw the mirror image of the divine
Anthropos in the water and his shadow on the
earth, beholding his immense beauty and ab-
solute power. The Anthropos above, however,
saw his own mirror image in the water. He
loved it and wanted to inhabit it. Instantly, his
will became power, and he inhabited the lower
nature. “And Physis took the beloved and em-

HfS 26

braced him wholly and they mingled, for they
were lovers” (f| 5e (pucm; Aafiobaa xov ¢ptopevov
TtepienXdKr) oXg m | epiyricav epcopevoi yap
gaav).

The consequences are quickly told (815).
First of all, the result of the love affair of the di-
vine Anthropos and the lower Physis is that all
living beings are subject to death and that the
human race has a double (Suttanx;) nature: as
far as the body is concerned, humans are mor-
tal, and as far as their immortality is con-
cerned, it pertains only to “the essential hu-
man” (6 ouai(06g<; avGpomoc;). This is called
“the mystery that has been kept hidden to this
very day” (Touxo ¢cm to KEKpuppevov puaxripi-
ov psxpi xfjabE xi\q gpepac;. [§16]). Physis then
produced from the four elements seven
avGpconoi, of the kind of the seven governors,
all of them androgynous. After that she
brought forth the human bodies, modelled
after the divine Anthropos and containing in
themselves the ingredients of heaven and earth
(817). Finally, the male-female units were cut
apart, and empirical humanity had become
reality (818-19). That done, the god could or-
der all the creatures “by a holy word” to “in-
crease and multiply,”and this is what they have
been doing ever since. For the human being,
however, there was the special order which we
have quoted above (§18):

“... mi dvayvtopiaaxG) <o0> evvoug eauxov
ovxa aGavaxov, mi xov ai'xiov too Gavaxou
eptoxa, m i 7tavxa xa ovxa.”

“Let the one who has the Intellect recognize
himself as immortal, love as the cause of
death, and all the things that are.”

The human being, therefore, continues to
have the ability to recognize himself, to escape
from loving “the body of the error of love” (to
¢k nXavx]q £pa)xo<; acoga), and to ascend to the
higher world of the good (§819). There is, how-
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ever, a difference at this point between Her-
metism and main-line Neoplatonism. Her-
metism assumes that self-knowledge, in order
to facilitate the redemption of the human be-
ing, must be rekindled by a cubic initiation of
the kind the “Poimandres” presupposes, an ini-
tiation that has been instituted by the deity. At
this point, to some degree Hermetism and
lamblichus agree, and one wonders whether
lamblichus has learned his lesson from the
Hermetists4h.

How this can be accomplished is the subject
of the final part of the tractate (§821-29). Basi-
cally, the way out is through self-knowledge.
This self-knowledge leads to the dissolution of
the body through radical asceticism (8§22-25)
and, stripped of the body, to the ascension
through the planetary spheres to the ogdoad
and, finally, to the reunion with the Father
god, the “being in god” (ev O£(p yiveaGai), and
the “becoming god” (GecoBfjvai). “This com-
plete return from where things began is, of
course, reserved only “for those who possess
the knowledge” (xouxo ¢cm to ayaOov XxeXoq
Xoic; yvcociv eaxriKooi [826]).

Seemingly a paradox, the end of the works of
epcot; and radical asceticism does not mean the
end of love altogether. Rather, the initiates love
in a non-sexual sense. From the beginning the
initiate “loves” (epav) and “desires” (7to0Oeiv)
the words of Poimandres (§884; 16; 18; 22), and
he enjoys the company of the god who promis-
es to be together with him always (88 2; 30-32),
as well as the company of the fellow-initiates
(829).

The final hymn (8831-32) is the expression
of the love of god: Therefore, | give praise to
the Father god out of all my soul and strength”
(5io 5i5colii EKWWSXNgm i ioxii>o<; otay; EvXoyiav
womxpl Ofco (830). Itis the testimony of the re-
constituted ot)aub5rj<; ctvOpcorto<; (“essential hu-
man”), reunited with god: “Your human being
wishes to be sanctified together with you, as
you have handed over to him your whole pow-
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er” (6 gog ocvOpili7tog ouvayiaCeiv ooi (kmA.£xai,
mOa>¢ mpédcom¢ auxcl xqv rnoav e”ouoiav
[§32]).”

5. Conclusion

The syncretistic interpenetration of Her-
metism and Gnosticism should be clear from
the preceding examination of the texts46 Apart
from the narrative framework (881-3, 27-29)
and the concluding hymn (8830-31), the dia-
logue between Poimandres and the initiate
constitutes the upper literary level in the trac-
tate. The sayings in 8§818-21, derived from
Greek philosophy, provide the key elements of
“self-knowledge” (yvchoi¢) which lead to the
questions of cosmology and anthropology pur-
sued in the dialogue (cf. §3: Mafeiv 0GAa> XU
o6vxa m | voqcai xov xouxcov ipuoiv m | yvtovai
tov Oeov). This question, in turn, raises the is-
sue of theodicy, an issue that is deeply embed-
ded in both Egyptian and Greek thought. Pro-
ceeding from this basis, the older Egyptian cre-
ation myth is then examined.

This examination takes two steps: (a) the re-
calling of the myth by way of an ecstatic vision.
This re-visioning of the myth, then, constitutes
the narrative of the cosmogony, anthropology,
and eschatology; (b) the dialogue critically
reinterpretes the myth in accordance with
gnostic concerns. These gnostic concerns are
identified with redemptive yvikug, so that the
old Delphic maxim “Know yourself,” now refor-
mulated in several versions, serves to express
the basic concern of gnosticism and also con-
tains the basic outline of the tractate as a
whole. Accordingly, also the older creation
myth is re-narrated in such a way that it corre-
sponds to the reformulated philosophical max-
ims.

The fact that similar hermeneutical proce-
dures can be observed in some of the Gnostic
texts from Nag Hammadi can explain why the
Gnostics took an interest in the Hermetic writ-
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ings, took over some of them and included
them in the Nag Hammadi library. Why those
who collected that library seem not to have

known the “Poimandres” remains a puzzle, -
just one of the many puzzles that will no doubt
keep scholars busy for years to come.
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Hermetic Dualism?
CH. VI. against the Background of
Nag Hammadi Dualistic Gnosticism

by

Tage Petersen

Cosmological dualism is generally considered a
prime factor in the conceptual framework of
the complex phenomenon of gnosticism. This
understanding is often based on the distinc-
tion between on the one hand an absolute
transcendent God untainted by matter and on
the other hand a creator God responsible for
the creation of the world. In the Nag Hammadi
literature this type of cosmology is found in
texts such as “The Hypostasis of the Archons”
(NHC.I11,4) and “The Apocryphon of John”
(NHC.I1,1), texts which are generally consid-
ered to express classical gnostic mythology. In
“The Apocryphon ofJohn”, as is well known,
the physical world is due to Sophia’s wish to
create. Since she created without the approval
of either “the great Spirit” or her consort the
result was “imperfect and different from her
appearance” (NHC.11,1,10,4)], i.e. a monstrous
being, the creator-God Yaldabaoth. By his own
hand he created yet another line of aeons and
authorities (NHC.I1,1,10,19ff). In The Hy-
postasis of the Archons, where the creation of
the world as an image of heaven is likewise
blamed on Sophia’s error, a veil separates the
lower world from the higher aeons, and thus
the light of incorruption is prevented from
shining through to the lower world - that
world which is a product of the perverted
demiurge and ruled by the stupid archons
(NHC.I1,4,94,5ff).

At the centre of this type of gnostic cosmolo-

gy is the distinction between the misery of a
world which was not meant to be, but was cre-
ated because of a mistake (by an incompetent
demiurge), and the transcendent world; a dis-
tinction which in The Hypostasis of the Ar-
chons”is given a physical expression in the veil
which separates the two realms. But in the Nag
Hammadi literature there are texts where this
fundamental dualistic conception of the world
is absent, where the creation of the world is not
due to a mistake. Contrary to what we would
expect to find in gnostic littérature we find ex-
pressions in two of the hermetic tractates in
NHC VI which explicitly state that the highest
God is also the creator God. In “The Discourse
on the Eighth and Ninth” (NHC.VI, 6)2 the
highest God is called “the father of the uni-
verse” (53, 29-30), “He is the one whose will
begets life for the forms in every place (55, 31-
33), His nature gives form to substance” (55,
33-34) and “He created everything” (56, 9). In
“The prayer of Thanksgiving”, NHC.VI,7, he is
among other things called “the womb of every
creature” (64,26).

However, this is less of a surprise ifwe bear in
mind that among the hermetic tractates known
before the discovery of the Nag Hammadi
texts, we nowhere find that the world has been
created by an evil demiurge, even though there
are treatises such as CHAT that seem to come
close to the negative cosmologies of the gnos-
tics3
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Dualism has nevertheless been a key concept
in the study of hermetism, too. Since Bousset’s
review of Krolls book “Die Lehren des Hermes
Trismegistos™4, it has been generally assumed
that in Corpus Hermeticum two ideas are ad-
vanced relating to the question of cosmology, a
dualistic idea versus a monistic one, or transcen-
dence versus immanence - a difference which
Festugiere describes asa “curieuse anomalie™s.

Going along the lines of Bousset, A.-J. Fes-
tugiére states that in Corpus Hermeticum,
there are two incompatible doctrines concern-
ing the view of God and the world:

“Dans I’'une de ces doctrines, le monde est
pénétré par la divinité, donc beau et bon:
par la contemplation de ce monde on at-
teint Dieu (V, VIII, IX). Dans l'autre doc-
trine, le monde est essentiellement mauvais,
il n’est pas I’oeuvre de Dieu, en tout cas, du
Premier Dieu, car ce Premier Dieu se tient
infiniment au-dessus de toute materiere, il
est cache dans le mystére de son étre: On ne
peut donc atteindre Dieu qu’en fuyant le
monde, on doit se comporter ici-bas comme
un étranger (I, IV, VI, VII, XI111)"6.

Refering to CH.VI,4, Festugiere describes “the
world” of the hermetic theology as “la totalité
du mal”7and he finds that:

“On peut dire d’une maniére générale que,
dans la gnose, Dieu et matiére s’opposent
comme deux principes également coexis-
tants, comme un Dieu et un anti-Dieu, et
que donc, dans la gnose, le dualisme est ab-
solu ..."8

"... dans la gnose, on aboutit nécessaire-
ment a une conception pessimiste du
monde et de lavie.”™.

The assumption of two incompatible doctrines
has further consequences for the understand-
ing of the “Sitz im Leben” of the hermetic trac-
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tates. It is the main reason for Festugiéres op-
position to the idea of the existence of a reli-
gious hermetic brotherhood, since he finds
that they can not lead to the same morality. He
likewise finds the absence of a religious broth-
erhood confirmed by the lack of traces of ritual
and organization in the hermetic tractates10

Recent research, however, has shown that we
do find elements that indicate the existence of
a hermetic communityll and these indications
are supported by the research by J.-P. Mahé
and G. Fowden which has made it clear that it
is a mistake to divide the Hermética into two
imcompatible doctrines since hermetism is not
a system but a way12 To walk the way requires
spiritual guidance and this requires some sort
ofbrotherhood13

Garth Fowden has shown that the differ-
ences in world-view from tractate to tractate do
not comprise a disparity in the Hermetic sys-
tem, but that they reflect a teaching and initia-
tion process. According to Fowden, the posi-
tive view of the world fits into an early stage of
the initiate’swork4 where, as added by Copen-
haver, the physical needs are still great, while
the negative view of the world fits into a later
stage, closer to gnosis, which implies a release
from the bodyl

Fowden is certainly right in emphasizing that
the introduction to knowledge was a gradual
process, as can be seen from some of the trac-
tates, but was monism really considered the be-
ginner’s stage and dualism a more advanced
stage closer to gnosis? This seems to be explic-
itly contradicted by the monistic tractate
CH.IX,4 pointing out that for the enlightened
person all things are good, even things that
others find evil. To say the least, the world-view
foreseen for the person who has gnosis is not
dualistic, but rather has monistic traits. Thus it
is at least open to doubt whether it is possible
to arrange the tractates in a more or less elabo-
rated order, in which the degree of dualism
corresponds to the degree of insight. Two “du-
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alistic” tractates, CH.VI and VII, are clearly
marked out as missionary texts and would thus
be adressed to beginners. Ifit is possible to use
the so-called monistic and dualistic traits of the
tractates as attitudes to be adapted as one walks
along “the road of immortality” it must be the
other way around, so that “the way” starts with
the dualistic and ends with the monistic trac-
tates.

On the whole, itisa question whether - or to
what degree - it makes sense to use concepts
such as monism and dualism in relation to the
hermetic writings. It appears to me that the
words monism and dualism have often been
used as a kind of dogma-finding device, some-
times obscuring more than they explained. In
order for the word dualism to be helpful we
need to be explicit about its content, and this
means that we must have a definition of the
concept which is clearcut and easily identifi-
able. Such a definition is offered by U.Bianchi.

In Bianchis definition dualism is exclusively
connected to dichotomies which “involve the
duality or polarity of causal principles” in-
volved in cosmogony and anthropogony which
means that the concept does not involve “ethi-
cal dualism, stressing the moral opposition be-
tween good and evil, and their respective pro-
tagonists ... unless good and evil are also con-
nected with opposite ontological principles”16
The definition has the advantage that it be-
comes relativly easy to ascertain whether or not
a given tractate is an exponent of a cosmogonic
or anthropogonic dualism since we do not
have to consider whether an attitude to e.g. the
world is sufficiently pessimistic to be called du-
alistic. Instead we may concentrate on trying to
understand why the writer writes as he does,
and what he seeks to gain from it.

With this as a point of departure I intend in the
following to question the assumed division
through an analysis of C.H.VI, which is gener-
ally considered an expression of a dualistic cos-
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mology, and to show that this view is inade-
quate. The hypothesis is that the cosmological
dualism in this tractate is only apparent and
that a closer study of the tractate will show that
the cosmology is probably monistic. The rea-
son why the tractate has been considered dual-
istic is threefold: 1) an inconsistent use of the
concept of dualism, 2) that the individuel state-
ments of the tractate have not been seen in
their context, and 3) that no attempt has been
made to identify the author’sintentions in writ-
ing the tractates in the actual way chosen. This
last point is important because it seems that
the apparent cosmological dualism of the trac-
tate is due to its “Sitz im Leben”.

Tractate VT

What distinguishes tractate VI, according to W.
Scott, from the others in Corpus Hermeticum
is its pessimistic tone, and he finds that the
writer of the tractate insists that nothing good
or beautiful can be found in the world in which
we live; we can, through knowing God, know
the good and the beautiful, but even for those
who have gnosis, as long as they are in their
bodies, the good and the beautiful are unat-
tainable. Scott calls this a radical condemna-
tion of cosmos and all things in it17

Itistrue that there are many statements such
as the following that point in this direction:

“The good, Asclepius, is in nothing except
in God alone”, (81)

"... things begotten are full of passions, but
where there is passion, there is no good to
be found, and, where the good is, there is
not a single passion”, (82)

“Material body, squeezed on all sides by
vice, sufferings pains, longings, angry feel-
ings, delusions and mindless opinions, has
no room for the good”, (83)
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it is impossible for the good to exist in
the cosmos. For the cosmos isa plenitude of
vice, as God is a plenitude of the good”,

(84)

God’s essence ... is the beautiful, but
the beautiful and the good are not to be de-
tected in any of the things in the cosmos”,

(84)

Such passages convey a certain denigration of
the cosmos, but this must not lead us to prema-
ture conclusions concerning the cosmology.
The quotes are taken out of context, and ac-
cording to Bianchi’s definition of dualism they
cannotjustify a categorization of the tractate as
dualistic. What is of interest is not so much the
denigrating statements about the world, but
what the writer seeks to gain from his way of ex-
pressing himself. This is all the more interest-
ing since it seems that the denigrating state-
ments are at odds with other statements con-
cerning the origin of the world.

The answer to the question why the writer
has chosen this way of expressing himself is to
be found at the end of the tractate where it is
evident that the tractate has been written with
the aim of correcting a misinterpretation of
the way of things. The tractate concludes as fol-
lows:

“Hence, those who remain in ignorance
and do not travel the road ofreverence dare
to say that mankind is beautiful and good,
but a human cannot see nor even dream of
what the good might be. Mankind has been
overrun by every evil, and he believes that
evil is good; therefore, he uses evil the more
insatiably and fears being deprived of
it...”(86)

From this passage, itwould appear that agroup
of people believed that man was good and
beautiful. These people are described as being
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without knowledge and piety and the tractate
goes on to state how hopelessly far, with his lim-
ited (everyday) intellect, man is from being
able to understand what the good is. And this is
the reason why the confused souls mistake the
evil for good (86).

One might consider the possibility of identi-
fying the people whom the tractate counters
with some definite group, philosophic or reli-
gious, but the reference to those ‘who do not
travel the road of reverence” makes it likely
that the tractate contests statements of people
in general who are unaquainted with the road
of Hermes, and thus that the tractate, like
CH.VII, is addressing people at the beginning
of “the road of immortality”. It is also worth
noticing that the character of the mistake
which ignorants are guilty of is linked to the
hermetic conception of man and his creation.
What is important, according to®hermetic an-
thropogony, is that man is considered a copy of
the heavenly Anthropos, and as such earthly
man cannot be but a pale reflection. Thus, in
stating that mankind is beautiful and good the
ignorants turn their attention in the wrong di-
rection and in doing so they actually make the
same mistake as Anthropos did when he was
looking downwards (mpaictmTCo, CH.I,14) at
the material world, falling in love with his own
reflection and mistaking the copy for the origi-
nal.

Thus, the myth of the fall of the Anthropos is
a mythological pattern not to be followed.
WTiat these people must do instead is to raise
their heads (avaK\)7iT0), HO.IV,4) and look up-
wards so that they can get rid of “the irrational
impulses” (HO.1V,4)18 and with it their sinful
ignorance of God, (CH.XI11,8).

Accordingly, the “Sitz im Leben” of tractate
VI is an attack on people whose understanding
of the good differs from that of the author and
it is this difference in view about what is good
and beautiful which has motivated the author
to write as he does. When assessing the trac-
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tate, it is important to keep this in mind; it is
not a “simple” explanation of the state of
things. On the contrary, it disputes other views.

On the basis of this identification of the au-
thor’s aim, it is time to look more closely at the
other statements in their context in order to in-
vestigate 1), which cosmology is behind the
claims made in the tractate, and 2), how the
good is used in relation to God, the world and
evil.

The tractate starts by identifying the good with
God. It says that “The good ... isin nothing, ex-
ceptin God alone” (§8la) and although this is a
very exclusive fixation of the good to God and
as such a presentation of something which
might be a point of departure for a dualistic
cosmology, the tractate instead goes on to say
that “if it is so”, namely that God is the good,
“the good must be the substance of all motion
(Kivrjoi¢) and generation” (§la). This is em-
phasized in the following, where it says “noth-
ing is abandoned by it”, where “it” refers to the
the good/God, and later that it is “present in
the beginning of all things” (§la). This can
hardly be explained in any other way than that
creation in one form or another participates in
the good/God. That this is a correct under-
standing is confirmed by the fact that the good
is subsequently called “a source of supply”
(xopriyog) and ‘“what supplies everything”
(xopriyéto) (8la). xop”yo™/XoPhY”co are used
specifically about those who defray the costs of
theatre productions and therefore generally
about supplying or equipping somebody with
something. Thus it also points to God being be-
hind the world and so does the indication ofan
emanation from God in the sentence “if in-
deed there are things preeminently beautiful
near to God’s essence, those seem perhaps
cleaner and purer to some degree which are
part of him” (84).

For the cosmology, this means both that this
world is not the work of some “demiurge” and
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that there cannot be absolute opposition be-
tween this world and God, since the good is the
substance of all motion and generation. Thus,
we must dismiss the assumption that the trac-
tate is an exponent of cosmological dualism,
both according to Bianchi’s understanding of
the concept of dualism in the history of reli-
gions and according to Festugiére’s under-
standing of dualism as an absolute opposition
between God and matter.

After these introductory comments on cosmo-
logy, which are aimed at setting the scene for
the real discussion19 the author argues in the
rest of the tractate, in accordance with its aim,
that the only thing which makes sense to call
good is God. Thus understood, the aim of the
tractate is not to pass on a dualistic or a pes-
simistic world-view: It is an explanation of the
way in which it is meaningful to speak about
the good, and closer study will show that for
this reason the tractate speaks of the good on
two levels - 1) that which is good in every re-
spect and always - and 2) that which is good by
participation.

The good which is good in every respect and
always can only be found in God: The first half
of 81 ends by specifying that the good which
supplies everything “is wholly and always
good”. And the second part adds that “This
good belongs to nothing else except to God
alone”(§lb). The reason for this is, although
he is “present in the beginning of all things”
and “the substance of motion”(idvr|oig), that
he is not subject to motion, that is change, i.e.
e7alt)|nia, Aamth, épog, Opyf] and CrjAoc (8lb).
Thus the only quality which belongs to him is
the good.

This good, exclusively attached to God, may
be contrasted with the good which is good by
participation, and this difference is what the
rest of the tractate deals with. The good which is
good by participation is mixed with passion
(jtocGog), a quality alien to the good in God.
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That is why it is said in paragraph two: ‘Just as
none of these other qualities exists in such a
substance, by the same token the good will be
found in none ofthe other substances”. In what
follows in 82 it is explained that in those things
where God is not, the good is not to be found.
This is given its strongest expression in the
statement “things begotten are full of passions,
but where the good is, there is not a single pas-
sion” (82), and in the image “There is no night
where itisday and no day where itisnight”(82).

Expressions such as these make it seem rea-
sonable to argue that a cosmological dualism is
expressed in the tractate, but neither does such
an argument accord with the conception of du-
alism as defined by Bianchi, nor is it possible to
refer to Festugiéres understanding of the con-
cept, without neglecting the statements in §1
which have shown that there cannot be an ab-
solute opposition between God/the good and
the world. Instead the statements of §2 must be
seen in relation to what was said earlier in the
tractate, namely that when God was called
good it meant “wholly and always good”, (81).

This offers the possibility that something can
be good on a lower level or in another way, and
this assumption is supported by that which fol-
lows the night and day image. This makes it ev-
ident that it is by participation in the good, i.e.
God, that the world can be good. The passage
runs as follows:

“But participation in all things has been giv-
en in matter; so also has participation in the
good been given. This is how the cosmos is
good, in that it also makes all things; <thus,>
it is good with respect to the making that it
does. In all other respects, however, it is not
good”. (82)

After this has been stated the tractate discusses
the use of the good with reference to humani-
ty. Among humans, the good is only relatively
good: “Here below, the evil that is not excessive
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is the good, and the good is the leastamount of
evil here below”(83). As this is the case, it fol-
lows that “the good cannot be cleansed of vice
here below..., it no longer remains good.
Since it does not remain so, it becomes evil”,
(83). This is so because “the good is in God
alone ... or God himselfis the good”, (§3).

This reasoning leads to the double conclu-
sion, that the good is only found in God, and
that consequently “only the name (ovopa) of
the good exists among mankind - never the
fact/manifestation (épyov),” (83).

When the writer in the following returns to
the understanding of the good as synonymous
with God, this must be seen in the light of the
contrast between é&pyov and ovoga, manifesta-
tion and name. The famous hermetic sentence
“the cosmos is a plenitude of vice, as God is a
plenitude of the good” (84) is not a statement
of hermetic dogmas of cosmological dualism,
but serves to illustrate that although it makes
sense to say that God is in the world, since he is
its substance (81), he is at the same time some-
thing completely different from the world, as
different as good and vice. The difference is so
vast that “the good is not to be detected (Kaxa-
AapPava>) in any of the things in the cosmos”
(84). The reason for this is, that even though
the world participates in the substance of the
good, it is impossible to seize or comprehend
(Kaxa™apPav()2) the good in the world with
the physical eye.

From another tractate we learn that to un-
derstand God and the good, one is to look with
the eye of the mind instead (CH.V, 2), but the
paradox is that the mystical union with God ap-
parently means that the dichotomy of God and
the world disappears, which means that a per-
son who has knowledge is able to see God in
the world even with his physical eye, CH.V,2; 10.
However, these things are not a part of the les-
son to be learned in CHAT, but are meant for
students, who have travelled further up the
road of immortality.
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Conclusion

On the basis of the analysis, | believe that it is
possible to conclude that the cosmology which
lies behind the tractate is not dualistic, but is
more adequately described as monistic. The
analysis has shown that it is due to the aim of
the tractate: to counter an idea which exclusive-
ly attaches the good to mankind and the mate-
rial world, that the tractate on the face of it has
come to stand for an expression of radical du-
alism. The analysis has also shown that in order
to contest the impious and restrict the quality
of the good to God the tractate evolves the two
concepts concerning the good. In the words of
the tractate, it is God who is “wholly and always
good”; this is in contrast to “the name of the
good, that exists among mankind”. It is possi-
ble to call the world good, but the world is
good in a completely different way and on an-
other level than the ignorants imagine. God is
good in himself, and everything else is good as
far as it participates in God.

There are various reasons why the tractate
has been considered dualistic: 1) The lack of at-
tention given to its “Sitz im Leben”, 2) the
reading of statements in the tractate without
due attention to the line of argument in which
they occur, and 3) an unclear understanding of

1. The translations quoted are those of Robinson, J.M.:
ed.: The Nag Hammadi Library in English, third rev.ed.
New York 1978, and Copenhaver, B.P.: Hermética, Cam-
bridge 1992.

2. Troger, K-W.: Gnosis und Neues Testament, p.54, 103,
Berlin 1973, and Dirkse, P.A.,J. Brashler and D.M. Par-
rott: “Discourse on the eighth and the ninth”, p.345,
Nag Hammadi Codices V,2-5 and M, HNS Xl Leiden
1978, group NHC VI,6 with the dualistic tractates of
Corpus Hermeticum; against this see Mahé, J.-P: Her-
més en Haute-Egypte. Les textes hermétiques de Nag
Hammadi et Leur paralléles grecs et latins, t.I, p.52f.,
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the concept of dualism, which, used as a dogma-
finding device, has obscured the dynamics of
the tractate by making us believe that the deni-
grating statements concerning the cosmos and
the pessimistic world-view are to be understood
as expressions of the well-known gnostic cos-
mological dualism. The analysis has shown that
this is not the case and that the reason for the
denigrating statements is to be found in the
fact that the tractate must be located at an ear-
ly stage on the road of immortality, and thus
serves the purpose of conversion.

The analysis also indicates that there is an
important difference between the understand-
ing of the cosmos in NH.-texts such as NHC.II,
1 and 4, and that of the hermetic tractates,
which is based on the hermetic assumption
that the world is created by the unchanging
God. The consequence of this is, that the world
can not cease to exist, since this would imply a
change in the unchangeable God, which is a
philosophical and theological impossibility.
That this is a reasonable assumption is support-
ed by the absence of statements concerning
the end of the world in the hermetic tractates
known to us.2 The world in the Hermetica
seems to be an everlasting “divine body”
(CH.IV,2).

Québec 1978. See also Krause, M.: “Die hermetischen
Nag Hammadi Texte”in this vol.

3. Comparing the worldview of the gnostic and the her-
metist, Roelof van den Broek (“Gnosticism and Her-
metism in Antiquity” p.9-10, Gnosis and Hermeticism,
from Antiquity to modern times, ed. by van den Broek, R
and W.J. Hanegraff, 1998) states that the gnostics in
contrast to the hermetists could only see the world as
the work of God’s opponent and they did not believe
that the world was transparent towards God or that it
was essentially ditine. However, if we look at e.g. The
Hypostasis of the Archons it seems that although it is the
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incompetent demiurge who is creating the world, he is
in reality doing this like a puppet with God as the pup-
peteer. Several times we are told that the reason why
things happen is the will of God. The result is that even
though the world is created by the hand of demiurge, it
is still made “after the pattern of all the things above”
(NHC.11,4,96,13), see also The Apocryphon of John
(NHC.I1,1,12,34f.). This indicates that also other gnos-
tics apart from the hermetists were able recognize the
typos of the pleroma in the world.
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La notion grecque du Destin et la sotériologie gnostique

par

Giulia Sfameni Gasparro

«Ainsi donc, jusqu’au baptéme, la Fatalité
(Eipapgévri), disent-ils, est réelle: mais, aprés
le baptéme, les astrologues ne sont plus dans la
vérité. Ce n’est d’ailleurs pas le bain seul qui
est libérateur, mais c’est aussi la gnose: ‘Qui
étions-nous? Que sommes-nous devenus? - OU
étions-nous? OU avons-nous été jetés? - Vers
quel but nous hatons-nous? D’ou sommes-nous
rachetés? - Qu’est ce que la génération2Et la ré-
générationF»l

Ce fameux texte des Extraits de Théodote de
Clément d’Alexandrie nous donne une des dé-
finitions les plus efficaces et pénétrantes des
contenus et des objectifs de la connaissance
pour les Valentiniens et les nombreux mouve-
ments religieux contemporains qu’on peut ras-
sembler sous la dénomination de gnosticisme
justement par rapport a cette notion2 Il nous
introduit en méme temps au coeur du problé-
me posé dans le présente communication. On
voit s’affronter et se mesurer deux situations et
deux temps, ou deux entités agissent puissam-
ment: F Heimarméné d’un cOté, Yéleutheria de
I'autre. La premiére condition est celle de
I’'homme avant le baptéme et la gnose: il vit
sous le pouvoir de YHeimarméne, dont les astro-
logues connaissent l’activité et peuvent prévoir
les influences sur le monde et sur les hommes.
Apreés le Xouxpdv et la participation a la yvcacn,
il obtient la libération du pouvoir de cette Fata-
lité, dont il faut évaluer la nature et I’efficacité
qui lui sont attribuées par I'auteur Valentinien.

L'Extrait 78 cité, en effet, s’inscrit a I’inté-
rieur d’une argumentation trés homogeéne et
bien structurée qui développe précisément le

théme du Destin astral, de sa nature et des mo-
dalités de son fonctionnement. La descente du
Sauveur du Pléréme est présentée comme une
victoire sur YHeimarméne. elle brise de fagon
définitive I’action contraignante du Destin
exercée déja sur les hommes qui accueillent sa
doctrine rédemptrice: «A cette dissension et a
cette bataille des Puissances le Seigneur nous
arrache et nous apporte la paix en nous <reti-
rant> du front de combat des Puissances et des
Anges, ou les uns sont engagés pour nous, les
autres, contre nous»3.

Mais, avant de décrire I’apparition soudaine
du Sauveur qui, tel «un astre étranger et nou-
veau», «s’est levé, détruisant I’ancienne ordon-
nance des astres, brillant d’une lumiére neuve
qui n’est pas de ce monde, et tracant de nou-
velles voies de salut»4, I'auteur Valentinien pro-
pose a ses lecteurs, dans une formule prégnan-
te, la définition de YHeimarméné. «Le Destin est
la rencontre de Puissances nombreuses et op-
posées: celles-ci sont invisibles et n’apparais-
sent point; elles réglent le cours des astres et
gouvernent par eux»5.

Apres cette affirmation trés claire, qui sou-
ligne le rapport entre les éléments cosmiques -
les astres - instruments de F Heimarméné, et les
agents véritables de leur pouvoir, c’est-a-dire
les Dynameis invisibles qui, nombreuses et tur-
bulentes, se donnent bataille dans les cieux,
I'auteur Valentinien fait sur le sujet un exposé
assez ample6. Il révele une bonne connaissance
des doctrines astrologiques courantes pendant
le deuxiéme siéecle apres J.C. dans les milieux
populaires ou de culture moyenne, écho plus
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ou moins fidéle des speculations complexes de
I’astrologie, élaborées dans les cercles spéciali-
Sés7.

En soulignant que «les astres mémes, ils ne
font rien; mais ils indiquent I'influence des
Puissances dominantes»8 le Valentinien se
plait a évoquer un scénario animé et mouvant:
si la tdche premiére et typique des Puissances
astrales est celle de régir les générations [ou:
les «natifs»] et d’y présider, selon que chacun
des astres auquel elles sont attachées «se trouve
arrivé a la premiere place, étant élevé dans le
mouvement collectif du monde»9, il faut distin-
guer - selon les régles bien connues de la
science astrologique - des «espéces différen-
tes» d’astres, et de Puissances. lls sont en effet
«bénéfiques» ou «maléfiques», «dextres» ou
«senestres», dont la «conjoncture» produit
I’engendrél0

On accepte donc I’'axiome fondamental de
la notion du Fatalisme astral, selon lequel la vie
de I'individu est déterminée par les conjonc-
tions astrales au moment de la naissance. Pour-
tant, cette situation qui concerne la vie humai-
ne tout entiére est bouleversée par I’action du
Sauveur extra-cosmique: en pénétrant dans la
charpente du monde, avec les sept cieux super-
posés - eux-mémes congus comme des Ar-
chontes-Anges, selon la Grande Notice d’lIré-
néell, il transfére «de la Fatalité a sa Providen-
ce ceux qui ont cru dans le Christ»12

Ce passage de VHeimarméné cosmique - qui
agit «par I'intermédiaire du corps et des choses
extérieures»13- a la Pronoia divine, étrangére a
ce monde-ci, est accompli par le Sauveur, com-
me victoire sur la violence et le désordre pro-
duits par les Dynameis astrales.

Toutefois, si «la naissance du Sauveur nous
fait sortir du devenir et de la Fatalité» 14 cette li-
bération est liée a deux conditions préalables,
c’est-a-dire au baptémeZlbet surtout a la partici-
pation a la gnose. Ces conditions sont accom-
plies uniquement par une élite, par ces «spiri-
tuels» que la doctrine Valentinienne identifie a
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la troisieme race d’hommes, la «pneuma-
tique», héritiere de la «semence supérieure»
émise par Sophialet introduite dans le corps
d’ Adam a I'insu du Démiurge et des Anges
créateurs du premier hommelr.

«Mais que la Fatalité existe, disent-ils, pour
tous les autres, c’est ce que montre la réalisa-
tion des horoscopes: et une preuve manifeste
en est encore la spéculation de l'astrologie»18
L’emprise sur le monde et sur les hommes des
Puissances cosmiques qui exercent leur activité
par I'intermédiaire des astres, persiste tout en-
tiere méme apres la descente du Sauveur plé-
romatique. Celle-ci, en effet, brise leur pouvoir
en manifestant dans le cosmos les réalités spiri-
tuelles déja présentes mais jusque la incon-
nues, les semences pneumatiques produites
par la Mére déchue et ensevelies dans une race
d’hommes privilégiés. Pour ceux-ci seulement,
donc, la libération des lois contraignantes de la
Destinée cosmique, régie par des Puissances
nombreuses et malfaisantes, est possible: pour
les autres, hommes «matériels» (i>Aikol) et
«psychiques», YHeimarméné astrale maintient
toute son efficacité, liée au processus «fatal» de
la génération, de la corruption et de la mort.

Le temps nouveau du salut gnostique, selon
I'auteur Valentinien des Excerpta, tout en ayant
une dimension historique par rapport a la ma-
nifestation du Sauveur Christ dans la personne
de Jésus de Nazareth, révéle a présent une effi-
cacité toute intérieure et métaphysique. Il est
libération de la race des élus pneumatiques
qui, par le baptéme et la gnose, échappent
d’ores et déja a I'emprise des Puissances cos-
miques pour ce qui est de leur «germe» spiri-
tuel, force toute intérieure, cachée dans I’enve-
loppe de I’ame et du corps materiel, encore
soumis aux lois de YHeimarméne.

On peut remarquer que dans les sources pa-
tristiques concernant les Valentiniens on ne
trouve pas des témoignages explicites de I’inté-
ret pour le théme du Destin astral, tel qu’il est
développé dans les Excerpta ex Theodotold Sur-
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tout, on ne voit pas évoqué ce motif en
connexion avec la perspective éschatolo-
gique) fondamentale dans I’économie géné-
rale du systeme Valentinien. En effet, lorsque la
Grande Notice d’lrénée et YElenchos d’Hippo-
lyte présentent la fin du monde et du temps dé-
miurgique selon la doctrine Valentinienne2l, la
notion d’une défaite de YHeimarméne ne vient
pas a marquer cette déstruction.

Irénée connait laformation des sept cieux in-
telligibles (vorjxoi), identifiés a des anges, par le
Démiurge, qui est lui-méme appellé «Hebdo-
made»2 Hippolyte lui-aussi rappelle I’identifi-
cation feu-substance psychique, nommée par
les Valentiniens «lieu de la Region moyenne
(peaoTric) et Hebdomade» 23 Toutefois, dans le
systéeme exposé avec des variations et des diffé-
rences plus ou moins notables par les deux au-
teurs, I’attention s’avere centrée sur la figure du
Démiurge, le fils de la Mére Sophia, qui crée, a
partir d’'une matiére préexistante, le monde et
I’lhnomme, les gouverne et lesdominejusqu’a la
manifestation du Sauveur. SophiaZou le Christs
lui apprennent I’existence du Pére inconnu et
des Eons du Plérdme, tandis qu’ala consomma-
tion finale, qui contemple le retour des se-
mences pneumatiques a leur patrie céleste, le
Démiurge lui-méme sera enlevé du septiéme
ciel a I'Ogdoade, le huitieme ciel. Ici il aura le
repos final avec la substance psychique qui esta
lui consubstantielle, tandis que le monde de la
matiére sera entierement détruit.

D’autres documents confirment pourtant
que le theme du Destin, comme loi cosmique
associée aux corps célestes, planétes, étoiles
fixes, zodiaque, et constellations en général,
constitue une composante essentielle dans la
vision religieuse des gnostiques. Il montre en
méme temps un rapport trés particulier juste-
ment avec la perspective sotériologique, dans
laquelle les structures théologiques, cosmolo-
giques et anthropologiques trouvent leur abou-
tissement et leur signification complete et défi-
nitive.
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Il n’est pas possible d’analyser en détail tous
les contextes qui révélent, de la part des gnos-
tiques, la conception d’une puissance «fatale»,
manifestée par des entités invisibles, nom-
breuses et violentes (archontes, dynameis, exou-
sial), qui agit sur les origines et le fonctionne-
ment du monde et sur la vie humaine, par la
médiation de la structure cosmique elle-méme,
telle que la tradition grecque I’avait élaborée
pendant les siécles, avec des apports de plus en
plus nombreux et influents des différentes cul-
tures orientales.

On ne peut pas songer a évoquer ici I’histoi-
re de la notion grecque du Destin, méme pour
ce qui concerne sa dimension astrale, ou bien
astrologique stricto sensu, qui a influencé pro-
fondément la pensée et le sentiment religieux
des peuples de la Méditerranée dés I’age hellé-
nistique, lorsque I’Heimarméné s’identifie
presque entiérement avec la destinée établie et
régie par les corps célestes. Il faut cependant
signaler quelques aspects et contenus de cette
histoire, qui représentent autant d’assises por-
tantes de la vision générale a laquelle les gnos-
tiques se confrontent pour affirmer leur no-
tion du salut.

Dans le monde grec, a partir des philo-
sophes ioniens et en général pré-socratiques,
on voit se développer la réflexion sur les no-
tions corrélatives d’djj.apgévr| et d’avayicri en
tant que lois cosmiques, régissant tous les phé-
nomenes physiques de l'univers2. Lorsqu’il
s’agit du rapport de ces lois avec la vie des
hommes, les philosophes affirment, avec des
modalités et des degrés différents, la liberté
morale comme possibilité de choix entre bien
et mal, justice et injustice. D’un autre cOte, les
croyances religieuses reconnaissent a I’homme
la possibilité de suivre librement les normes
éthiques traditionnelles et donc la responsabi-
litt morale de sa conduite, tout en faisant une
partie plus ou moins large a lavolonté et a I’ac-
tion souveraines des dieux et a de «présences»
mystérieuses et fuyantes mais tres efficaces,
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telles les Moires28 Il y a aussi la notion d’une
aiaa, une «part» ou d’un «lot» établis a I’avan-
ce pour chacun, qui s’impose méme a la (BodAti
Ato¢X. D-ailleurs, la dimension cosmique de
I’Heimarméne des philosophes et la croyance
religieuse en des entités divines personnelles se
rejoignent dans la perspective grecque, ou les
dieux sont aussi des puissances cosmiques et le
Koojiog est une réalité fonciérement divine. La
maxime célebre de Thalés de Milet, «toutes les
choses sont pleines de dieux» (mvxa &Xf|pr|
Oecov)3), donne la mesure d’une structure men-
tale axée sur la conception d’une force divine
qui envahit la scéne cosmique et qui se mani-
feste dans une pluralité de figures, chacune
avec son ethos et son activité dans un domaine
cosmique et humain.

Une attention particuliéere pour la compo-
sante astrale de ce tableau se manifeste pen-
dant le IVéme siécle avantJ.C. dans les cercles
pythagoriciens3l et chez Platon® dont I’in-
fluence sera tout a fait décisive pour le déve-
loppement ultérieur de la notion de Destin pas
seulement chez les Grecs mais aussi chez toutes
les cultures des peuples de plus en plus ouverts
a I'influence de I’hellénisme aprés I’«aventu-
re» d’Alexandre le Grand.

Un nouveau facteur contribua sans doute a
éveiller cette attention, et précisément 1" ap-
port des doctrines orientales, surtout «chal-
déennes»3 et égyptiennes34, dont on a pelt-
étre exagéré quelquefois I’étendue et I’efficaci-
té, mais qui pourtant ont certainementjoué un
réle trées important dans I’histoire du proble-
me.

L’auteur de I’Epinomis, qui a proclamé avec
force la nature divine des astres®den affirmant
I’'opportunité voire la nécessité pour la cité
d’instituer le culte officiel pour ces dieux cé-
lestes au méme titre que pour les dieux invi-
sibles de la tradition3, déclare que les peuples
d’Orientont pu observer plus clairement avant
les Grecs les astres et leurs mouvements régu-
liers. «Mais —ajoute-t-il —posons en principe
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que tout ce que les Grecs recoivent des bar-
bares, ils I’embellissent et le portent a sa per-
fection»3r.

Cette affirmation, qu’elle soit du vieux Pla-
ton ou de Philippe d’Oponte3 exprime d’une
facon emblématique le noyau du probleme,
soulignant la rencontre et la fusion d’éléments
orientaux et grecs dans le processus de forma-
tion de la notion du ro6le fondamental des
dieux-astres dans la vie cosmique, qui domine-
ra la vision du monde pendant I’age hellénis-
tique et les premiers siéecles apresJ.C.®

Il faut rappeler encore du moins quelques
éléments bien connus, qui a différents titres
mais tous également importants, entrent en
jeu dans la conception de I’Heimarméne com-
me puissance cosmique relevant de I'influence
des astres, ceux-ci étant congus commes les
siéges d’ames divines selon Platon et la tradi-
tion platonicienne ou comme les instruments
des dieux traditionnels, selon la science astro-
logique chaldéenne.

Sous la forme imagée du mythe du Timée, le
dialogue qui aura une fortune profonde et du-
rable dans toute I’histoire de la culture ancien-
ne, Platon affirme la auyyéveta entre les astres
et les ames, pour ce qui concerne lacomposan-
te divine de ces derniéres, c’est-a-dire le volg
créé par le Démiurge et «semé» dans «les ins-
truments du temps»40. Le philosophe attribue
aussi aux dieux-astres une capacité démiur-
gique en ce qui concerne I’homme. En effet
Dieu, pour ne pas étre responsable du mal de
la création4l, a confié aux «dieux jeunes» la
tache de faconner la partie irrationnelle de
I’dme, celle ou naissent «les passions redou-
tables et inévitables»42, et aussi le corps péris-
sable, dans lequel cette ame et I’intellect sont
introduits pour la formation de I'homme. Le
Démiurge confie aussi a ces collaborateurs la
fonction de «gouverner le vivant mortel, avec
le plus de beauté et de bonté qu’ils le pour-
raient, et de telle sorte qu’il ne devint pas lui-
méme la cause de ses propres malheurs»43



HfS 26

De ce tableau mythique ressort clairement
I’équilibre typique de la conception platoni-
cienne entre la loi physique, ontologique et
cosmique a la fois, avec une forte composante
de «fatalisme» astral, qui régit la vie humaine,
d’un coté et de I'autre I’affirmation de la liber-
té souveraine du volg, partie rationnelle de
I’homme. Le choix de l’intellect garde donc
tout le poids d’une délibération éthique res-
ponsabled4, qu’il soit accompli dans I’état de
préexistence, selon le mythe d’Er dans la Répu-
bliqueds ou pendant lavie terrestre.

Dans la vision grandiose du voyage céleste
des ames jusqu’au siege d'Ananke, la loi cos-
mique de la Nécessité est manifestée dans le
mouvement régulier des cercles planétaires a
I’intérieur de la sphére des fixes, a quoi les
trois Moires concourent en faisant tourner le
fuseau de la déessed6. Cependant cette loi in-
flexible se conjugue avec la liberté des ames
qui choisissent leur daimon, bien que les consé-
guences, positives ou négatives, de ce choix
soient entierement sous le pouvoir du Destin47.

Selon la doctrine énoncée dans les Lois, la
providence divine régit I'univers dans sa totali-
té mais elle confie le gouvernement des diffé-
rentes régions et des étres particuliers a des
gardiens que Platon identifie aux «dieux et aux
démons»48 Toutefois, la qualité morale des
ames dépend totalement de la volonté et de la
responsabilité de chacun49 Les changements
(en mieux ou en pis) qui découlent de la
conduite éthique des hommes sont soumis a
«l’ordre et a la loi fixés par le Destinx».

La philosophie stoicienne, avec sa doctrine
de I'immanence du principe divin et de la sym-
pathie universelles), contribua d’une facon dé-
cisive a la croyance dans le pouvoir absolu de
I’Heimarméne, en donnant un support systé-
matique aux théories de la science astrolo-
gique.

Dans une perspective qui identifiait la Rai-
son (Logos) et la Providence (Pronoia) a la Na-
ture (Physis), la loi du Destin qui s’impose aux
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phénomenes physiques en méme temps
qu’aux étres rationnels vint a se conjuguer
avec la notion de I'influence des corps célestes
sur la vie cosmique, selon une conception déja
bien établie dans les milieux philosophiques
grecs, surtout pythagoriciens et platoniciens.
Cette notion, sous la forme d’un véritable fa-
talisme astral, constituait le noyau fondamen-
tal des doctrines chaldéennes, désormais de
plus en plus répandues dans les milieux popu-
laires.

La doctrine fataliste des Stoiciens, qui sem-
blait affaiblir ou bien détruire la liberté morale
de I’lhomme, avec toutes ses implications astro-
logiques a suscité un débat tres animé et vivace
dans les cercles philosophiques, dont te-
moigne une ample littérature de traités «Sur le
Destin»5L

Au dela des polémiques parfois trés apres
entre les tenants de la libre décision morale de
I’lhomme et les Stoiciens, qui identifiaient cette
liberté a I’adhésion volontaire et totale aux dé-
crets inébranlables de la loi divine universelle,
le sentiment religieux des différents peuples
du monde méditerranéen pendant I’age hellé-
nistique s’avére progressivement conquis par la
notion du fatalisme astral. On voit se constituer
une communis opinio qui reconnait aux corps
célestes et a la structure cosmique tout entiére
a laquelle ils président, dont ils gouvernent le
fonctionnement, la faculté de déterminer,
d’une facon plus ou moins complete, la vie
méme de I’lhomme et sa destinée.

L’évaluation de ce pouvoir est, pourtant
bien différente dans les divers milieux: pour le
sage stoicien I'ordonnance du cosmos et I’Hei-
marméne qui la régit, sont des réalités divines
toutes positives et bienfaisantes, étant donné
que le malheur et la souffrance de I’individu
coopérent a I’lharmonie du dessein général de
la Pronoia. Le commun des hommes, préoccu-
pé de sa destinée personnelle, redoute la puis-
sance des astres qui peuvent étre bons ou mau-
vais, bienfaisants ou malfaisants, et il cherche
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leur faveur pour se soustraire aux dangers de la
vie et se réjouir de ses hiens% A cette fin, il fait
appel aux moyens que la science astrologique
lui offre (divination, conjurations) pour
connaftre d’avance le déroulement des événe-
ments 53 On constate en effet que la notion du
fatalisme astral, qui domine la croyance popu-
laire et s’exprime dans toute la littérature as-
trologique, florissante dés I’age hellénistique, a
son centre d’intérét unique dans la vie de ce
monde, sans aucun souci pour la destinée de
I’ame apres la mort.

Ce souci au contraire est fondamental dans
les milieux platoniciens et pythagoriciens et
dans les cercles mystiques d’ol proviennent
des écrits comme les Oracles Chaldaiquesou
la littérature hermétique> qui, tout en recon-
naissant le pouvoir de I'’Heimarméne sur les
phénomeénes physiques et sur la vie méme de
I’lhomme pour ce qui concerne sa dimension
matérielle (le corps avec ses fonctions et I’'ame
irrationnelle avec les passions), affirment la li-
berté souveraine de I’intellect (volg) et son af-
finité avec les réalités spirituelles transcen-
dantes56. lls aspirent au retour de I’'esprit a sa
source divine, qui est en méme temps purifica-
tion des passions et libération de la nécessité
de la loi cosmique5?.,

Celle-ci pourtant n’est pas I’objet d’une éva-
luation négative ni d’une condamnation58
étant donné la notion de la nature en tout cas
positive et divine du monde, surtout dans ses
niveaux supérieurs, célestess enracinée dans
la mentalité hellénique. Cette notion, qui ins-
pire la vision du Timée et la pensée platoni-
cienne tout entiére, a déployé toutes ses virtua-
lités conceptuelles dans la philosophie stoi-
cienne. Elle a donné également I’essort a ce
«mysticisme astral» et a cette «religion du dieu
cosmique» dont les recherches de F. Cumont@
et de A-J. Festugiére6lont reconstitué I’histoire
d’une facon magistrale. Plotin, un des derniers
maitres a penser de la tradition hellénique, se
fera encore le champion de cette croyance et le
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défenseur de la nature divine du monde et des
astres contre la dépréciation fonciere et le re-
fus du cosmos pronés par les Gnostiques &

Il est donc important de vérifier I'ampleur et
les modalités d’expression de la notion d’Hei-
marméne cosmique chez ces derniers, pour
évaluer la signification et I'influence que cette
notion a exercées dans la formation méme de
la vision religieuse gnostique.

La perception du pouvoir du Destin cos-
mique se révele absolument décisive et presque
totalisante chez les Pérates, dont Hippolyte re-
late les doctrines en soulignant leurs attaches
nombreuses et constitutives avec les postulats
propres de l’astrologie@3 Ces gnostiques s’ap-
pellent eux-mémes «ceux qui traversent», c’est-
a-dire ceux qui seuls, par la gnose qu’ils posse-
dent, peuvent passer a travers le réseau solide-
ment tissu des niveaux et des puissances co0s-
miques, pour faire retour, étant des semences
spirituelles provenant d’en haut, a leur source
divine: «Nous seulement, nous qui avons re-
connu la nécessité du devenir et les chemins
par lesquels I’lhomme entra dans le monde,
nous seulement pouvons, soigneusement en-
seignés, traverser et outrepasser la corrup-
tion» 64

En effet les Pérates se montrent presque
hantés par une foule de Puissances astrales, do-
minant sur la structure cosmique, dont la
connexion avec I’Archonte et Démiurge de la
matiere® n’est pas expliquée clairement dans
notre texte; sans doute, elles dépendent, en ce
qui concerne leur origine et leur pouvoir, de
ce personnage qui recoit les «formes» (xa-
paKxrjpes) supérieures du Fils-Logos, intérme-
diaire & son tour entre le Pére parfait, premier
principe ayéwTixos, et la matiére (x6 i6iKOv),6
pour engendrer «les choses de ce mondex»6.

Celui-ci est défini «comme un flux» de la
substance d’en haut (cmoppoia xfjs ocvco), étant
donné la structure triadique du Tout, avec ses
trois Principes (le Pére, le Fils-Logos, la matié-
re), dont le second agiten médiateur entre les
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deux extrémes, faisant descendre dans la ma-
tiere les «formes» divines pour la constitution
du cosmos8 Pareillement, «les réalités de ce
monde-ci, disent ils, tient du flux des astres
leur génération, comme leur destruction, et
elles sont régies par eux».

Hippolyte, qui connait plusieurs livres des
Pérates ou, souligne-t-il, on trouve une Puissan-
ce appellée «de la dextre ou de la gauche»™®
avec des implications astrologiques trés claires,
cite un long morceaux d’un écrit intitulé «Les
préposésjusqu’a I’éther»7L Il s’agit d’un traité
d’astrologie ésotérique, qui décrit dans une
langue obscure et surchargée d’images my-
thiques, puisées dans les différentes traditions
religieuses grecques et orientales, I’apparition,
a partir du chaos, de nombreuses puissances,
dont le groupe des cing «serviteurs» (A-etioup-
yoi) de Koré, «fideles administrateurs de sa ma-
gistrature du jour et de la nuit, qui reposent
dans son propre pouvoir. Ceux-ci, I’ignorance
les appelle planétes, et la génération corrup-
tible vient d’eux»72

Aprés I’6numeration des différents puis-
sances cosmiques qui président aux vents, a la
fécondité et aux autres domaines du monde,
I'auteur, montrant qu’il connait le célébre
mythe de la République de Platon, affirme: «lly
a trois Puissances au milieu, suspendues dans
Iair, qui sont les causes de la génération.
L’ignorance les appelle Moiras»73

On voit donc bien placées au centre de la
complexe machine cosmique, les trois déesses
grecques du Destin, dont la domination s’exer-
ce souveraine sur le processus de génération,
corruption et mort, qui constitue in radice ce
monde-ci. Dans cette structure solidement ba-
tie, les astres, «dieux de la destruction» (oi Oeoi
iris UTiclXeiag) jouent le rdle principal: «ils im-
posent aux créatures qui naissent la nécessité
du changement de la génération»74 Seul at-
teint le salut celui qui place son espoir dans le
Logos Sauveur, «Serpent parfait», qui fait tra-
verser la Mer Rouge, figure du cosmos7 a tous
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ceux qui reconnaissent étre les «formes» des-
cendues des hauteurs du Pére et consubstan-
tielles a Lui7e

Si les Pérates distinguent le groupe des
«cing», c’est-a-dire les planétes, en séparant
d’elles le Soleil et la Lune, dans plusieurs sys-
témes gnostiques dont témoignent les Péres de
I’Eglise ou leurs textes originaux, on voit en ac-
tion, comme chez les Valentiniens d’Irénée, un
groupement de sept Archontes dont, trés sou-
vent, la connexion céléste et planétaire est évi-
dente ou franchement déclarée.

Tel est le cas des Ophites, que nous connais-
sons par le chapitre 30 du premier livre du
Contra haereses d’Irénée: a partir du fils de So-
phia-Prunikos, le Démiurge androgyne Jalda-
baoth, six archontes sont produits par généra-
tions successives. lls constituent «I’Hebdomade
parfaite», tandis que la Mere réside dans 1’Og-
doade, la huitieme région77. En effet, les puis-
sances hebdomadaires sont définies par les
Ophites Caelos et Areothas, et Virtutes, et Angelos et
Conditores. Ils croient que les Sept sedentes in cae-
lo secundum generationem ipsorum, non apparentes
regere quoque caelestia et terrestria®@

Il s’agit donc d’une Hebdomade planétaire
de Puissances invisibles qui résident dans les
sept cieux, d’ou elles gouvernent toutes les
créatures et tous les événements du ciel visible
et de la terre.

Selon les présupposés typiques du dualisme
anti-cosmique des gnostiques, les Sept Ar-
chontes sont aussi les créateurs des réalités ex-
térieures au Plérdme divin, sur lesquelles ils
exercent leur pouvoir. L’identification aux sept
planétes est formelle: «Sanctam autem Ebdoma-
dem septem stellas, quas dicunt planetas, esse vo-
lunt», affirme Irénée. Cette Hebdomade supé-
rieure est opposée & une Hebdomade mauvai-
se, produite par le diable dans le niveau ter-
restre®

La région du monde au-dessous de I’'Ogdoa-
de, le ciel des étoiles fixes ou la Mére déchue a
actuellement son siege, est donc une structure
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a sept degrés, dont chacun est en méme temps
un ciel, un astre-planéte et une Puissance per-
sonnelle qui a créé tous les étres terrestres
dont il gouverne la vie et la destinée. La des-
cente du Sauveur sur la terre est cachée aux Ar-
chontes planétaires: «Le Christ descendit donc
a travers les sept Cieux, en se rendant sem-
blable a leurs fils, et il les vida graduellement
de leur puissance»80.

Le salut des hommes, qui possédent une vir-
tus divine, consubstantielle aux étres du Plér6-
me, est donc corrélatif & I’évacuation de la
puissance des Archontes planétaires. Ce pro-
cessus a été inauguré déja par la manifestation
du Christ dans le monde et par I'adhésion des
élus gnostiques a sa révélation; il sera pourtant
totalement achevé seulement a la fin du temps
cosmique, lorsque «tota humectatio spiritus lumi-
nis colligatur et abripiatur in Aeonem incorruptibili-
tatis» («toute la rosée de I’esprit sera rassem-
blée et emportée dans I’Eon d’ incorruptibili-
té» ou «de I’Incorruptibilité»)8L

Ce systéme présente des affinités remar-
quables avec celui des rvoxmicoi dont Irénée
expose les doctrines dans le chap. 29 du méme
livre, en utilisant un document écrit dans le-
quel on a désormais réconnu une des pre-
mieres rédactions du texte actuel de YApocry-
phon Johannis.® Cet ouvrage, dont les quatre
exemplaires transmis en traduction copte dans
le Pap.Berol.8502 et les papyrus II, 111 et IV de
NH& révelent clairement I'importance et la
diffusion dans les milieux gnostiques, dévelop-
pe d’une facon extraordinaire le théme de
I’Heimarméneé cosmique dans sa dimension
spécifiquement astrale.

Dans le Livre des secrets deJean on percoit une
attitude et un jugement absolument négatifs a
I’égard du monde visible, produit de la chute
de Sophia, et du premier fruit de la déchéance
de cet Eon, un avorton émis dans le chaos té-
nébreux qui sera le Démiurge de la matiere.
En conséquence, tout ce qui concerne la struc-
ture cosmique, son fonctionnement et ses sou-
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verains, se charge des couleurs sombres d’un
scénario démoniaque, ou des puissances agres-
sives et malfaisantes agissent pour la ruine de
I’homme, bien avant sa création, au moment
de sa formation et pendant son histoire indivi-
duelle et collective.

Dans ce cadre, il y a une insistance volue et
de plus en plus marquée tout au long du récit
sur le lien inébranlable entre les Puissances dé-
miurgiques et le systeme astral, avec les pla-
nétes, les étoiles fixes, le Zodiaque, le déroule-
ment desjours, des semaines et de I’année qui
découle de leurs mouvements, et surtout la loi
inflexible de I'’Heimarméneé. Celle-ci, en effet,
résume et manifeste tout entiere I’essence
mauvaise et I’efficacité violente de cette struc-
ture cosmique animée dans toutes ses join-
tures.

L’organisation de I’'espace démiurgique dé-
bute par la génération des «douze anges» du
Zodiaque par Jaldabaoth uni «a la démence
(ou a «I'ignorance»®&) qui est avec lui». Apres
I’énumération de leurs noms, l’auteur re-
marque qu’«ils ont d’autres noms qui viennent
de la convoitise et de la colere»8, soulignant
ainsi la nature funeste de ces Puissances.

Le Démiurge donne le pouvoir a «sept rois»,
c’est-a-dire aux Archontes des planétes, «sur les
cieux», tandis qu’a cing d’entre eux il com-
mande de régner «sur le chaos infernal»8. Se-
lon Iinterprétation de M. Tardieu il s’agit de
I"établissement de I’horoscope du monde,
c’est-a-dire d’» une explication de Gen. 1,14b
par la théorie «égyptienne» des domiciles pla-
nétaires assignés aux signes»8r.

Le récit présente la formation de Il’année,
dont lesjours (360 ou 365) sont autant d’anges -
«autorités» (é”ouaiai) ou Puissances (Ouvageis)
qui «sont dans I’ignorance de celui qui les a en-
gendrées», le Démiurge «premier gouverneur
de la ténébre». Celle-ci est suivie par la semaine,
avec sept archontes «préposés aux sept cieux».
L’auteur conclut: «Voila I'hnebdomade de la
semaine, voila ceux qui régissent le monde»&.
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L utilisation trées ample des doctrines astrolo-
giques courantes a son époque a permis a l’au-
teur gnostique de batir un tableau cosmique
bien agencé, dont la structure figée et le fonc-
tionnement rigoureusement préétabli se réve-
lent tout a fait aptes a I’énonciation de savision
dualiste anti-cosmique. Il affirme [I’existence
d’un monde divin transcendant, étranger au
niveau démiurgique, défini comme chaos, té-
nébre et matiere, produit par la déchéance de
Sophia. La construction du cosmos, dans tous
ses degrés, et du temps qui en découle, appa-
rait alors comme un moyen pour éloigner de
ce monde spirituel I'homme, en fonction de
qui, selon le récit biblique, le cosmos lui-méme
a été organisé. En effet, le «Livre secret de
Jean», comme la presque totalité des gnos-
tiques, dans son exégese dualiste anti-cos-
mique, nourrie de notions astrologiques, suit
de prés le schéma narratif de la Genése, abou-
tissant a la plasmation d’Adam.

C’est exactement dans la création du pre-
mier homme que ces notions affleurent avec le
plus d’ampleur et d’efficacité. Aprés avoir mar-
qué le rapport étroit entre chacun des Sept Ar-
chontes créateurs et la créature psychique
qu’ils fagonnent «selon I'image céleste mani-
festée dans les eaux», l'auteur développe une
véritable «mélothésie»&. Il propose en effet un
rapport spécifique entre chaque archonte créa-
teur et chaque &me qui constitue le corps psy-
chique de I'homme, tandis que le corps maté-
riel lui-méme est bati selon une mélothésie
anatomique corrélative a une mélothésie dé-
monologique9.

Les doctrines astrologiques sont puisées par
I'auteur au «Livre de Zoroastre»9l, ce qui
confirme I’'usage de cette littérature par les
gnostiques qui pourtant transforment a leur fa-
con la valeur et la signification de la notion
centrale du cadre astrologique, c’est-a-dire le
principe de la correspondance macrocosme-
microcosme et de la sympathie entre les diffé-
rents niveaux du Tout. En effet, aprés finsuf-
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flations dans le corps inerte et sans vie d ’Adam
de «la puissance qui vient de la Mére»®, la sub-
stance pneumatique que Sophia déchue avait
donné au Démiurge, les sept Archontes, jaloux
de I'lhomme qui désormais possédait une intel-
ligence bien plus pénétrante que la leur, «l’en-
leverent et le transférérent dans les parties in-
férieures de I'immense matiére»%,

De cette facon I'opposition des niveaux et
des substances, cosmiques d’une part et pléré-
matiques de l’autre, devient manifeste: a partir
de ce moment I’histoire humaine se déroulé
sur le fil d’une lutte acharnée entre les sept Ar-
chontes et les Puissances divines, dont I’enjeu
est I’hnomme, divisé par sa conformation onto-
logique, entre les deux domaines, matériel et
spirituel. Alors, pour prévaloir dans ce combat,
les seigneurs du cosmos songent a I'instrument
le plus puissant et inflexible qui pourra assujet-
tir les hommes a leur pouvoir: «ll (le Démiur-
ge) tint conseil avec ses autorités qui sont ses
puissances, et ils consommeérent tous ensemble
I'adultere avec la Sagesse et donnerent naissan-
ce & une vile Fatalité - c’est le dernier lien -
versatile, et c’est ce qui explique qu’on est
changé tant6t dans un sens tantét dans un
autre. Etelle (= la Fatalité) est (le lien) le plus
dur et le plus fort qui unit les dieux, les anges
et les démons et toutes les générationsjusqu’a
aujourd’hui. C’est en effet de cette Fatalité-la
gu’ont surgi toute iniquité, abomination et
blasphéme, ligature d’oubli et d’ignorance,
ainsi que tout précepte écrasant et ces péchés
écrasants et ces grandes frayeurs. Et c’est ainsi
que la création tout entiere fut rendue aveugle,
pour gqu’on ne puisse pas connaiftre le Dieu qui
est au-dessus d’eux tous. Et c’est a cause du lien
de I'oubli que furent cachés leurs péchés car ils
ont été liés a des mesures, des temps et des mo-
ments, puisqu’elle (= la Fatalit¢) domine sur
toute chose»%.

A cette déclaration qui montre toute la créa-
tion démiurgique et I’lhumanité entiére subju-
guées par le pouvoir aveugle et nuisible du
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Destin astral, correspond, par contraste, I’hym-
ne final de la «Providence du Tout» qui annon-
ce ses descentes dans le cosmos, pour vaincre
«les anges de la pauvreté», «les démons du
chaos» et éveiller I’étincelle pneumatique en-
sevelie dans «la prison du corps»%.

Bien qu’aucune mention de I’Heimarméne
démiurgique ne soit faite dans cet hymne, la
définition méme du principe divin, révélateur
de la gnose et sauveur des hommes, comme
Providence universelle, révéle, a I’arriere-fond
de la pensée gnostique, I’opposition radicale
de ce principe pneumatique a la loi du Destin
astral dominant sur le cosmos matériel. On
percoit en effet un écho du débat bien connu,
assez courant dans les écoles philosophiques
contemporaines, sur les rapports, les diffé-
rences et parfois le contraste entre Pronoia et
Heimarméné, en relation plus ou moin étroite
avec le theme fondamental de la liberté de
I’hnomme.

Cette conclusion est confirmée a travers la
comparaison avec le discours de révélation de
la Protennoia Trimorphe du Codex XlII, dont les
affinités de contenu et de structure avec I’hym-
ne d’AJ ont été déja mises en lumiere%. L étre
divin annonce sa descente a la fin (auvxé”Eia)
de I’éon cosmique et sa manifestation aux Puis-
sances du cosmos/chaos, qui est en méme
temps destruction de cet éon et libération des
gnostiques. La victoire de la Protennoia est re-
présentée en effet comme une défaite des «lots
de I’Heimarméné» (KAripog eijiapgévric) et de
«ceux qui mesurent les maisons (oikog)» des
cieux, c’est-a-dire des astres, définis aussi com-
me «ceux qui suivent I'’Heimarmeéne»97.

Parmi les écrits de Nag Hammadi, le Traité
sans titre du Codex II®Best sans doute celui qui
révele au plus haut degré la centralité du the-
me de la destinée dans I’horizon religieux des
gnostiques, en tant que paramétre de référen-
ce pour la notion méme du salut.

Batie sur une affabulation mythique com-
plexe, la scéne du monde démiurgique est
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structurée selon I’échelle a sept étages qui sont
a la fois les sept cieux planétaires et leurs ar-
chontes; ils sont androgynes et ont donc des
noms masculins et féminins. Toutefois, si les
premiers noms sont différents pour chacun
d’eux9, les seconds se résument dans une dé-
nomination collective, celle de «la Pronoia
(npovota) Sambathas, c’est-a-dire I’Hebdoma-
de (efibopacg)»10

L’identité astrale du groupe est bientdt dé-
clarée: «Ceux-la sont les sept pouvoirs (6uva-
gis) des sept cieux du chaos (%aocg)»10L L’au-
teur renvoie ses lecteurs a des livres ou ils trou-
veront «la propriété (evepyeia) des males» et
des femelles. Il s’agit de deux écrits, YArchangé-
liqgue de Moise le Prophete et le premier Livre de
Noréal®, qui confirment I’existence d’une trés
riche littérature de contenu astrologique,
connue et utilisée par les gnostiques. A cette
littérature appartient aussi le Livre de Salomon
auquel l'auteur renvoie pour connaftre les
noms et les propriétés des sept Puissances an-
drogynes mauvaises, enfantées par la Mort, et
de leurs démonsl1®B

Pourtant a cette génération démoniaque
correspond la création - par Zoé et Sabaoth -
de sept «pouvoirs (Ouvagis) bons androgynes»;
«et, & partir de ceux-la, il ya beaucoup d’esprits
(rcveufia) bons (ayaGog) et innocents. Leur but
(a7toieXecj(ia) et leurs propriétés (évépyeia), tu
les trouveras dans les figures (axfjga) de la Fa-
talité (eigapgévri) du ciel, qui est au-dessous
des douze <signes>»14

Par rapport au caractere en partie positif du
régime de Sabaoth, enlevé par la Mére Sophia
et sa fille Zoé au septiéme ciel a la place du
mauvais Jaldabaoth, I’Heimarméné s’avere ici
liée a des Dynameis et a des Pneumata bons. Il
s’agit en tout cas du Destin cosmique, lié au
pouvoir démiurgique et a la matiére d’ou ce
monde a été modelé, qui, pour l'auteur gnos-
tique, est toujours «celui du manque» 1 de la
déficience, en tant que produit de la chute
d’un éon divin, lieu de I'ombre et du chaosls



HfS 26

Cette dévalorisation du cosmos et de la Fata-
lité affleure bientdt dans notre traité a propos
du théme de I’agression d’Eve par les sept Ar-
chontes: la souillure de la premiére femme par
les Puissances et la génération d’Abel et
d’autres fils, déclare l’auteur, sont arrivées
«conformément (kocwod & la prescience
(rcpovota) de I’Archigénitor, afin que la pre-
miere mere engendrat en elle toute semence
(arcépga) mélangée [et] accordée (apvoGeiv) a
la Fatalité (etpappévri) du monde (Koagog),
avec ses figures (axgpa) et la justice (6i-
Kaioawri)»107.

Lavie des hommes charnels, fruit de I’'union
d’Eve avec les Archontes des planétes, est donc
entierement assujettie a I’action du Destin as-
tral. Nous avons ici une métamorphose du the-
me trés répandu des «dons» ou bien des quali-
tés données par les astres aux hommes au mo-
ment de la naissance. Dans la perspective gnos-
tigue de la condamnation totale du monde
d’un coté et des activités du sexe et de la géné-
ration de l’autre, ce théme devient celui de la
souillure physique de la premiére femme, dont
la procréation charnelle est marquée par la Fa-
talité, par le biais d’une brutale union archon-
tique 1B

La présence obsédante de I'Heimarméne
démiurgique dans I’expérience de l'auteur du
Traité sans titre et du milieu gnostique auquel il
adresse son enseignement, est confirmée par
I'interprétation du récit de Genése 6, 1-4. Les
anges descendus des cieux, qui «apprirent aux
hommes des nombreux errements (7cAavg),
magies (payeioc) et sortilegés (ipappcncEla) «et
les cultes idolatriques, sont en fait des démons
envoyés sur la terre par les sept Archontes pour
égarer les hommes et les éloigner du vrai Dieu.
Ces démons «possédent leur coopératrice, la
Fatalité (eipapiiévri), celle-la qui est apparue
conformément (iccxxa) & I'accord (crugcpcovia)
des dieux de I’injustice (abuda) et de lajustice
(6tKaioauvri)» 10

On souligne ainsi I’origine double de I’Hei-
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marméne, constituée par l’accord des Puis-
sances bonnes de Sabaoth (la «justice») et de
celles, méchantes, de Jaldabaoth * ’«injusti-
ce»). Néanmoins elle s’avére toujours une réa-
lité cosmique ennemie de I'homme, que ce
pouvoir «fatal» empéche de vivre selon I’esprit,
en le plongeant dans les pires vices et égare-
ments.

La manifestation dans le monde et «dans les
créations (7t?iaojia) des Archontes» des par-
faits, appartenants au yévos pneumatique
consubstantiel aux é&tres du Plérébme et au Lo-
gos Sauveur, révélateur de la gnoselld est en
méme temps une défaite des Archontes cos-
miques et une victoire sur la Fatalité: «ils humi-
lierent toutes les sagesses (oocpia) des dieux, et
leur Fatalité (eigapfiévri) se trouva comme
étant condamnation (icaxayvcocng), et leur
pouvoir (duvapic) s’éteignit. Leur seigneurie
fut disloquée (KaxaAluetv). Leur prescience
(rcpovoia) devint ce qui [n’a pas existé dans] la
gloire»111

Il'yaura un retour du xéAos a I’cxpxfj, lorsque
«la réalité (épyov) qui précédait la ténebre, se
désagrégera, et la déficience sera extirpée a sa
racine, en bas, dans la ténébre, et la lumiere se
retirera (ocvaxcopetv) vers sa racine, et la gloire
de I'Inengendré (ayévvrixog) se manifestera et
remplira tous les éons (aitov)”112

Mais a présent, la condition des hommes est
marquée par une ambiguité fonciére: le salut,
déja réalisé pour les spirituels qui possédent la
connaissance, n’est pas encore accompli dans
sa dimension totale et définitive. Le cosmos
continue a fonctionner, avec sa structure gra-
duée et ses puissances astrales: I’Heimarméne
est la pour régir la vie humaine, bien que dé-
masquée dans son origine et son essence ar-
chontique. Seuls les gnostiques se reconnais-
sent libres du pouvoir universel du Destin cos-
mique, pour ce qui concerne I’étincelle pneu-
matique cachée dans le rctaxopa des Sept.

Le salut gnostique, qui est libération du
«moi» divin par la connaissance de sa consub-



116

stantialité avec le révélateur/sauveur et le ni-
veau spirituel d’ou il est descendu, n’est pas
seulement corrélatif a la notion générique
d’un refus et d’une condamnation du cosmos
et de son créateur. Plus spécifiquement il per-
met a I’homme de se soustraire a I’emprise
d’un pouvoir malfaisant qui dirige tout entiére
sa vie quotidienne et le conduit, selon ses des-
seins hostiles, vers le mal, le vice, la ruine.
L’homme gnostique a le sentiment trés vif
d’étre pris au piege par des nombreuses puis-
sances qui, a travers la machine du cosmos,
font tourner la route des naissances, de la cor-
ruption et de la mort au fil mouvant du temps
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démiurgique. Pour lui, se sauver signifie aussi
briser, par la gnose, le réseau inflexible des lois
de I'Heimarméné. On pergoit ainsi, encore ac-
tive, I’ancienne notion du fatalisme astral, bien
que transposée et transformée selon les valeurs
propres au nouveau champ sémantique du
dualisme anticosmique. Il s’agit d’une croyan-
ce que la pensée religieuse des Grecs avait éla-
borée pendant une histoire longue de plu-
sieurs siécles et riche en contacts avec les cul-
tures et les traditions de 1I’Orient, chaldéennes
et égyptiennes surtout, ou les doctrines astrolo-
giques s’étaient profondément enracinées.
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Strom. 11, 36, 2-4; cf. M. Simonetti, Testi gnostici in
lingua greca e latina, Milano 1993, p. 210 s.).

Exc. Theod. 75, 1éd. Sagnard p.198 s.

Irénée nous rapporte les spéculations complexes des
Marcosiens sur la structure du monde visible (avec les
quatre éléments, les dix cieux, les douze signes du zo-
diaque), qu’ils croyent faite par le Démiurge “a I'ima-
ge des choses invisibles”, c’est-a-dire du Plérome, avec
sa structure de trente éons (Adv.haer. I, 17,1-2 éd.
Rousseau-Doutreleau pp.264-271). Cependant il faut
noter que dans ce contexte les Valentiniens, tout en
montrant une bonne connaissance des théemes astro-
logiques, n’abordent pas le probléeme de I’Heimarmé-
ne.

Une mention assez sommaire du sort des trois races
dans les Excerpta 56, 3-5 et 57 (éd. Sagnard pp. 172-
175) tandis que les Excerpta 63-65, pp.184-189, évo-
quent la «consommation» (cmvxéA.eva), lorsque les
éléments pneumatiques entreront dans la «Chambre
nuptiale» (vuptpcbv), c’est-a-dire dans le Plérome.
Irenée, Adv. haer., I, L 1-8, 5 éd. Rousseau-Doutreleau
pp. 28-137 (en particulier 1, 7, 1-5 pp. 100-113); Hip-
polyte, Ref. VI, 29, 1- 36, 4 éd. P. Wendland, Hippoly-
tus Werke, Bd. Ill, Refutatio omnium haeresium
(GCsS 26), Leipzig 1916, pp.155-166. Pour la présenta-
tion générale des doctrines Valentiniennes, il faut ren-
voyer a I analyse de F. M. Sagnard (La gnose Valenti-
nienne et le témoignage de saint Irénée, Paris 1947)
et au grand ouvrage de A. Orbe (Estudios Valentinia-
nos, vol. IV, Rome 1955-1966). Une mise au point des
problémes d’interprétation du valentinianisme par
rapport aux textes de Nag Hammadi dans B. Layton,
éd., The Rediscovery of Gnosticism. Proceedings of
the International Conférence on Gnosticism at Yale,
New Haven, Connecticut, March 28-31, 1978, vol. |,
The School of Valentinus, Leiden 1980. Voir le comp-
te rendu de M. Tardieu, Le Congres de Yale sur le
Gnosticisme (28- 31 mars 1978) dans la «Revue des
Etudes Augustiniennes» 24 (1978), pp. 188-209. Pour
la bibliographie, désormais trés ample et presque in-
contr6lable, sur ce mouvement et le gnosticisme en
général il est utile de consulter D.M. Scholer, Nag
Hammadi Bibliography 1948-1969, (Nag Hammadi
Studies 1), Leiden 1971, avec des mises a jour an-
nuelles (Bibliographia gnostica, Supplémenta, «No-
vum Testamentum» 14, 1970 et suivants). Id., Nag
Hammadi Bibliography (NHMS 32), Leiden-New
York-Kéln 1997. Une présentation des sources dans
M. Tardieu-J. D. Dubois, Introduction a la littérature
gnostique, Paris 1986. Apreés les recueils trés utiles des
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22.

23.
24.
25.

26.

sources, en traduction allemande et espagnole de W.
Foerster (Gnosis, vol.I-1l, Zurich 1969-1971, trad, an-
glaise par R.McL. Wilson, Oxford 1972-1974) et de J.
Montserrat Torrents (Los Gnosticos, vol. I-Il, Madrid
1983), un choix de témoignages anciens et de texte
originaux en traduction anglaise avec introductions,
commentaires et bibliographie dans B. Layton, The
Gnostic Scriptures, London 1987. Le recueil des
textes patristiques en langue originelle, avec com-
mentaire, traduction italienne et notes, de M. Simo-
netti (Testi gnostici in lingua greca e latina, Milano
1993) a remplacé I’'ouvrage de F. Volker, Quellen zur
Geschiche der christlichen Gnosis, Tubingen 1932.
“Ercxd yap oupavolg KaxeaKeuaicEvai, cov ércava) xov
Aripioupyov eivat Aéyouatv. Kai Ota xolxo 'Epdopada
KaAolotv alixov, triv 68 Moxepa xqv AyapaiG
Oyoboada ... Toug 6e £7txa oupavou¢ [ouk] eivat voe-
poug (paatv, "AyyeAxmg 6& auxoug UttoxiGevxat, xai tov
Arigioupy0v 0é rai auxdv ""Ayye™ov, Oed» 6e éoucdta, dx
xai xév flapadetaov, Uttep xpixov oupavov Ovxa,
'Apyayye/lov ~.éyouot”. Cf. supra n. 11 (traduction du
texte).
Ref. V, 32, 7-8 éd. Wendland p. 161.
Ref. V, 36, 2 éd. Wendland, p. 165 s.
Irénée, Adv. haer. I, 7, 4 éd. Rousseau-Doutreleau p.
109: «ll (le Démiurge) demeura dans cette ignorance
jusqu’a la venue du Sauveur. Lorsque vint le Sauveur,
le Démiurge, disent-ils, apprit de lui toutes choses et,
toutjoyeux, se rallia a lui avec toute son armée».
Irénée, Adv. haer. I, 7, 1 éd. Rousseau-Doutreleau pp.
100-103. Sur le probléme trés complexe de l’origine
et des différentes attributs du démiurge gnostique,
sans mentionner les nombreux ouvrages sur le gnosti-
cisme en général, on peut rappeler quelques études,
parmi les plus récentes et spécifiques: G. Quispel, The
Origins of the Gnostic Demiurge dans: P. Granfield-J.
A.Jungman, éd., Kyriakon. Festschriftjohannes Quas-
ten, Minster 1970, pp. 271- 276 réimp. dans: Id.,
Gnostic Studies, vol. |, Istanbul 1974, pp. 213-220); G.
Scholem, Jaldabaoth reconsidered, dans: Mélanges
d’Histoire des religions offerts a Henri-Charles Puech,
Paris 1974, pp. 405-421; A. F. Segal, Two Powers in
Heaven. Early Rabbinic Reports about Christianity
and Gnosticism (Studies in Judaism in Late Antiquity
25), Leiden 1977; FT. Fallon, The Enthronement of
Sabaoth. Jewish Elements in Gnostic Creation Myths
(Nag Hammadi Studies 10), Leiden 1978; B. Bare, Sa-
mael-Saklas-Yaldaba6th. Recherche sur la genése d’un
mythe gnostique dans: Id. (ed.), Colloque Internatio-
nal sur les Textes de Nag Hammadi (Québec, 22- 25
ao(t 1978), (Bibliothéque copte de Nag Hammadi,

Section «Etudes» 1, Québec-Louvain 1981, pp. 123-
150;J.E. Fossum, The Name of God and the Angel of
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28.

29.

30.

31.

32.
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the Lord. Samaritan and Jewish Concepts of Interme-
diation and the Origins of Gnosticism, Tibingen
1985. Une nouvelle esquisse du probléme par MA.
Williams, The demonizing of the demiurge: The in-
novation of Gnostic myth dans M.A. Williams-C. Cox-
M.S. Jaffee, éd., Innovation in Religious Traditions.
Essays in the Interpretation of Religious Change (Re-
ligion and Society 31), Berlin-New York 1992, pp.73-
107. Il faut mentionner enfin les conclusions trés inté-
ressantes et pondérées deJ. Mansfeld sur les analogies
du Démiurge gnostique avec certaines anciennes doc-
trines des philosophes pré-socratiques (Bad World
and Demiurge: A ‘Gnostic’ Motif from Parmenides
and Empedocles to Lucretius and Philo, dans: R.van
den Broek- M.J.Vermaseren, éd., Studies in Gnosti-
cism and Hellenistic Religions presented to Gilles
Quispel on the Occasion of his 65th Birthday, (EPRO
91), Leiden 1981, pp. 261-314, réimp. dans Id., Stu-
dies in Later Greek Philosophy and Gnosticism, Lon-
don 1989, XIV.

W. Gundel, sv. Heimarmene, Pauly-Wissowa, RE VII
(1912), coll. 513-543; Id., Beitrége zur Entwicklungs-
geschichte der Begriffe Ananke und Heimarmene,
Giessen 1914; D. Amand, Fatalisme et liberté dans
I’antiquité grecque, Louvain 1945, réimp. Amsterdam
1973; A. Magris, L’idea di destino nel pensiero antico,
vol. 1, Dalle origini al V secolo A.C., Udine 1984; vol.
11, Da Platone a SAgostino, Udine 1985.

E. Eitrem, sv. Moira (Moipa), Pauly-Wissowa, RE 15, 2
(1932), coll. 2449-2497; Id., Schicksalsméachte, «Sym-
bolae Osloenses» 13 (1934), pp. 47-64; W. Chase
Greene, Moira. Fate, Good, and Evil in Greek
Thought, Cambridge Mass. 1948; B.C. Dietrich,
Death, Fate, and the Gods. The Development of a Re-
ligious Idea in Greek Popular Belief and in Homer,
London 1965.

U. Bianchi, AIOI AHA. Destino, uomini e divinita
nell’epos, nelle teogonie e nel culto dei Greci, Roma
1953.

Apud Aristote, De anima |, 5, 411 a 7 (A 22 Diels-
Kranz).

L. Rougier, L’origine astronomique de la croyance py-
thagoricienne en I'immortalité céleste des ames, Le
Caire 1933; P. Boyancé, Etudes sur le Songe de Sci-
pion, Bordeaux- Paris 1936; Id., Sur le Songe de Sci-
pion (26-28), «L’Antiquité Classique» 11(1942), pp. 5-
22.

Cf. W. Capelle, Alteste Spuren der Astrologie bei den
Griechen, «Hermes» 60 (1925), pp. 373-395; MP.
Nilsson, Geschichte der Griechischen Religion, Bd.I
Die Religion Griechenlands bis auf die griechische
Weltherrschaft, 2éme éd., Miinchen 1955, pp. 839-
843; Bd. Il, Die hellenistische und romische Zeit,
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33.

34.

35.

36.

37.

2eme éd., Minchen 1961, pp. 268- 281. Pour le pro-
bléeme des rapports entre Platon et les doctrines
orientales voir les différentes conclusions de E. des
Places, Platon et I’astronomie chaldéenne, «Annuaire
de I’Institut de Philologie et d’Histoire orientales» IV
[Mélanges Franz Cumont], Bruxelles 1938, pp. 129-
142 réimp. dans: 1d., Etudes platoniciennes 1929-1979
(EPRO 90), Leiden 1981, pp.131-144;J. Bidez, Eos ou
Platon et I’'Orient, Bruxelles 1945; A-J. Festugiére,
Platon et I’Orient, «Revue de Philologie» 3éme S., 21
(1947), pp. 1- 40 réimp. dans: 1d., Etudes de Philoso-
phie grecque, Paris 1971, pp. 39- 79; W.J.W. Koster, Le
mythe de Platon, de Zarathustra et des Chaldéens.
Etude critique sur les relations intellectuelles entre
Platon et I’Orient, Mnemosyne Suppl. 3, 1951.

J. Bidez, Les écoles chaldéennes sous Alexandre et les
Séleucides, «Annuaire de I’Institut de Philologie et
d’Histoire orientales» Il (1935), [Volume offert a
Jean Capart], pp. 41-89. Cf. E Cumont, Les noms des
planetes et I’astrolatrie chez les Grecs, «L’Antiquité
Classique» 4 (1935), pp. 5-43.

W. Gundel, Neue astrologische Texte des Hermes
Trismegistos, Funde und Forschungen auf dem Ge-
biet der antiken Astronomie und Astrologie (Abh. d.
Bayer. Akad. d. Wiss., phil.-hist. Abt., NS 12, 1936 (ré-
imp. Hildesheim 1978) (cf. le compte rendu de A.D.
Nock, Astrology and cultural History, «Gnomon» 15,
1939, pp. 359-368 réimp. dans: Id., Essays on Religion
and the Ancient World, éd. Z Stewart, vol. I, Oxford
1972, pp. 493-502); F. Cumont, L’Egypte des astro-
logues, Bruxelles 1937; A-J. Festugiere, op.cit. supra
n.7.

Epin. 981e-982 a: etov yévog daxp©v. Cf.J. van Camp-
P. Canart, Le sens du mot OEIOI chez Platon, Louvain
1956. Voir aussi Crat. 397 c-d: «A mon avis, les pre-
miers habitants de la Grece croyaient seulement aux
dieux qui sont aujourd’hui ceux de beaucoup de Bar-
bares: le soleil, la lune, la terre, les astres et le ciel»
(trad. par L.Méridier, Platon. Oeuvres complétes, T.
V, 2, Cratyle, 3¢me éd., Paris 1961, p. 71). Cf. P. Boyan-
cé, La «doctrine d’Euthyphron» dans le Cratyle, «Re-
vue des Etudes Grecques» 54 (1941), pp. 141-175.
Epin. 987e-988a: “... il y a grand et bel espoir que les
Grecs prendront de tous ces dieux un soin réellement
plus beau et plus équitable que ne font les traditions
et le culte venus des barbares grace a la culture, aux
oracles de Delphes et a tout le culte légal» (trad. par
E. des Places, Platon. Oeuvres complétes, T. XII, 2,
Les Lois (XI-XII). Epinomis, Paris 1956, p. 153). Cf.
E. des Places, La portée religieuse de I'«Epinomis»,
«Revue des Etudes Grecques» 50 (1937), pp. 321- 328.
Epin. 987 d-e.

38. Pour le débat sur I’attribution de I’Epinomis cf. E. des

39.

40.
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42.

43,
44,

45.
46.
47.
48.

119

Places, Epinomis, cit., pp. 97-109; 1d., Sur I'authentici-
té de I «Epinomis», «Revote des Etudes Grecque» 44
(1931), pp. 153-166 réimp. dans: Id., Etudes platoni-
ciennes, cit., pp.105-119; Une nouvelle défense de T
Epinomis, «L’Antiquité classique» 11 (1942), pp. 97-
102. Cependant voir les conclusions de L. Taran, Aca-
demica: Plato, Philip of Opus, and the Pseudo-Plato-
nic Epinomis, Philadelphia 1975.

Dans ce sens les conclusions de M.P. Nilsson, The Rise
of Astrology in the Hellenistic Age (Historical Notes
and Papers Nr.18, Meddelande fran Lund Astrono-
miska Observatorium Ser. Il, no. 111), Lund 1943
Voir aussi, du méme auteur, The Origin of Belief
among the Greeks in the Divinity of the Heavenly Bo-
dies, «Harvard Theological Review» 33 (1940), pp. 1-
8.

Timée 41 d-e:«Puis (le Démiurge) ayant combiné le
tout, il le partagea en un nombre d’Ames égal a celui
des astres. Il distribua ces &mes dans les astres chacu-
ne achacun ... les Ames, semées dans les instruments
du Temps, chacune dans celui qui lui convenait, de-
vraient donner naissance au Vivant, de tous les Vi-
vants le plus capable d’honorer Dieu» (trad. par A. Ri-
vaud, Platon. Oeuvres complétes, T. X, Timée-Critias,
Paris 1956, p. 157).

Timée 41a-44d; 69c-71a.

Timée 69c: Oi 8¢ pipo-upevoi, 7iapaAa(36vxe; apxqv
\|/vxgg aOocvaxov xo pexa xolxo Ovr|xdv acopa auxfi Jtepi-
exopvewav oxlpa xe rudv xo atopa é6ooav aAAo Xxe
eiSo¢ ev aux© wuxTi¢ tpoo©Ko8dpouv xo Bvgxodv, Setva
xai avayxaia ev eaux© jraOfigaxa éxov”.

Timée 42 e trad. par Rivaud p. 158.

Rép. X, 617 e: «Ce n’est pas un génie qui vous tirera
au sort, c’est vous qui allez choisir votre génie ... Cha-
cun est responsable de son choix, la divinité est hors
de cause (Obx Ugag Saipwv Armerai, aAA'lpeic
Saigova aipf|Oeale ... Aixta eAopévou *0eog avaixtos) ”
éd. E Chambry, Platon. Oeuvres complétes, T. VII, 2,
La République. Livres VIII-X, Paris 1948, p. 119.

Rép. X, 614 a-621 d éd. Chambry pp. 112-124.

Rép. X, 616 b-617 d éd. Chambry pp. 116-118.

Rép. X, 617 d-621 b éd. Chambry pp. 119-123.

Lois X, 903 b: «... celui qui prend soin de toutes
choses a tout disposé pour la conservation et la perfec-
tion de I’ensemble, ou chaque partie, autant qu’il est
en elle, ne pati et n’agit que dans la mesure qui
convient. A toutes et achacune sont préposés des chefs
(apxovxes), qui sourveillent par le menu toute action
gu’elles subissent ou exercent, et qui poussent jusqu’
au dernier détail la perfection de I'ceuvre» (éd. A.
Dies, Platon. Oeuvres completes, T. XII, 1, Les Lois.
Livres VII- X, Paris 1956, p. 172). Ibi 906 a p. 177:
«... mais nous y avons pour alliés les dieux et les dé-
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49.
50.

51.

52.

53.

mons, et nous sommes, nous, le troupeau de ces dieux
et de ces démons». Ces passages, avec le texte du Ti-
mée sur les «nouveaux dieux» collaborateurs du Dé-
miurge, ont été interprétés par P. Boyancé, dans le
contexte d’une argumentation trés développée et bien
documentée, en fonction du probleme des origines de
lanotion gnostique des archontes créateurs du monde
et de ’'homme (Dieu cosmique et dualisme. Les ar-
chontes et Platon dans: U.Bianchi, éd., op.cit., pp.340-
356). Il n’est pas possible de discuter ici cette interpré-
tation, a laquelle s’opposent les conclusions de S. Pé-
trement (Le mythe des sept archontes créateurs peut-
il s’expliquer a partir du christianisme? dans: U. Bian-
chi, éd., op.cit., pp. 460-686 réimp. avec des menus
changements dans: Ead., Le dieu séparé. Les origines
du gnosticisme, Paris 1984, pp. 79-111). D’autres sa-
vants identifient plutét dans le judaisme le milieu
d’origine de cette notion. Voir L.P. Culianu, «Démoni-
sation du cosmos» et dualisme gnostique, «Revue de
I’Histoire des Religions» 196 (1979), pp. 3-40 réimp.
dans: Id., Iter in silvis. Saggi scelti sullagnosi e altri stu-
di, Messina 1981, pp. 15-52 et, parmi les nombreuses
études, celles de F.T. Fallon et deJ.E. Fossum citées su-
pra dans lan. 25. Nous rémarquons seulement que ce
probléme, ou il faut évaluer le réle essendel de Philon,
doit étre I'objet d’une enquéte spécifique, ouverte a
toutes les pistes de recherche. La notion du fatalisme
astral et I’identification archontes-planétes est précisé-
ment une parmi les nombreuses composantes du ta-
bleau, dont lasignification n’a pas encore été mesurée
dans toute son importance.

Lois X, 904 a-c éd. Diés p. 173 s.

Pour ce theme bien connu, en relation particuliére a
Posidonius cf. K Reinhardt, Kosmos und Sympathie.
Neue Untersuchungen Uber Posidonius, Miinchen
1926.

Cf. E. Valgiglio, Il fato nel pensiero classico antico,
«Rivista di Studi Classici» 44 (1967), pp. 305-330; 45
(1968), pp. 56-84; A. Dihle, Liberté et destin dans
I’Antiquité tardive, «Revoie de Théologie et de Philo-
sophie» 121 (1989), pp. 129-147.

G.J.D. Aalders H.Wzn., The Hellenistic Concept of
Enviousness of Fate dans: MJ. Vermaseren (éd.), Stu-
dies in Hellenistic Religions (EPRO 78), Leiden 1979,
pp. 1-8.

On peut rappeler la définition trés expressive des
compétences et des activités des Chaldéens donnée
par Diodore de Sicile, 11, 29: “peyiaxr|lv 66Cav eyovxeg
gv aaxpoXoyia. avxéyovxai S'éni wodJ mi gavxucng,
Jtotouipevot Jtpoppflaeic nepl xcev geAABvXaev, mi xev
pév. mOappoic, xtov 8¢ O-ucriai¢, xcev 8'aAXoug Xxiaiv
éjteedalc arcoxpom¢ miccov mi xeXeuoaeig ayadeev
Txeipcivxat 7topiCeiv”.

54.

55.
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W. Kroll, De oraculis chaldaicis, Breslau 1894; W.

Theiler, Die chaldaischen Orakel und die Hymnen
des Synesius (Schriften der Konigsberger Gelehrten
Gesellschaft, Geistesw. KI., 18,1), Halle (Saale) 1942;
H. Lewy, Chaldean Oracles and Theurgy. Mysticism,
Magic and Platonism in the Later Roman Empire, Le
Caire 1956, Jérusalem 1960, Nouvelle édition par M.
Tardieu, Paris 1978 avec les contributions de ER.
Dodds, New Light on the «Chaldaean Oracles», ibid.
pp. 693-701 et de P. Hadot, Bilan et perspectives sur
les Oracles Chaldaiques, ibid. pp. 703-720. Sur I’Hei-
marméné cf. fr. 102 éd. E. des Places (Oracles chal-
daiques avec un choix de Commentaires anciens, Pa-
ris 1971, p. 91 =p. 49 et n.2 Kroll): «Ne regarde pas la
nature; son nom est marqué par le destin» (Mq <pimv
eppAi\)qic- eipappevov olivopa xga8e); fr. 103= p. 50,
n.l Kroll: «Et n’ajoute pas au destin ...» (pg8e¢ auvau-
Micrl<; Beipappevov ...) Dans V Esquisse sommaire des
anciennes croyances des Chaldéens de Psellus on lit:
«Quant a I’homme, en tant que composé et détenteur
de plusieurs espéces qui I’'apparentent aux choses ir-
rationnelles, le Pére I’a mis dans le monde (car tout
composé, étant une partie du monde, est soumis au
monde: le feu intellectuel (x6 Sé voep6v ndp), lui,
vient d’en haut et n’a besoin que de sa source
propre); et s’il sympathise avec le corps, fatalement il
en prend soin, le voila soumis au destin et mené par la
nature (ei 8 oupjuxGoi cregjicm, Bepanetetv avayicri m i
Ujtd xq poipa xexayOat m i i)7td xrj¢ (pliaecog ayeoGai) ” (8
25 éd. E. des Places p. 201). Pour les similitudes entre
la doctrine chaldaique et le valentinianisme voir les
conclusions de M. Tardieu, La gnose Valentinienne et
les oracles chaldaiques dans: B. Layton (ed.), The Re-
discovery, cit., vol. |, pp. 194-231.

Le premier traité du Corpus Hermeticum, le Poi-
mandres, donne une définition typiquement stoicien-
ne de I’eipappévg comme 8iolKqoic des sept planétes
sur le cosmos, appelées donc SioiKgxai (CH 1, 9, éd.
A.D.Nock, A-J. Festugiére, Corpus Hermeticum, T. I,
Traités I-XI1, Paris 1960, p. 9). Ces Gouverneurs, dans
leur mouvement mis en branle par le Nous et le Lo-
gos, donnent naissance a tous les animaux irration-
nels (8§ 11 p. 10). Mais ils «s’éprirent» de I'’Homme di-
vin qui descendit d’en hautjusqu’a la Nature et «cha-
cun lui donna part a sa propre magistrature» (88 12-
13 p. 11). L’homme terrestre, qui nait de I’union de F
Anthropos et de Physis, est «kimmortel par I’homme
essentiel» mais soumis a la Destinée par son corps et
«esclave dans cette armature» (évapliévtog 6o0Xog, §
15 p. 11), c’est a dire dans la «charpente» cosmique
formée par les sept cercles planétaires et par leurs
Gouverneurs. Le salut de I’hnomme pieux, qui purifie
sa partie spirituelle dérivée de I’Anthropos divin
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(TOH et vo(c) et qui «se connait lui-méme», est un
avo0oc a travers les sept sphéres planétaires (I’Hebdo-
made) ou il abandonne les «dons» des Gouverneurs,
autant de vices et de passions, pour entrer dans
I’'Ogoade (88 20-26 pp.13- 16). Sur ce texte bien
connu et les problemes de ses rapport avec les sys-
témes gnostiques, qui se posent aussi pour une large
section de la littérature hermétique de contenu reli-
gieux, nous soit permis de renvoyer a une recente
contribution ou nous donnons les principales réfé-
rences bibliographiques (G. Sfameni Gasparro, Cos-
mo, male, salvezza nel Poimandres (CH. I): tra apoka-
lypsis e gnosis dans: M.V. Cerutti, cur., Apocalittica e
gnosticismo. Atti del Colloquio Internazionale Roma,
18-19 giugno 1993, Roma 1995, pp. 107-138).

Parmi les nombreux exposés sur le théme du destin et
des puissances astrales dans les Hermética, on peut
rappeler encore CH XVI. Dans ce traité I'Heimarmé-
ne est identifiée a la oioiicrici¢ terrestre des démons:
«Ainsi donc le gouvernement de notre vie terrestre
est tout entier au pouvoir des démons, par I'intermé-
diaire de nos corps: et c’est ce gouvernement qu’Her-
meés a nommé Destinée», (8 16 éd. Nock-Festugiere,
T. 11, Paris 1960, p. 237). «Seule, la partie raissonable
de I’ame, échappant a la souveraineté des démons,
demeure stable, préte a devenir le réceptacle de
Dieu» (§ 15 p. 236). Cf. aussi Kore Kosmou (EXxc.
XXI11), 18- 21 et 28 éd. Nock- Festugiere T. IV, Paris
1954, pp. 6- 9 et Exc. VI sur la doctrine des Décans
(éd. Nock- Festugiére T. 11, Paris 1954, pp. 34-43; cf.
ibid., Introduction, pp. XXXVII-LXXVII).

Il suffit de renvoyer a En. I, 3 ou Plotin discute la doc-
trine du fatalisme astral. Le philosophe reconnait la
nature divine des corps célestes et leur pouvoir sur la
vie cosmique mais seulement en tant que «signes»:
«Les astres, qui sont des parties importantes du ciel,
collaborent a I’univers; ces étres magnifiques servent
aussi de signes; ils présagent tout ce qui arrive dans le
monde sensible; mais ils ne sont les causes que des
événements qu’ils produisent manifestement» (En. Il,
8 éd. E Bréhier, Plotin. Ennéades, T. I, Paris 1960,
3eme éd., p. 34). Il souligne avec force la liberté de
I’esprit de I’hnomme. Cependant cette liberté trouve
une limite dans le corps et ses fonctions, soumis a
I’Heimarméné cosmique. 1l faut donc affaiblir, autant
qu’il est possible, I’activité du corps et purifier I'intel-
lect des passions pour se soustraire a ce pouvoir.
Numenius lui-méme, qui définit la matiére «mauvai-
se», fait du Monde le troisiéme dieu. Pour une inter-
prétation de la doctrine de I’auteur, outre H.-Ch.
Puech, Numénius d’Apamée et les théologies orien-
tales au second siécle, «Annuaire de I’Institut de phi-
lologie et d’histoire orientales» 2 (1934) [ Mélanges

59.

60.

61.
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Bidez ], pp. 745-778 réimp. dans: Id., En quéte de la
Gnose, vol. |, Paris 1978, cf. E. des Places, Numenius.
Fragments, Paris 1973; J. Dillon, The Middle Plato-
nists. A Study of Platonism 80 B.C. to A.D.220, Lon-
don 1977, pp. 361-379. Sur le théme de la Providence
et du Destin chez les Néoplatoniciens, par rapport
aux doctrines gnostiques voir M.A. Williams, Higher
Providence, Lower Providence and Fate in Gnosticism
and Middle Platonism dans: RT. Wallis-J. Bregman,
éd., Neoplatonism and Gnosticism (Studies in Neo-
platonism 6), Albany 1992, pp.483-507.

Cf. Macrobe, In Somn. 1, 10, 7-12, 18 ou, a propos de
la doctrine de la descente de I'dame a travers les
spheres planétaires, se pose la question de savoir
quelles régions du monde il faut regarder comme
I’Hadeés. L’auteur (ou bien sa source) distingue trois
groupes de Platoniciens (I, 11, 4-12), dont le premier
et le troisieme divisent le monde en deux régions:
pour les uns (I, 11, 5-7) les spheres des planétes ap-
partiennent au niveau supérieur, la région de la lune
étant le commencement de I’Hadeés, tandis que pour
les autres la région planétaire elle-aussi appartient
aux Enfers (I, 11, 10-12). Les planétes donc rentrent
dans le monde de la génération et de la corruption
et I’ame, en descendant de sa demeure supérieure,
acquiert dans leurs sphéres le corps pneumatique
(dxniia), associé ou méme identifié a I’ame irration-
nelle: «Nec subito a perfecta incorporalitate luteum
corpus induitur sed sensim per tacita detrimenta et
longiorem simplicis et absolutissimae puritatis reces-
sum in quaedam siderei corporis incrementa turges-
cit: in singulis enim sphaeris, quae caelo subiectae
sunt, aetheria obvolutione vestitur ut per eas grada-
tim societati huius indumenti testei concilietur et
ideo, totidem mortibus quot sphaeras transit, ad
hanc pervenit quae in terris vita vocitatur». En tout
cas ridéntification avec 1" Hadés concerne les ni-
veaux les plus bas du cosmos, qui garde une valeur
positive dans sa totalité et surtout dans ses régions les
plus élevées. Pour une discussion du texte de Macro-
be cf. MA. Elferink, La descente de |I’ame d’apres
Macrobe, Leiden 1968.

F. Cumont, Théologie solaire du paganisme romain,
Paris 1909; Le mysticisme astral dans I’antiquité, «Aca-
démie Royale de Belgique Bulletins de la Cl. des
Lettres» 1909, pp. 256-286; Fatalisme astral et reli-
gions antiques, «Revue d’Histoire et de Littérature re-
ligieuses» 3 (1912), pp. 513-543; Lux perpétua, Paris
1949.

La révélation d’Hermes Trismégiste, vol. 1l, Le dieu
cosmique, Paris 1949. Voir aussi le compte rendu de P.
Boyancé, Le dieu cosmique, «Revue des Etudes
grecques» 64 (1951), pp. 300-313; Id., La religion as-
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62.

63.

64.

65.
66.
67.
68.

69

70
71

72.

traie de Platon a Cicéron, «Revue des Etudes
grecques» 65 (1962), pp. 312-350.

Parmi les études nombreuses et importantes sur la si-
gnification et les modalités de la polémique de Plotin
contre les Gnostiques on peut rappeller seulement
quelques-unes des plus récentes, aprés les contribu-
tions encore utiles de C. Schmidt (Plotins Stellung
zum Gnostizismus und kirchlichen Christentum, TU
20, 4, Leipzig 1901) et de H.-Ch. Puech (Plotin et les
Gnostiques dans: Les sources de Plotin, Entretiens sur
I’Antiquité classique V, Fondation Hardt, Vandoeuvre-
Genéve 1957, pp. 161-174 et discussion ibid. pp. 175-
190 réimp. dans: Id., En quéte de lagnose, vol. |, Paris
1978). Cf. L.T. Howe, Plotinus and the Gnostics, «Se-
cond Century» 9 (1992), pp. 57-71; C. Evangeliou,
Plotinus’s  Anti-gnostic Polemic and Porphyry’s
Against the Christians dans: RT. Wallis-J. Bregman,
éd., op.cit., pp. 111-128; F. Garcia Bazan, The ‘Second
God’ in Gnosticism and Plotinus’s Anti-Gnostic Pole-
mic, ibi, pp. 55-83; J. Pépin, Theories of Procession in
Plotinus and the Gnostics, ibi., pp. 297-335; M. Tar-
dieu, Les gnostiques dans la Vie de Plotin, Analyse du
ch. 16 dans: Porphyre. La vie de Plotin, vol. I, Paris
1992, pp. 503- 563; D. O’Brien, Théodicée plotinien-
ne, théodicée gnostique, (Philosophia Antiqua, 57),
Leiden 1993; G. Sfameni Gasparro, Plotino e gli gnos-
tici: un contributo al problema ‘gnosticismo ed elle-
nismo’, «Cassiodorus» 1(1995), pp. 127-138.

Ref. V, 12-18 ed. Wendland pp. 104-116. Cf.J. Mont-
serrat-Torrents, Les pérates, «Compostellanum» 34
(1989), pp. 185-198 dont nous utilisons ici la traduc-
tion du texte.

Ref. V, 16, 1 éd.Wendland p. 111: “povot 8¢, (prfaiv,
fllaelc oi rnv avayKqv xfi¢ yevéaetog éywookOxeg rai tag
60oug, 8 Qv eiaeXriXuGev 6 avGpwreog eig tov raopov,
axptlmg OeOtdaygévoi 8teX,0elv rai rcepacat tqv
cpGopav govoi 6uvageGa”. Cf. ibi, 17, 6 p. 115.

Ref.V, 17,7 p. 115.

Ref. V, 12, 2 p. 104.

Ref.V, 17,7 p. 115.

Ref. V, 17, 2 p. 114: «Au milieu de la matiére et du
Pére a son siége le Fils, le Logos, le serpent en mouve-
ment perpétuel prés du Pére immobile». Son activité
est double: «Tantot il se tourne vers le Pére et recoit
les puissances dans sa propre face, tantdt il recoit les
puissances et se tourne vers la matiére».

Ref. V, 15, 3 p. 110: ‘“te; yéyovev 0 raapog arco tf|¢ arcop-
potag Tijcavo, oikwg 1a évGaSe arcd ifj¢ arcoppoiag tov
aaxéptov yéveatv eyeiv rai tpGopav Xéyouai rai 8toi-
K-eiaGai™.

. Ref. V, 15, 4 p. 111.

. Ref.V, 14, 1-10 pp. 108-110.

Ref. V, 14, 4-5 p. 109.
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Ref.V, 14,9p. 110.

Ref.V, 16, 6 p. 112.

Ref. V, 16, 7-16 pp. 112-114.

Ref.V, 17, 1-13 pp. 114-116.

Irénée, Adv. haer. |1, 30, 4 éd. Rousseau- Doutreleau p.
368 s.: «... Ainsi, selon eux, se paracheva I’'Hebdoma-
de, le huitieme lieu étant occupé par la Mere» (Sic
guoque Ebdomas perfecta est apud eos, octauum
Matre habente locum).

Adv. haer. 1, 30, 5 p. 368 s.: «Ces Cieux, Vertus, Puis-
sances, Anges et Créateurs, déclarent-ils, siégent en
bon ordre dans le ciel, selon leurs origines respec-
tives, tout en demeurant invisibles, et régissent les
choses célestes et terrestres».

Adv. haer. 1, 30, 9 p. 376 s. Cf. ibi §8 p. 374 s.

Adv. haer. 1, 30, 12 p. 380 s. Le théme du descensus
absconditus est trés frequent dans les textes gnos-
tiques. Parfois un ascensus (du méme Sauveur ou de
I’'ame), également déguisé, correspond a cette des-
cente: I’entité divine dans sa remontée assume les dif-
férentes formes des archontes planétaires pour se
soustraire & leur pouvoir. Cf Premiére Apocalypse de
Jacques NH V, 3, 30, 1-10 (le Sauveur); Deuxiéme
Traité du Grand Seth NH VII, 2, 56, 20-57, 5 (le Sau-
veur); Témoignage de vérité NH IX, 3, 74, 20-30
(I’ame).

Adv.haer. 1, 30, 14 p. 384 s.

C. Schmidt, Iraneus und seine Quelle in adv. haer. I,
29 dans: Philothesia Paul Kleinert zum LXX. Geburts-
tag dargebracht, Berlin 1907, pp. 315-336. Pour le sta-
tus quaestionis cf M. Tardieu, Ecrits gnostiques. Co-
dex de Berlin, Paris 1984, pp. 26-47.

L’editio princeps du Codex Berolinensis 8502 par
W.C. Till (Die gnostischen Schriften des koptischen
Papyrus Berolinensis 8502 (TU 60), Berlin 1955,
2éme éd. 1972, pp. 78-193) et des rédactions de Nag
Hammadi par M. Krause-P. Labib (Die drei Versionen
des Apocryphon des Johannes im koptischen Mu-
seum zu Alt-Kairo, Glickstadt 1962). Une nouvelle
édition par M. Waldstein-F. Wisse, The Apocryphon
ofjohn. Synopsis of Nag Hammadi Codices II, 1; 11,
1; and IV, 1with BG 8502, 2 (Nag Hammadi and Ma-
nichaean Studies, 33), Leiden 1995.

NHC 111, 16, 7 trad. par M. Tardieu, op.cit., p. 109.

B 40, 4-41, 1, NHC Ill, 16, 19-17, 7; I, 10, 28-11, 4
trad. par M.Tardieu p. 109 s.

B 41, 12-15; NHC Ill, 17, 17-20; NHC II, 11, 4-15 trad.
par M. Tardieu p. 110s.

Op.cit., p. 285. L'auteur affirme: «Le premier para-
graphe énonce le schéma de I’horoscope du monde:
sur les sept planetes («rois») installées par les démiur-
ge pour prendre domicile («régner») dans les signes
(«cieux» cf. Q 2, 29; 23, 17; 65, 12; 67, 3; 71, 15), deux
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90.
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92.

93.

94.
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96.

97.

98.

sont a domicile unique (Soleil et Lune) mais les cing
autres ont double domicile et président de la sorte a
I’alternance des jours et des nuits de notre terre
(«chaos infernal», «gouffre de I’'abime»).

B 39, 10-42, 10; NHC Ill, 16, 11-18, 9; NHC II, 11, 22-
35 trad, par M. Tardieu pp. 111-113. Cf. AJ. Welburn,
The ldentity of the Archons in the “Apocryphon Jo-
hannis”, Vigiliae Christianae 32 (1978), pp. 241-254.
B 48, 6-50,14; NHC 111, 22,1-23, 14; NHC IlI, 14, 24-15,
29 trad, par M. Tardieu pp. 121-125.

NHC I, 15, 29-19, 2; NHC 1V, 24, 21-29, 8 trad.par M.
Tardieu pp. 125-130. Cf. R. van den Broek, The Crea-
tion of Adam’s Psychic Body in the Apocryphon of
John, dans: R. van den Broek-M.J. Vermaseren, éd.,
Studies in Gnosticism and Hellenistic Religions, cit.,
pp. 38-57.

NHC II, 19, 10 trad, par M. Tardieu p. 131 qui donne
un commentaire ample et documenté du texte (pp.
300- 311). Cf. M. Edwards, How many Zoroasters? Ar-
nobius, adv. Gentes | 52, «Vigiliae Christianae» 42
(1988), pp. 282-289.

B 51, 1-52, 1; NHC Ill, 23, 19-24, 14; NHC II, 19, 15-33
trad, par M. Tardieu p. 131 s.

B 52, 1-17; NHC IlI, 24, 14-24; NHC I, 19, 34-20, 9
trad, par M. Tardieu p. 133s.

NHC II, 28, 11-32; cf. B 72, 2-12; NHC Ill, 37, 6-14
trad, par M. Tardieu p. 157 s.

NHC I, 30, 11-31, 27 trad, par M. Tardieu p. 162 s.

Y. Janssens, La Protennoia Trimorphe (NH XIII, 1)
(Bibliotheque copte de Nag Hammadi, Section
«Textes» 4), Québec 1978, p. 74 s. Cf. J.D. Turner, Se-
thian Gnosticism: a Literary History dans: Ch.W. He-
drick-R. Hodgson Jr. (éd.), Nag Hammadi, Gnosti-
cism, and Early Christianity, Peabody Mass. 1986, pp.
62-66.

Pl. 43, 13-26 ed. Yanssens p. 34 s. Pour la notion du
temps démiurgique cf. P.-H. Poirier- M. Tardieu, Caté-
gories du temps dans les écrits gnostiques non Valenti-
niens, «Laval théologique et philosophique» 37
(1981), pp. 3-13.

Pour I’édition du texte cf. A. Bohlig-P. Labib, Die kop-
tisch-gnostische Schrift ohne Titel aus Codex Il von
Nag Hammadi im Koptischen Museum zu Alt-Kairo,
Berlin 1962; H.G. Bethge, Treatise without Title on
the Origin of the World dans: B. Layton (ed.), Nag
Hammadi Codex Il, 2-7 together with XIII, 2,
Brit.Lib.Or. 4926 (1), and P.Oxy. 1.654.655, vol. I
(Nag Hammadi Studies XXI), Leiden-New York-Ko-
benhavn-Kéln 1989, pp.11-93; B. Layton, Appendix
One: The Fragment in Codex XIII CG XIlI, 50*.10
up-ult., ibi, p. 94; Appendix Two: The British Library
Fragments, ibi, pp. 95-134. Traduction francaise et in-
terprétation par M. Tardieu, Trois mythes gnostiques.

99.
100.
101.
102.
103.
104.
105.
106.

107.
108.

109.
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Adam, Eros et les animaux d’Egypte dans un écrit de
Nag Hammadi (11, 5), Paris 1974. Parmis les contribu-
tions a I’interprétation de cet ouvrage trés important,
il faut signaler les études de A. Bohlig, Mysterion und
Wahrheit. Gesammelte Beitrége zur spatantiken Reli-
gionsgeschichte, Leiden 1968, pp.119-148. Pour la da-
tation dans la moitié du deuxiéme siécle aprésJ.C. cf.
P. Perkins, On the Origin of the World (CG Il 5); a
Gnostic Physic, «Vigiliae Christianae» 34 (1980), pp.
36-46. Sur la structure du Traité voir les conclusions
de L Painchaud, The Rédaction of the Writing wi-
thout Title (CG Il 5), «Second Century» 8 (1991), pp.
217-234.

Pl. 149 (101), 9- 26 trad. Tardieu p. 301 s.

PI. 149 (101), 26-28 trad. Tardieu p. 302.

PI. 150 (102), 1-3 trad. Tardieu p. 302.

PI. 150 (102), 7-11.

Pl. 154 (106), 27-155 (107), 3 trad. Tardieu p. 308.

Pl. 155 (107), 13-17 trad. Tardieu p. 309.

Pl. 160 (112), 21 s. trad. Tardieu p. 315.

Pl. 145 (97), 24-146 (98), 11 trad. Tardieu p. 297 s.
Pour Iidentification chaos-cosmos dans I’Ecrit sans
titre et dans nombreux systemes gnostiques cf. G. Sfa-
meni Gasparro, Chaos und Dualismus. Die Dialektik
von Chaos-Kosmos im Hermetismus, in den Gnosti-
schen Systemen und im Manichaismus, dans: T. Scha-
ben- E. Hornung (Hrsg.), Strukturen des Chaos (Era-
nos, N.F. Bd. 2), Miinchen 1994, pp. 187-226.

Pl. 165 (117), 3-24 trad. Tardieu p. 322.

Pour ce théme cf. G. Sfameni Gasparro, Enkrateia e an-
tropologia. Le motivazioni protologiche délia continenza e
délia vergmita nel cristianesimo dei primi secoli e nello gnos-
ticismo (Studia Ephemeridis «Augustinianum» 20),
Roma 1984, pp. 117-166.

Pl. 171 (123), 4-15 trad. Tardieu p. 329 s. Il s’agit d’
une allusion évidente au mythe de la chute des anges
exposé dans | Henoch 6-9 et 15. Ce mythe connut une
grande faveur dans la littérature apocryphe juive et
aussi chez les auteurs chrétiens des premiers siécles
apresJ.C. Voir M. Delcor, Le mythe de la chute des
anges et de l'origine des géants comme explication
du mal dans le monde dans I’apocalyptique juive. His-
toire des traditions, «Revue de I’Histoire des Reli-
gions» 190 (1976), pp. 3-53; BJ. Malina, Some Obser-
vations on the Origin of Sin in Judaism and St.Paul,
«The Catholic Biblical Quarterly» 31 (1969), pp. 18-
34. Le théme a été utilisé souvent par les Gnostiques.
L’Apocryphon Johannis (NH 11, 29, 16-30, 11; B 73,
18-75, 10; 11, 38,10-39, 11) en donne une interpréta-
tion spécifiquement orientée a souligner le rapport
de la tromperie des anges avec la soumission des
hommes au destin démiurgique. Cf. M. Scopello, Le
mythe de la «chute» des anges dans f Apocryphon de
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Jean (I1.1) de Nag Hammadi, «Revue des Sciences Re-
ligieuses» 54 (1980), pp. 220- 230. Pour une vue géné-
rale du probléme par rapport au théme de I’enkrateia
cf. G. Sfameni Gasparro, op.cit., pp. 349-354.

110. PI.173 (125), 14-16 trad. Tardieu p. 332.
111. PI.173 (125), 27-30 trad. Tardieu p. 333.
112. PI.175 (127), 1-7 trad. Tardieu p. 335.
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The Gnostic Tradition in Relation to Greek Philosophy

by

Stephen Emmel

The idea that there is an essential connection
between gnosticism, on the one hand, and
Greek philosophy, on the other hand, isrooted
in the very sources that first made gnosticism a
subject of modern study. Especially Hippolytus
of Rome, writing around the year 230, con-
structed his main heresiological treatise, his
Refutation of All Heresies, around the explicit
claim that the heretics represented a direct
continuation of the ideas of the ancient Greek
philosophers, that is, they were doing no more
than putting old philosophy into new skins.
For example, he claimed that “the entire sys-
tem of [the Sethian] doctrine ... is (derived)
from the ancient theologians [that is, philoso-
phers] Musaeus, and Linus, and Orpheus”
(haer: 5.20.4 Wendland);1and that Simon Ma-
gus and Marcion borrowed from Empedocles
(6.11.1, 7.29.2), Basilides from Aristotle
(7.14.1), Valentinus and his followers from
Pythagoras and Plato (6.21.1, 6.29.1), and so
on.

The first book of Hippolytus’s Refutation is a
compendium of philosophical doctrines, be-
ginning with the teaching of Thales, prefaced
by a clear statement of the author’s purpose:
“In the commencement, therefore,” says Hip-
polytus (l.pref.1l), “we shall declare who first,
among the Greeks, pointed out (the principles
of) natural philosophy. For from these espe-
cially have they furtively taken their views who
have first propounded these heresies, as we
shall subsequently prove when we come to
compare them one with another. Assigning to
each of those who take the lead among

philosophers their own peculiar tenets, we
shall publicly exhibit these heresiarchs as
naked and unseemly.” Unfortunately for the
history of scholarship, Hippolytus’s book 1 was
transmitted separately from the remaining
books, as a kind of handbook on Greek philos-
ophy (attributed not to Hippolytus, but to Ori-
gen).2Book 1was first published in 1701, but it
was not until 1851, when books 4-10 were pub-
lished from the only surviving manuscript of
them, that Hippolytus’sworking out of his pur-
pose could be studied in detail.

Hippolytus might well have been inspired in
the conception of his work by a passage in his
predecessor Irenaeus’s Detection and Overthrow
of What Is Falsely Called Knowledge, written in the
170s or 180s. Irenaeus accused Valentinus and
his followers of “bring [ing] together the things
which have been said by all those who were ig-
norant of God, and who are termed philoso-
phers; and sewing together, as it were, a motley
garment out of a heap of miserable rags, they
have, by their subtle manner of expression, fur-
nished themselves with a cloak which is really
not their own” (haer. 2.14.2). Irenaeus goes on
(2.14.2-6) to provide a brief catalog of Greek
philosophers, beginning with Thales and end-
ing with “the Pythagoreans,”comparing a small
sample of philosophical tenets with specific
features of Valentinian theology.

Irenaeus’s work was printed very early, by
Erasmus in 1526. Even without the author’s
own explicit suggestion concerning connec-
tions between Valentinianism and Greek phi-
losophy, it is impossible for a reader who knows
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the classical tradition to overlook the fact that
at least Valentinus and his followers stood in
some kind of continuity with that tradition, at
least its Platonist component. Hence it is no
surprise that the editor of what became the
first standard edition of Irenaeus, René Mas-
suet (1710), included with his edition an essay,
“De Haereticis, Quos Libro Primo Recenset
Irenaeus, Eorumque Actibus, Scriptis et Doctri-
na,” in which he demonstrated the connection
between the gnostic doctrines and Platonism
(Massuet 1734, 2:1-64, esp. pp. 1-41).3

A century later, Ferdinand Christian Baur,
whom Kurt Rudolph (1987, 30) has called “the
real founder of research into gnosis,” praised
Massuet’s achievement, that is, “daB man an
die Stelle einer verkehrten Richtung des Wil-
lens und eines absichtlichen Widerspruchs
gegen die christliche Wahrheit, ... eine un-
selige Verirrung des Verstandes sezte [sic], und
die Gnostiker wurden wenigstens als Fanatiker
betrachtet, welchen auch andere Zeiten dhn-
liche Erscheinungen einer wahnsinnigen
Schwéarmerei zur Seite stellen” (Baur 1835, 2).
But Baur also summed up concisely the criti-
cism of the position represented by Massuet re-
garding Platonist connections, as follows
(1835, 3): »Je weniger aber aus dieser Quelle
allein [d.h. aus dem Platonismus] ... die ganze
Erscheinung auf eine befriedigende Weise
abgeleitet werden konnte, desto groRer muRlte
noch immer das Uebermaas des Excentrischen
und Abnormen bleiben, das nur auf Rechnung
jenes fanatischen Aberwizes [sic] kommen
konnte.” Baur himself was inclined to the in-
creasingly common view that what was peculiar
to gnosticism had its origin in the Orient,
specifically »die orientalische Religionsphiloso-
phie.” (See further Markschies 1994b, 62-64.)

During the century and a half since the ap-
pearance of Baur’s book, much has changed
regarding our understanding of gnosticism,
but not much has changed regarding our
evaluation of its philosophical element. To
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quote Einar Thomassen (1991, 69), who has re-
cently published a series of valuable studies of
the philosophical element in Valentinianism,
“it has been recognized that there isan undeni-
able philosophical component in Valentinian
Gnosticism. About the nature, extent and sig-
nificance of this component, however, there is
no common opinion.” | do not expect in this
essay to make much of a contribution to the
common opinion. The problems are too com-
plex and as yet too little studied. My goal is to
try to clarify from a methodological point of
view what the main problems are, and I want to
begin by posing the simple question: why is this
topic interesting within the study of gnosti-
cism? What does it mean that we can find
traces of Greek philosophical ideas here and
there in the gnostic sources? (Cf. the Fragestel-
lungin Aland 1977, 34.)

One answer to these questions is that occa-
sional traces of Greek philosophical ideas
mean very little and are, in fact, of relatively
little interest. | want to dispose immediately of
this answer —which is not entirely incorrect —
in order to clear the way for focusing on the an-
swers that are more meaningful and interest-
ing. It iswell known that to a certain extent the
Greek philosophical tradition became a part of
the common stock of knowledge during the
Hellenistic period. School children were
taught that even Homer’s myths were but an
ancient way of doing philosophy, and thereby
they learned something about the philosophi-
cal tradition that Homer was supposedly teach-
ing. In the sphere of religion too there is a
marked coincidence of features from the
philosophical tradition. It is not only in gnostic
texts that we find traces of Greek philosophical
influence, but also in Christian, Jewish, and pa-
gan religious texts. To the extent that the oc-
currence of this kind of influence merely re-
flects the common thought-world of the Greco-
Roman period, particularly of the period’s
educated representatives, its appearance in the
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gnostic sources is interesting and meaningful
only because the entire phenomenon is an
inherendy important topic of the sociology of
knowledge in the ancient world. And of course
it is necessary to recognize this characteristic of
the sources in order to interpret them correct-
lyin their ancient context.4

What arewe looking for then? In the case of
specifically demonstrable influence, what we
are looking for is essential influence; that is, in-
fluence that is not merely a matter of shared
common knowledge, or of superficial or extra-
neous contact with the source of the influence.
To put it more concretely, we are looking for
evidence that people with professional philo-
sophical training became engaged at some
stage and in some manner - in the develop-
ment of gnosticism. (See the survey of research
by Rudolph 1973, 12-25.)

Such evidence would be interesting and
meaningful in two principal respects. First and
foremost is the possibility that the elusive ori-
gins of gnosticism might be found somewhere
in the Greek philosophical tradition. | will re-
turn to the question of this possibility later.
And second is the possibility that some gnostic
groups, or some individuals within such
groups, thought of themselves in some sense -
perhaps even primarily - as philosophers, and
used philosophy as a basic means of clarifying
or extending their thinking about the cosmos
and their place in it.

In several obvious ways, the latter possibility
would in fact not be so far out of line with some
of the information that we have about the gnos-
tic movement. The picture that is given by our
earliest heresiological source, Irenaeus, is one
that isreminiscent of philosophical schools: in-
dividual teachers expounding their doctrines
to a circle of disciples or students, some of
whom carry on the tradition, perhaps with in-
novations of their own. Itisworth recalling here
that even the term “heresy,” Greek hairesis,
which came to be so closely associated with the
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gnostic tradition in Christian polemics against
it, was formerly a neutral term that referred
simply to differences of opinion that defined a
school of thought within a larger professional
movement. Heinrich von Staden (1982) has
showm this clearly with respect to the Greek
medical tradition, where the haireseis iatrikai
were distinct groups or schools of thought with-
in the tradition, distinguished by differences of
doctrine and practice, but without any animosi-
ty toward one another. Although the neutral
word “heresy” began, especially in second-cen-
tury Christian usage, to take on an increasingly
pejorative connotation (heresies are bad by de-
finition, opposed to unity, which is good), even
as late as the fourth century we find the term
sometimes still used in its completely neutral
sense, for example by Constantine the Great
(see von Staden 1982, 96-97).5

It is also worth recalling here that neither
the use of myth nor the adoption of religious
practice, such as characterize the gnostic
sources, necessarily would have excluded the
gnostics from being perceived by others as be-
ing philosophers. Plato, in the Timaeus, legit-
imized the use of myth as a vehicle of philoso-
phizing (if albeit a difficult one), and it was
common knowledge that the great sage Homer
used myths to pass on eternal truths. | trust
that the association of philosophy and religious
practice from the classical period down
through Late Antiquity needs no special elabo-
ration here.

Finally in this list of more or less obvious
ways in which it might be possible to character-
ize the gnostics as a part of the ancient philo-
sophical tradition, there is at least the undeni-
able banal philosophical component that is dis-
cernible throughout our sources. And we may
recall that Plotinus saw the gnostics with whom
he had contact in the third century as being in
some sense philosophers, although he criti-
cized their philosophical views severely, as “per-
verted Platonism” (Mansfeld 1981, 314).
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Obviously, none of these data is sufficient to
warrant the conclusion that the gnostics under-
stood themselves to be philosophers or were
understood by others to be philosophers. At
most, these observations could - if developed
and corroborated - be used to make a charac-
terization of the gnostics as philosophers possi-
ble and reasonable.

But we are now at the crux of the problem:
definition. Whatwould it mean to speak of “the
gnostics as philosophers,” or to say that “the
gnostics understood themselves to be philoso-
phers or were understood by others to be
philosophers”? In fact we have two problematic
terms to deal with here, “gnostics” and
“philosophers.” And we have three different
perspectives to sort out: first, the ancient self-
understanding or self-definition of the individ-
uals involved, that is, how those individuals
thought about themselves, what groups and
traditions they identified themselves with, and
so on; second, the ancient outsider’s under-
standing of the individuals involved, that is,
how those individuals were recognized by oth-
ers; and third, the modern scholar’s under-
standing of the individuals involved, which will
entail the first two perspectives, but perhaps
also other perspectives besides. Of course this
issue of perspective in defining groups of indi-
viduals in antiquity is not peculiar to the study
of gnostics and philosophers.

Concerning the gnostics, it is all too well
known that we are in a particularly poor posi-
tion with regard to group definition from any
perspective, insider, outsider, or modern. | will
return to this issue later, along with the ques-
tion of the origins of gnosticism. Concerning
philosophy, we are in a much better position
(Hahn 1989, with extensive bibliography).
Here we have clear evidence, from both inside
and outside, that groups recognized them-
selves as different from one another and un-
derstood clearly the reasons why they differed.
This consciousness included an awareness of
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being part of a tradition of thought, passed on
from teacher to pupil. This tradition was such a
genuine phenomenon of the sociology of
knowledge, that we moderns, looking from a
historically distant perspective, can sometimes
see how a philosophical tradition was trans-
formed over time, even as its adherents consid-
ered themselves to be passing it on faithfully,
only modernizing it. “In most periods of intel-
lectual development until quite modern
times,"John Dillon has written (1977, xv), “one
is influenced primarily by the doctrine ofone’s
own teacher, and one sees the development of
philosophy up to one’s own time through his
eyes. One may indeed read the original texts,
but one reads them initially under the guid-
ance ofone’s teacher, who read them under his
teacher, and so on. Only if this process isborne
in mind does the curious distortion of Platonic
doctrine which we find in our surviving author-
ities become comprehensible. To talk of Ploti-
nus, then, being influenced by the Stoics or by
Posidonius [first century BCE], or Albinus be-
ing influenced by Antiochus [second century
BCE], or Plutarch by Xenocrates [fourth cen-
tury BCE] is ... grossly to oversimplify the situ-
ation. Plutarch is principally influenced by [his
teacher] Ammonius, Albinus by [his teacher]
Gaius, Plotinus by [his teacher] Ammonius
Saccas.”

I have given this long quotation from the
preface to Dillon’s book, The Middle Platonists:
80 B.C. to A.D. 220, because | think this work is
the best existing treatment of the philosophi-
cal tradition that by general consensus is most
relevant to the study of gnosticism: Middle Pla-
tonism, that is, the Platonist tradition as it de-
veloped from roughly the end of the so-called
Old Academy, up to Plotinus; this period of the
Platonist tradition is represented, for example,
by Antiochus of Ascalon, Eudorus of Alexan-
dria, Philo, Plutarch, Albinus, Numenius, and
Ammonius Saccas, to name just the better
known figures. According to Dillon (1977, 8),



HfS 26

the Timaeus, in which Plato used myth as his ve-
hicle for describing the creation of the cosmos
and the world, “remained the most important
single dialogue during the Middle Platonic pe-
riod.” This fundamental work on cosmogony
left a number of issues unresolved, however,
and I will use Dillon’s list of the principal prob-
lems as a means of characterizing briefly some
of the Middle Platonist cosmogonic concerns
that are most relevant to the issue of gnosti-
cism. It should be noted that Middle Platonism
did have wider concerns in the sphere of
physics, as well as concerns in ethics, and logic
(see Dillon 1977, 43-51).

Of the following six problems left unsolved
by the Timaeus, the first four should resonate
especially with students of gnosticism. Dillon
writes (1977, 6-7): “The principal problems left
by the Timaeus, problems which Plato himself
must have declined to solve, seem to be the fol-
lowing: (1) Whether the cosmogonic process
described is to be thought of as taking place at
any pointin Time; (2) the identity of the Demi-
urge; (3) the identity of the Young Gods to
whom the Demiurge delegates the creation of
the lower part of the human soul; (4) the na-
ture of the activity that may properly be as-
signed to the Receptacle; (5) the manner in
which any combination of immaterial triangles
can create solid substance; (6) what relation
these basic triangles can have to the lIdeas in
their traditional form.”

Someone who is not familiar with Plato’s lat-
er works, including the Timaeus, might be sur-
prised by the appearance here of immaterial
triangles as related to the Platonic forms and
serving as the basis of solid substance. But
there is good evidence that in his later years
Plato tended to think about the Ideas more
and more in mathematical terms, and this
Pythagorean influence on Platonist thought is
one of the characteristics of the Middle Platon-
ist period. As Dillon puts it (1977, 51), “The
view that Plato is essentially a pupil, creative or
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otherwise, of Pythagoras grows in strength and
elaboration among all classes of Platonist, at-
taining its extreme form among those who un-
equivocally declared themselves to be
Pythagoreans.” The closeness of the link be-
tween Platonism and these first and second-
century “Neopythagoreans”is such that Dillon
felt required to devote a chapter to them
(1977, 341-383), thereby demonstrating that
they are in some sense a part of the phenome-
non of Middle Platonism, and certainly, in his
view, the main inspiration for Plotinus,
founder of Neoplatonism, the next phase in
the history of Platonism.

In his valuable studies of Valentinianism,
Einar Thomassen (1980, 1989, 1991, 1993;
Thomassen & Painchaud 1989) has drawn re-
sourcefully on Middle Platonist and Neopy-
thagorean sources to illuminate aspects of
Valentinian cosmogony and cosmology. In a
1991 study especially, he has taken the particu-
lar topic of the origin of matter as a case study,
to attempt “to show that the Valentinian sys-
tems contain a theory of physics adopted from
Pythagorean sources” (1991, 78). He maintains
that “this theory is applied consistendy and de-
liberately; it belongs to the essence of what the
Valentinian systems are intended to say and
does not merely provide accidental vocabulary.
In a sense, therefore, Valentinianism is a vari-
ant of Neopythagoreanism.”

We might quibble over whether it is over-pre-
cise to speak here of Neopythagoreanism
specifically, rather than Middle Platonism gen-
erally, but that is an issue that can be best pur-
sued only on the basis of additional case stud-
ies such as Thomassen has provided.6 For his
study consists of twelve specific points of com-
parison between the Valentinian doctrine of
matter and Neopythagorean theory that have
to do not just with “functional similarities of
the kind which can be shown to exist between
monistic systems of derivation and emanation
everywhere, regardless of cultural and histori-
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cal context,” but rather with “specific technical
terms which demonstrate a direct historical
connection between the systems we compare”
(Thomassen 1991, 70-71). His twelve points of
comparison are admittedly not all of equal val-
ue, butin sum I, for my part, find his argument
convincing. And to me one implication of his
study is that somewhere along the way of devel-
opment of Valentinianism, some Valentinian
thinker or thinkers were at least as much pro-
fessional philosophers as they were Valentini-
ans, or perhaps even were professional philoso-
phers who became Valentinians. That is, here
we have evidence of gnostics, in this case Valen-
tinian gnostics, who may have thought of them-
selves in some sense - perhaps even primarily -
as philosophers, and used philosophy as a basic
means of clarifying or extending their thinking
about the cosmos and their place in it

Before turning to the question of wherealong
the way ofdevelopment of Valentinianism some
thinker or thinkers used professional philoso-
phizing to work out certain cosmological de-
tails, | want to look at another feature of Valen-
tinian myth that Thomassen (1993) has exam-
ined in this connection, namely, the figure of
the demiurge, perhaps the most obviously Pla-
tonic feature in all of Valentinianism. But de-
spite its obviously Platonic derivation, the result
of Thomassen’s study of the demiurge in the
Valentinian myth as a whole is “the conclusion
that in Valentinianism, ... where Platonist influ-
ence can be demonstrated, the Demiurge is in
fact the least Platonic component of the system”
(Thomassen 1993, 243). The cosmogonic role of
the Platonic demiurge is played out in Valentin-
ian myth by the pleromatic Jesus and especially
by Sophia, who creates the demiurge and then
uses him as a mere tool in her work. Thus the
demiurge’s “position in the Valentinian system
is ... redundant from the point of view of a Pla-
tonist physics,”and Thomassen asks what, then,
is the significance of this figure, and why is it
termed “Demiurge”at all (1993, 242-243)?

HfS 26

The answers to these questions are implied
already in the view of the general history of
Valentinianism that Thomassen presupposes
(1993, 240-243), the view that Valentinianism is
- historically and systematically - a revision of
an older gnostic mythic system. This view takes
seriously Irenaeus’s observation that “Valenti-
nus adapted the fundamental principles of the
so-called gnostic school of thought [hairesis] to
his own kind of system” (haer. 1.11.1).7 “Appar-
ently,” Thomassen suggests of the Valentinians
(1993, 242-243), “they felt a need to incorpo-
rate into their theology a version of the com-
mon Gnostic depreciated creator and world
ruler mainly, though not exclusively, associated
with the Jewish Scriptures ... They needed to
retain such a figure in their system although a
function for him could not be derived from the
philosophical premises of that system.” But |
would like to ask, why not assume that the
Valentinians took their Platonist tradition
equally seriously and therefore felt a need, per-
haps even a philosophical necessity, to incorpo-
rate into their cosmology a version of the Pla-
tonic demiurge? One could argue that the re-
tention of the concept and the use of the tech-
nical term “demiurge”itselfindicate the Valen-
tinian indebtedness to the Platonist tradition,
within which, it may be recalled, the identity of
the demiurge was philosophically problematic.
In that case, the Valentinian solution was to
identify the Platonic demiurge, accepted as a
given, with the creator god of pre-Valentinian
gnostic myth.

Let us pause a moment here with the demi-
urge. Thomassen begins his essay on this topic
(1993, 226) with the observation that “the term
‘demiurge’ is in common use [among schol-
ars] as a designation for the creator figure in
Gnostic mythologies.” Indeed - if | may borrow
the title of an essay by Michael A. Williams -
“the demonizing of the demiurge” has typically
been taken as the hallmark of gnosticism, “the
innovation of Gnostic myth” (Williams 1992,
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73, emphasis added). For his contribution to
the Quispel Festschrift in 1981, Jaap Mansfeld
had undertaken a search for “Greek an-
tecedents of Gnosticism” by examining Greek
philosophical literature from the classical and
Hellenistic periods for traces of what he called
“bad world and demiurge: a ‘gnostic’ motif
from Parmenides and Empedocles to Lucretius
and Philo” (Mansfeld 1981, 261). Theoretical-
ly, the world can be held to be either good or
bad, while the demiurge too can be either
good or bad, or he can be held not to exist at
all. Of the six possible permutations that result
schematically from these possibilities, Mansfeld
found evidence for only one that posited a bad
world: starting from this premise, the Epicure-
an view was that there isno demiurge. The be-
lief that the world is not good and therefore
the demiurge is evil, Mansfeld stated (1981,
313), the “position ... of the Gnostics, is not
that of any Greek school of thought.”

As useful as Mansfeld’s survey is for showing,
as Roelof van den Broek summed it up a few
years later (1983, 66), that “the spirit of Gnosti-
cism cannot be explained from Platonism nor
from any other Greek school of thought,”
there is an inherent problem with focusing on
“the demiurge” in this context. In addition to
suggesting that in Valentinianism the Platonic
demiurge finds his systematic place only
through assimilation to a pre-Valentinian gnos-
tic creator figure, such as laldabaoth, for exam-
ple, Thomassen has also demonstrated that
“there is no certain attestation of the word
5(110)pyo<; used of the Gnostic creator before
Valentinianism,” and, as he goes on to point
out, “this [non-attestation] constitutes one ar-
gument against seeing the demiurge of the
Timaeus as a source for the early Gnostic cre-
ator figure” (Thomassen 1993, 228, emphasis
added).

For his contribution to the Jonas Festschrift
in 1978, Arthur Hilary Armstrong had under-
taken a survey of Greek philosophy somewhat
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similar to Mansfeld’s, but wider and more gen-
eral in scope. His overriding belief at the time
was that ‘we are dealing here [in ‘alienated
Gnosticism’] with a distinct way of feeling and
thinking about God, man and the world which
has little in common with any way of feeling
and thinking to be found among Greek
philosophers” (Armstrong 1978, 99). But his
first conclusion was that “the whole question of
the relationship of Gnosis and Greek philoso-
phy should be approached very cautiously, with
a clear definition of what is meant by Gnosis
and a precise and detailed study of individual
systems and thinkers on both sides in their his-
torical context” (1978, 123).

We are now ready to return to several issues
that were deliberately postponed earlier. First,
the question of where along the development
of Valentinianism some thinker or thinkers
used professional philosophizing to work out
certain cosmological details of their myth. Re-
constructing anything like a history of Valen-
tinianism is a notoriously difficult task. The
Nag Hammadi codices have added extremely
valuable new primary source material to the
equation,8but they thereby also make the solu-
tion that much more complex. The crux of the
matter, of course, is to determine how much of
what we know of Valentinianism is to be attrib-
uted to Valentinus himself, and how much to
his followers. The question is all the more in-
teresting if what we are asking is, in effect,
whether Valentinus was the one who brought
to bear on the gnostic myth a professional
philosophical concern with cosmological mat-
ters (and probably other matters as well). If so,
it would be of crucial importance to know
whether Valentinus was schooled first in philos-
ophy or first in gnostic myth and whatever else
went along with it.9 Since it is clear from what
little we do know about Valentinus that he was
also a Christian, while the gnostics with whom
he had contact might not have been, the Chris-
tian tradition too must be added to the mix-
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ture, and the same biographical question ap-
plies. Of course, it is most likely that we will
never know the answers to these questions,
whether they are applied to Valentinus himself
or to one or more of his followers, but that sad
fact does not absolve us from having to make
the effort to imagine concretely the various im-
plications of the likely historical reality of
which our extant sources are the result.

This brief musing on the quest for the his-
torical Valentinus as the Middle Platonist (or
Neopythagorean) reformer of the gnostic tra-
dition leads to the two remaining issues that
were postponed, namely, the questions of gnos-
tic origins and the definition of gnosticism. So
far in this essay, | have been using the terms
“gnostic” and “gnosticism” mostly in a rather
broad way that I myselfam no longer comfort-
able with. 1 am uncomfortable because | am
not always certain what | mean by these terms,
and even more so because | am not certain
what others might understand me to mean by
them. This discomfort was brought on primari-
ly because of the work of Bentley Layton, who
has just recently published an essay that has
had a long period of gestation, his “Prolegome-
na to the Study of Ancient Gnosticism”
(1995).10 Following up mainly on the work of
Hans-Martin Schenke (1974; 1981) and Mor-
ton Smith (1981), Layton’s aim is, in his own
words (1995, 334 [§ 1]), “to propose a means
of identifying the data that can be used to write
a history of the Gnostics, and thus to define the
term Gnosticism.”

The word “gnostic,” gnostikos, seems to have
been coined by Plato, in the dialog Statesman
(258e), to serve as an opposite to praktikos
(“practical™) in the context of a discussion of
different kinds of epistéme (“science”). Meaning
roughly “furnishing the act of knowing,”
“knowledge-supplying,” “leading to knowl-
edge,” or “capable of knowledge,” gnéstikos is
attested after Plato only as a more or less tech-
nical term in the Platonist tradition, where it
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was applied “only to mental endeavors, facul-
ties, or components of personality ... never ...
to the human person as awhole” (Layton 1995,
337 [§ 8]; cf. 1987, 8). Hence the Christian
anti-heretical authors’ use of the word to refer
to people - hoignostikoi, “the Gnostics”- stands
out as something new and strange in the lexical
history of this word. The phrase he gnostike
hairesis, “the Gnostic school of thought” to
which Irenaeus refers at the beginning of his
account of Valentinus (haer. 1.11.1), might pro-
vide an intermediate step in this lexical devel-
opment. If a group of like-minded people
came to be called, or called themselves, he
gnostike hairesis, it would be a short step for the
members of that group to be called, or to call
themselves, hoi gnostikoi. Layton’s claim, sup-
ported by a careful collection of evidence, is
that, as the term was applied to people, “Gnos-
tic” was primarily “a self-designating proper
name referring to a hairesis,” meaning “be-
longing to the ‘Knowledge-Supplying’ school
of thought” (1995, 338 [§ 9]), that is, a school
of thought in the neutral professional sense
that I referred to near the beginning of this es-
say. The characteristic doctrine of this group is
described by Irenaeus in his first book, chapter
29, which very closely resembles the early por-
tion of the Apocryphon ofJohn, and which he in-
troduces with the words {haer. 1.29.1): “l now
proceed to describe the principal opinions
held by ... a multitude of Gnostics [who] have
sprung up.”

One result of Layton’s analysis is that the an-
cient Gnostics, the only group that can proper-
ly be designated by this term, are to be identi-
fied with the Sethians as they were delineated
by Hans-Martin Schenke (1974; 1981; cf. 1983,
and 1987, 7-11 [“Die Entdeckung des Sethian-
ismus”]). And hence most of what we know
about the Gnostic tradition comes from the
corpus of “Sethian Gnostic” (or “Gnostic Sethi-
an”) writings known mainly from the Nag
Hammadi codices (Layton 1995, 342-343 [§



HfS 26

19]). Strictly speaking, then, the term “Gnosti-
cism” should be used only to describe the gen-
eral characteristics of the Gnostics thus defined
(1995, 343 [§ 23]). In my remaining remarks I
will refrain from using the word “gnosticism” at
all, and I will use the word “Gnostic”only in the
more or less precisely defined way that Layton
has proposed in his “Prolegomena,” that is, to
refer only to what students of the relevant liter-
ature are probably all already used to referring
to as the “Sethian Gnostic” tradition.1l

Accepting all that has been said, the testimo-
ny of Irenaeus that “Valentinus adapted the
fundamental principles of the so-called Gnos-
tic school to his own kind of system” proves
that the Gnostics predated Valentinus. We do
not know whether Valentinus came into con-
tact with Gnostics already in Egypt or not until
he moved to Rome (Layton 1987, 217-221), but
in either case this contact is evidence for the
existence of the Gnostics already in the early
second century. The question that is of prime
interest here iswhether or not it is possible to
imagine these Gnostics as a philosophical
school, or as having originated from a philo-
sophical school. This is no simple question to
answer, since our earliest datable source for the
Gnostic tradition is Irenaeus, who wrote
around 180. We have no way of being sure what
the Gnostics were about in the early second
century, let alone before that (cf. Layton 1987,
5-8).

Certainly the picture of the Gnostics that we
obtain from the extant sources that are most
closely related to Irenaeus’s account, especially
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the Apocryphon ofJohn, does not give an impres-
sion of being essentially philosophical.l2 The
Gnostic works that might more easily give such
an impression, especially the Three Steles of Seth,
Zostrianos, Marsanes, and Allogénes, seem clearly
to belong to a much later period, the third cen-
tury, with the development of Neoplatonism
(see, e.g., Pearson 1984). On the other hand,
the commonjudgement that the second-centu-
ry Gnostics by contrast had very little in com-
mon with the philosophical tradition is based
largely on an estimation of the creation myth
that is a parody of Genesis, as well as on a dif-
ference in “spirit” between the two traditions,
mainly having to do with the valuation of the
world and its creator. But if one looks away
from the biblical traditions featuring a demi-
urge-like figure and looks rather at the part of
the Gnostic myth that precedes the events of
Genesis, the part concerned with the genera-
tion and structure of the supercelestial realm,
one finds more that is akin to the cosmological
interests of Middle Platonism. There might be
an issue of “optics” here (Jonas 1963, 320): dif-
ferent aspects of the Gnostic texts tend to stand
out as more essential or less essential depend-
ing on whether the reader is steeped in Middle
Platonism or in biblical literature, or in the
phenomenology of the early Heidegger.

As for the incompatibility of spirit between
the Gnostic and the philosophical traditions, |
must confess that personally I would find it no
more surprising if the Gnostic tradition sprang
(at least in part) from Middle Platonism than if
it sprang from Judaism or from Christianity.
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. Cf. Armstrong 1978, 101-103; Stead 1969.
. Trans. Layton 1987, 225; cf. pp. 217-222 and 267-275.
. Especially the Tripartite Tractate, A Valentinian Exposi-

tion, and the Gospel of Truth (especially if the latter work
is correctly attributed to Valentinus).

. Cf. Armstrong 1978, 100, on the issue of influence. Dif-

ferent reconstructions of Valentinus’s intellectual and
theological development, of the relationship between
him and his “school,” are of course also possible: see
now esp. Markschies 1992, 1994a, 1994b; earlier Orbe
1955-1966, 2:268-273.

Previously announced as “The History of the Gnostics,”
intended originally for publication in Journal of Biblical
Literature ca. 1989 (Layton 1989, 149-150 n. 17). His
book The Gnostic Scriptures (1987) already presupposed
to a certain extent the method and conclusions of his
prolegomena, without discussing them explicitly.

I do not mean to gloss over the difficulties associated
with the delimitation of a religious group or movement
such as Schenke has proposed. He himself never really
carried his investigations in this area forward substan-
tively after 1974, thus leaving it largely to others to test
his proposed hypothesis (Layton [1995, 342 (§ 19)] ac-
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cepts the results of Schenke’s method as “merely provi-
sional”), or simply to accept it as many have done. Per-
haps the best example of a further elaboration of
Schenke’s hypothesis, without questioning his method,
is Turner 1986; see also Sevrin 1986.

12. But Layton (1987, 5-8) has written of “the philosophi-
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cal character of classic gnostic scripture within the con-
text of Greek philosophy ... The formulation of the
gnostic myth ultimately drew on Platonist interpreta-
tions of the myth of creation in Plato’s Timaeus, as com-
bined with the book of Genesis.” Cf. 1995, 337-339 (88
9-11) and 347-348 (8§ 29); Turner 1986, 59.



cooyn - The Late Egyptian Background of gnosis

by

Jgrgen Podemann Sgrensen

There was a time when Egypt’s share in the
formation of the Hermetic and Gnostic cur-
rents of the 1st to 4th centuries was held in
low esteem. At the famous colloquium of
Messina, Bleeker (1967) and Kakosy (1967)
argued in favour of some Egyptian influence,
or at least an Egyptian ‘Bodengeschmack’, in
Gnostic literature, but were met with general
scepticism. Already some years before the
Messina colloquium, however, scholars had be-
gun to doubt that Egyptian elements in the
Hermetic literature could be reduced to mere
pseudoepigraphic pretentions,1 and today,
there is a consensus among scholars that an-
cient Egyptian religious traditions have con-
tributed in a profound and substantial way to
the formation of Hermetism.2 We have seen
this reflected in the papers of Hans Dieter
Betz, Martin Krause, and Jean-Pierre Mahe. In
the case of the Nag Hammadi Texts, the situa-
tion is different. Instances of Egyptian influ-
ence has been pointed out or suggested3 but
the fact remains that in the non-hermetic texts
there is very little that points to the religious
tradition of ancient Egypt.

Although the Nag Hammadi texts are writ-
ten in the Egyptian language, their key notions
and even a number of the conjunctions used to
blaze the path of arguments are Greek loan
words, and some of the texts are undoubtedly
translations from the Greek. References to -
and borrowings from - the Greek, the Jewish
and the Christian religious traditions are ex-
tremely common in the texts, and some texts
simply presume in their readership a rather de-

tailed knowledge of the Old Testament. On the
whole, such loans and borrowings almost dom-
inate the greater part of the library. There are
very few original motifs and ideas in these
texts. An important exception, however, is the
idea of gnosis.

Hans Jonas excellently characterized the logic
of the gnostic idea of religious knowledge by
stating that as the knowledge of God, of the or-
der and development of the upper worlds, and
of the salvation of man it is a knowledge of the
unknowable “and therefore itself not a natural
condition.”4 This condition is attained in reve-
lational experience, “either through sacred
and secret lore or through inner illumina-
tion”5 and not through rational argument. Itis
not rationally conveyed information that
guides its receiver towards salvation; the know-
ledge called gnosis implies in itself a modifica-
tion of the human condition and is thus more
directly instrumental in the bringing about of
salvation.

“Thus gnostic “knowledge” has an eminent-
ly practical aspect. The ultimate “object” of
gnosis is God: its event in the soul tranforms
the knower by making him a partaker in the
divine existence (which means more than
assimilating him to the divine essence).
Thus in the more radical systems like the
Valentinian the “knowledge” is not only an
instrument of salvation but itself the very
form in which the goal of salvation, i.e. ulti-
mate perfection, is possessed. In these cases
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knowledge and attainment of the known by
the soul are claimed to coincide - the claim
of all true mysticism.”6

In this way Jonas points out the fundamental
difference of the gnostic idea of knowledge
from those of Greek epistemology; it is in fact
one of his major merits to have brought out the
originality of Gnosticism. The very idea of gno-
sis, he says, “defeats all attempts at derivation
that concern more than the outer shell of ex-
pression.”7

The very precise formulations ofJonas were
important in their time because they took a
stand against simplifying and distorting views
like von Harnack’s idea of Gnosticism as “the
acute Hellenization of Christianity” and the
current view of the Corpus Hermeticum as a
collection of Middle Platonic commonplaces,
clad in Egyptian mystifications. Although these
views are no longer part of the debate, it is still
important to be aware that gnosis, although a
Greek word, was to the Greek-speaking world a
novel and original concept.

Kurt Rudolph’s monograph on Gnosticism
has a much broader empirical basis than was
available toJonas, due, of course, mainly to the
publication of the Nag Hammadi library and
the general increase in Gnostic studies that it
caused. Yet Rudolph’s account of the idea of
gnosis cannot be found in any disagreement
with that ofJonas, even though it has a clearer
historical reference. Also Rudolph sees Gnostic
knowledge as distinct from intellectual or theo-
retical knowledge, and as having a liberating
and redeeming effect. It is given to the elect
through revelation and is thus esoteric in char-
acter. To this formal account of the notion of
gnosis Rudolph adds an important statement
on the nature of Gnostic teachings:

“All gnostic teachings are in some form part
of the redeeming knowledge which gathers
together the object of knowledge (the di-
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vine nature), the means of knowledge (the
redeeming gnosis) and the knower himself.
The intellectual knowledge of the teaching
which is offered as revealed wisdom has
here a direct religious significance since it is
at the same time understood as otherworld-
ly and is the basis for the process of redemp-
tion. A man who possesses “gnosis” is for
that reason aredeemed man ..."8

This statement unfolds Jonas’ account of the
notion of gnosis to include the very texts that
are the basis for the historical study of gnosis
and Gnosticism. Gnostic teachings and gnostic
texts are more or less identical, since it is fair to
assume that the texts were used in teaching
and also reflect the situation of teaching. The
teachings of gnostic texts are not information,
they are a revealed knowledge which, due to its
otherworldly origin, will redeem the knower.

Now the highly original and, asJonas has it,
underivable notion of gnosis has an autochto-
nous Coptic equivalent: oooyu. Itisused in Eug-
nostos (NHC Ill,3and V, 1), probably one ofthe
oldest Nag Hammadi texts, exactly in the sense
attributed to gnosis by Kurt Rudolph: Eugnos-
tos speaks of his own teachings as xp;xh ucooyFi,
‘beginnings of gnosis’. 9 Among the Nag Ham-
madi texts, Eugnostos is also the one that most
conspicuously brings out whatJonas called the
“eminently practical aspect” of gnosis. Eugnos-
tos ends his epistle with the following words:

“But all this, which | have told you above, |
have told in such a way that you will be able
to bear it, until that which cannot be taught
is revealed in you - and all this shall it tell
you in joy and pure knowledge (cooyu)
(111, 90,4ff.).

Eugnostos speaks of gnosis or cooyil as the rev-
elational experience which cannot in itself be
taught, since it transcends rational discourse,
but of which the teachings of his epistle are
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nevertheless the arche or, to emphasize the
practical, pedagogical aspect, the preparation.

cooyH is an Egyptian word, and in fact only
the Greek letters distinguish it from Late
Egyptian and Demotic swn. The authors or the
translators of those Gnostic texts that use this
word must thus have felt that their own lan-
guage had a word that would appropriately
render the novel and original concept of a rev-
elational religious knowledge. It would there-
fore not be without interest to trace the history
and the meanings assumed by the word swn.

The short history of swn, which comes into
religious use in the Hellenistic period, has,
however, a long prehistory. In Egyptian funer-
ary literature from the Pyramid Texts to the
Greco-Roman Period, there was an idea of ritu-
al knowledge, for which the word rhwas used. -
rh was the everyday word for knowing, but as a
religious concept it shares many logical proper-
ties with gnosis as characterized by HansJonas
and Kurt Rudolph. One of the points made by
Jonas is that in gnosis, the relation of knowing
is mutual: to know is also to be known.10A very
similar idea is very widespread in ancient
Egyptian funerary literature; let me just quote
a Pyramid Text from c. 2200 BC:

‘“Whoever really knows it, this utterance of
Re, and recites them, these spells of
Harakhti, he shall be the familiar of (lit. one
known by) Re, he shall be the companion of
Harakhti.” (Pyr. 855-856).11

This may conveniently be compared with one
of the texts from the Gospel of Truth which
Rudolph quotes as illustration of his account:

“If anyone has gnosis, he is a being who
comes from above ...”12

Due to the time schedule of our conference,
you will have to take my word that there are
hundreds of examples in Egyptian funerary lit-
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erature of a kind of ritual knowledge - of
spells, gods, mythological events and features
etc. - which serves to render the deceased per-
son co-primeval with the gods and the mytho-
logical features of which he claims to have
knowledge. The knowledge is a ritual compe-
tence, as priests and kings have it, but at the
same time, not unlike gnosis, the fulfilment of
the ritual purpose. A few examples will have to
represent the whole bulk of evidence:

In the Coffin Texts extant from the end of the
Old Kingdom through the Middle Kingdom,
this idea of religious knowledge becomes very
important and very explicit, both in the spells
and in rubrics. In the spells, the deceased
claims knowledge of gods, mythology, and the
beyond, and the spell itself represents such a
knowledge:

“As for him who knows this spell for going
down into them (the paths of the beyond),
he himself is a god, in the suite of
Thoth ...13

The spell may also, not unlike some Gnostic
and apocalyptic texts, claim for itself a
primeval status:

“This is the word which was in (the
primeval) darkness. As for any spirit who
knows it, he will live among the living. (...)
As for any man who shall know it, he will
never perish there ... 14

A few texts from the New Kingdom Book of the
Dead may assist us in clarifying the idea of reli-
gious knowledge in Egyptian funerary litera-
ture. In its introduction, the text of the famous
chapter 17 is said to be “akh to the person who
performs iton earth.”55Akh is a state of self-gen-
erative or -regenerative power attributed to the
gods, the dead, and occasionally, as a ritual sta-
tus, to the living.16Some variants add at the end
of the chapter, that ifa man recites it, being in a
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state of purity, he will after death be able to go
out into the day and assume whatever shape he
may desire. And recited daily by a living man it
will keep him hale as long as he lives. It is a fact
that tends to be disregarded that chapters of
the Book ofthe Dead could be recited by living in-
dividuals. The evidence just cited implies that
such arecitation had soteriological aims: regen-
eration after death and protection in life. We
have no idea as to the actual frequency of such
recitations, but the conclusion is inevitable:
there were already in the New Kingdom private-
ly performed rituals in which complicated
mythological texts like chapter 17 of the Book of
the Dead were recited for soteriological purpos-
es. This takes us rather close to the self-initiato-
ry spells of the Greek magical papyri,I7 with
which we shall deal below.

This use of the Book of the Dead “on earth”is
also called knowledge. Chapter 70 ends with
the words:

“As for him who knows this book on earth,
he shall come out into the day, he shall walk
on earth among the living, and his name
shall not perish for ever.”8

The corresponding Coffin Text, spell 228,
promises a lifetime of 110 years to him who
knows it and would thus also have to be known
“on earth”. But the textjust quoted is particu-
larly instructive also because the prospects of
the knowledge that it holds out are among the
general aims of the Book of the Dead. A rubric at
the end of chapter 72 adds another perspective:

“As for him who knows this book on earth
or it is put in writing on the coffin, (...) he
shall go out into the day in any shape he de-
sires ..."19

The knowledge “on earth” and the possesion
of the mortuary text as a piece of funerary
equipment are here said to be equivalent alter-
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natives. This has a bearing both on the general
character of the funerary literature and on the
character of the idea of religious knowledge in
these texts: As the recurrent dd mdw, “to be re-
cited” suggests, funerary texts represent or re-
place recitation; the “knowledge” they claim or
represent for the deceased is thus no personal,
subjective knowledge, but rather a matter of fu-
nerary equipment. The Book of the Dead is no
devotional tractate, and its idea of religious
knowledge is still that of a ritual knowledge, ef-
ficacious in a ritual sense and without the sub-
jective and experiential dimension of gnosis.

On the other hand, even the few examples
here adduced from the Pyramid Texts, The
Coffin Texts, and the Book of the Dead do es-
tablish that classical Egyptian religion was ac-
quainted with an idea of religious knowledge
uniting the knower and the known and both a
prerequisite and a result of ritual. And like rev-
elation, ritual also makes the primeval or the
beyond accessible here and now.

There are, of course, obvious differences be-
tween ritual and revelation. Above all, in the
sense which is relevant here, revelation presup-
poses a dualism alien to classical Egyptian reli-
gion, but prominent in the Hellenistic and Ro-
man world. During the Late Period and the
Greco-Roman Period, however, Egyptian reli-
gion develops both a “mental” and an apoca-
lyptic dimension that bridges, at least to a cer-
tain extent, the gap between ritual and revela-
tion.

This development can be traced above all in
the Demotic and Greek magical papyri, which
are still very faithful to the classical Egyptian
way of constructing magical formulae,2 but
open to new applications of the magic art.
Whereas classical Egyptian magical texts were
designed for practical purposes such as healing
or the handling of dangerous situations, their
late descendants are definitely more luxurious:
Love magic and formulae designed to give ene-
mies nightmares and other disturbances are
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frequent, and as the most salient feature, the
Demotic and Greek grimoires abound in the
kind of “do-it-yourself apocalypticism” that
Hopfner (1921) called Offenbarungszauber. It isa
kind of divination procedure, in which a god is
made to appear, sometimes in a dream, some-
times in a vision, in order that he may answer
questions. A few examples will illustrate the
general character of this revelatory practice:

In a Demotic instruction to produce a horo-
scope by “the great god lymhotep”,2 the magi-
cian is told to bring a stool of olive wood, clean
and never used by any man on earth, putitin a
clean place near his head and cover it with a
cloth. He should also provide four bricks and a
clay censer, on which to burn wild goose fat
pounded with myrrh and a mineral, probably
hematite. Then he should recite a spell in
Greek for the horoscope and, “without speak-
ing to anyone on earth”, lie down and sleep.
Then he will see the god “in the likeness of a
priest wearing clothes of byssus on his back and
wearing sandals on his feet.” The god will
speak with him about anything he might wish -
‘with his mouth opposite your mouth”. In ad-
dition, the magician must prepare the tablet
for the horoscope and write his business on a
new roll of papyrus to be placed on the tablet.
“It sends your stars to you whether they are fa-
vorable for your business.”

As we gather from the last instructions, the
practical outcome of the procedure is a horo-
scope, related to a definite problem which the
user is supposed to state in the Greek formula
he recites, and again on the papyrus. This div-
ination procedure has, however, an elaborate
and dramatic framework, in which a face to
face encounter between the god and the magi-
cian is arranged. The vision is a dream, but
there is nevertheless a ritual to bring it about;
and the ritual and divinatory procedure is rein-
forced by the subjective religious experience;
apocalypticism has entered the private sphere
of magic and divination.
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The Demotic magical papyri give many simi-
lar instructions in the art of revelation and en-
counter with gods; often a boy acts as interme-
diary, who sees the gods and reports to the ma-
gician. There was probably always a practical
divinatory purpose connected with the revela-
tions, but this is not always expressly stated in
the text. One formula2 has no other explicit
purpose than the one given in its headline: “to
see the bark of Pre.”

The Greek magical papyri offer a similar, but
more varied picture. They have formulae for
revelation,Z3sometimes through a dream,2and
instructions and spells that produce a ‘direct vi-
sion’5or even a trance. % The formulae for di-
rect vision often have a supplementary spell for
the dismissal of the god, e.g. “Go away, Anubis,
to your own thrones, for my health and well-be-
ing.”Z/

Side by side with the practical purpose of div-
ination, there is in these instructions and spells
an important element of self-initiation, of
which the Mithrasliturgie 2 is the most famous
example. The object of the ritual is often the
magician himself. He is the person marked out
for ritual, he is the one who beholds the god,
and the one on whom the blessings of this
spectacular revelation, this thrilling experience
of the divine or the beyond, are bestowed.

The idea of knowing the unknown or even the
unknowable is not alien to Egyptian religion. It
is rather so that in the Greco-Roman Period,
this idea assumes a novel colouring and a new
meaning when contrasted with the normal and
reluctantly accepted human condition. To ob-
tain knowledge one must unveil the truth,
spread the clouds, penetrate into the deep; itis
a matter of apocalypticism, in a broad and not
necessarily sinister sense. In the magical papyri,
knowledge and experience of the divine was no
longer the privilege of kings or priests, and no
longer a matter of funerary equipment. In prin-
ciple, at least, everybody could dress up as a



142

high priest and share the joy of divine knowl-
edge, but he had to work for it, to prepare his
mind and follow certain ritual prescriptions.

In other words, knowledge was no longer
only a matter of ritual competence. It was also
an act of uncovering and penetrating into the
object of knowledge. To this novel aspect of the
idea of knowledge corresponds also a new
word: swn,2not very frequent in Egyptian, in-
cluding Demotic, texts, but as Coptic cooyFi an
important equivalent of the Greek gnosis.3

The word swn occurs already in a Ramesside
juristic text3lwith the meaning of ‘recognizing’
or ‘identifying’ a stolen thing. This meaning is
preserved in Demotic, where it is used about
persons recognizing each other,2 but it has
also acquired a set of meanings related to the
“apocalyptic” aspirations of the time. We catch
a glimpse of it in a 30th dynasty statue inscrip-
tion published by Daressy as “La statue d’un as-
tronome”.BIn line 3 of the inscription, which
deals with the professional merits of the owner
in the field of astronomy and calendrical mat-
ters, Daressy translated swn as ‘clairvoyant’.
The text is, however, extremely difficult, and
all 1 dare say is that, as it stands in this text, swn
refers to the owner’s skill in observing and un-
derstanding celestial phenomena.

The Demotic evidence yields a much more
accurate idea of the meaning and scope of swn.
In the famous Mythus vom Sonnenauge, the Cat
who is the solar Eye creates a sandstorm, so
that the poor Kufi, the other protagonist of the
story, is no longer able to see the sky. Spiegel-
berg translates:

»Die Sonne verfinsterte sich am Mittag,
(und) er erkannte (swn) den Himmel nicht
(mehr).«3

This is not only to say that to Kufi the sky did
not look as he was used to; it means that his
sight could not penetrate to the sky. The same
story has a more positive example:
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»lch sehe (swn) durch [das Meer] bis zum
Urgewasser.«3b

As a parallel, Spiegelberg (1917, 37, note 13)
points to the story of Setne with the wonderful
magical formulae found by Naneferkaptah,
and by which it becomes possible, among other
things, to “see the fish of the deep ...” The story
of Setne does not employ swn, but Spiegelberg
isright in pointing out the similarity of the mo-
tifs. The example just quoted from the Mythus
vom Sonnenauge, however, is not only about
sightseing in the deep, itisabout penetrating to
the primeval source of existence: Nun.

Very instructive is also a passage about “Psais,
the great god”, who has hidden certain things
or persons, but rmt rh p3 nt swn=s, “der Weise
erkennt sie.”3%The use of both r, and swn side
by side clearly demonstrates that rh denotes the
competence or the capacity, whereas swn is the
very act of acquiring knowledge by discovery.
On the whole, the German ‘erkennen’is a very
good standard translation of swn, since it
means both ‘recognize’and ‘discover’.

Ofrelated interest are the Instructions of Pap.
Insinger,37 which exemplify several nuances of
rh and twice employs swn. The verb rh is some-
times almost reduced to an auxiliary, e.g. “He
who knows how to hold his heart has the equi-
valent of every teaching.”8 On the other hand
a main idea in these instructions is the rmt rh,
the knowing or wise man, contrasted with the
“fool.”® Knowledge is even valued as an altern-
ative of fate:

“There is he who is satisfied by fate,
there is he who is satisfied by his wisdom
(rh).”®0

Knowledge, thinking, understanding are key
values in the text, and M. Lichtheim (1983,136

ff.) has convincingly proposed that the author
worked towards some Hellenistic concept of lo-

gos or nous on the basis of the idea of the heart
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as a center of influences in man. An Egyptian
basis for this is, as we have seen, already provid-
ed in The Instruction of Amenemope. The heart of
P. Insinger is, however, considered “secretive
and mysterious”, as Lichtheim has it, and it is
in two passages on knowing the heart that the
word swn occurs:

‘The great god Thoth has seta balance in or-
der to make right measure on earth with it.
He placed the heart hidden in the flesh for
the right measure of its owner.

(...

He who knows (sum) his own heart, the fate
(s3y) knows (sum) him.

He who is gentle by virtue of his good char-
acter creates his own fate.”4l

The heart, hidden in the human body, is like a
reflection of the balance set for the world. This
means that the source of the right measure can
be found in one’s own heart; and since the
heartishidden, thisrequires an act ofunveiling
or penetrating: swn. More difficult is the reci-
procity of the man who knows his heart and
fate. Lichtheim (1983, 140 f.) has pointed out
that the text employs two words, s3y and shne,
fate and fortune, as adaptations of the
ananke/tyche dichotomy of Hellenistic philoso-
phy. If fate is understood as something like
ananke, it must be related to the right measure
and the balance set by Thoth; and since the
heart was there for the right measure of its own-
er and as a reflection of the balance there are
evident links between the heart and fate. Thus,
as the next line has it, one may create one’s own
fate when it preexists as an inner “good charac-
ter”. Another aspect of the reciprocity is
brought out by a passage a few lines below:

“The god lays the heart on the scales oppo-
site the weight.

He knows (swn) the impious and the pius
man by his heart. "2
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The traditional Egyptian idea of the weighing
of the heart is here interpreted, or almost ent-
mythologisiert, as the god’s insight into or
through the heart of man. Since we have just
been told how the god put it into the flesh of
man, this is one of the passages in P. Insinger
which are likely to raise discussions about free
will, determinism, and theodicy, problems to
which neither European philosophy, nor P. In-
singer have offered waterproof solutions.£3The
interest of the latter was, | believe, much more
in the heart as a source of knowledge, a place
where divine and human knowledge meet.

But still there remains the mystery of know-
ing and being known, an inherited mystery, it
seems, since we have found it in Egyptian ritu-
al since the Pyramid Texts. There it was inti-
mately linked with ritual imitation, and knowl-
edge was a name for the ritual participation in
things divine and primeval and in many ways
equivalent to the identification with gods so
often found in Egyptian funerary texts. The
knowledge by which one became primeval,
and therefore also known, was no personal,
subjective knowledge. It was ritual, or, to put it
bluntly, it was funerary equipment. The knowl-
edge of one’s own heart in P. Insinger is un-
doubtedly personal and subjective, but it has
preserved the efficacy of the ritual knowledge.
To penetrate to the source of the right mea-
sure in oneselfis to participate in fate, or even
to preexist in the ananke. The great god Thoth
is not yet Trismegistos, and the rmt rh is not yet
a Gnostic - but these passages from P. Insinger
demonstrate that in the 1st century CE an
Egyptian vaguely versed in Hellenistic philo-
sophy, but still recommending to adopt no
custom ‘which differs from those of the
land”#4 could combine the traditional ritual
idea of religious knowledge both with the
more recent apocalyptic trend, and with novel
ideas of an inward quest.
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26.
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Rudolph 1983, 56: NHC 1, 22, 1

CT VII 282-283, transl. Faulkner 1973-78, 11l 132

CT VII 364-365, transl. Faulkner 1973-78, 111 150
Naville 1886 vol. 11, 30, 2-3. The text is briefly treated in
Englund 1978, 151 f. and correctly interpreted as at-
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For the idea of akh in general, cf. Englund 1978

e.g. PGM 1V, 930-1114

transl. Faulkner 1989, 71

transl. Faulkner 1989, 73

Cf. Podemann Sorensen 1992, 172-177

PDM xiv. 93-114. Imhotep, the divinized architect of
the step pyramid and high priest of heliopolis in the
Old kingdom, the Egyptian personification of wisdom,
was in the Ptolemaic period also a healing divinity. The
hermetic Asclepius is the interpretatio Graeca/Romana of
Imhotep.

PDM xiv. 295-308, cf. 805-816

e.g. PGM Il. 1-64 f.; 11l 187-262; 1V 1-25; X1l 153-160
e.g. PGM VII 664-685

PGM 111 633-731; 1V 930-1114; V 54-69; Va 1-3; VII 319-
334; VIl 335-347; VIl 727-739

PGM IV 830-929

21.
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29.
30.

31

32.

33.
34.

35.
36.
37.

38.
39.
40.

4L
42.
43.
44,
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PGM VII 319-334

PGM 1V 475-829, cf. Dietrich 1923; Meyer 1976

Wh. IV 69, 1

Crum, Diet. 370 b; For the etymolgy, cf. Cerny 1976 s..
and Vycicl 1983 s.v.

P. Brit. Mus. 10383, 3, 1. Cf. Peet 1930 I, 125 and 127
with note 11

Petub. 16,20; Mythus vom Sonnenauge 18, 28; P. Krall
19, 22; Rylands Pap. IX 3,5; Saqgara Demot. Pap. I,
Text 2 Back, 35

Daressy 1916, 1-5

Spiegelberg 1917, 12, 29; cf. Cenival 1998: “il ne recon-
nut plus le ciel.”

ibid. 13, 30
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Text edition: Lexa 1926; for text variants, philological
commentaries and translations, see the bibliography in
AEL 111, 185-186 and Lichtheim 1983.

P. Insinger 8, 3- cf. AEL Ill, 191.

Cf. Lichtheim 1983, 116 ff.

P. Insinger 5, 4 - cf. AEL Ill, 189; corrected in
Lichtheim 1983, 200.

P. Insinger 4, 17-18 and 4, 23-5,1 - cf. AEL Ill, 188-189.
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Cf. Lichtheim 1983, 138-150

P. Insinger 4, 10 - cf. AEL Ill, 188



From Jewish Apocalypticism to Gnosis

by

Birger Pearson

The topic assigned to me by my esteemed col-
leagues, the organizers of this conference, is
one that would not have been of central con-
cern in the scholarly discussion of Gnosticism
prior to the discovery of the Nag Hammadi
Codices.1 The Nag Hammadi texts have
changed the discussion fundamentally. My
lamented friend George MacRaet expressed it
very well at the 1979 Colloquium on Apocalyp-
ticism in Uppsala:

The fact that Gnosticism arose out ofJewish
apocalyptic (and wisdom) traditions, how-
ever radical the revolt against the Jewish ma-
trix may have been, is now very broadly ac-
knowledged, especially in view of the promi-
nentJewish elements in the Nag Hammadi
texts.2

In what follows | want to take up for discussion
three subtopics: 1) Gnostic “apocalypses” in
the Nag Hammadi corpus; 2) the use ofJewish
apocalypses in some of the Nag Hammadi
texts; and 3) the transformation of the “apoca-
lyptic” worldview in the Gnostic religion. In
this last section basic questions of definition
(“apocalypticism,” “Gnosis”) will also be ad-
dressed, and MacRae’s assertion tested.

1. Gnostic “Apocalypses”in the Nag
Hammadi Corpus

Before we look at the specific Nag Hammadi
texts it will be useful to raise the question,
What is an “apocalypse”?3 This question, at

least as | intend it, has to do more with literary
form, or genre, than with specific content. For
purposes of this discussion | shall rely heavily
on the work of a group of scholars of the Soci-
ety of Biblical Literature in the U.S., as orga-
nized and edited byJohn J. Collins.41In his in-
troductory essay Collins defines an “apoca-
lypse” as follows:

“Apocalypse” is a genre of revelatory litera-
ture with a narrative framework, in which a
revelation is mediated by an other worldly
being to a human recipient, disclosing a
transcendent reality which isboth temporal,
insofar as it envisages eschatological salva-
tion, and spatial insofar as it involves anoth-
er, supernatural world.5

Collins and his group devised a cross-cultural
“master-paradigm”for the genre “apocalypse,”®
and then went on to define the various types of
apocalypses. Two main types are identified, ac-
cording to the manner in which the purported
revelation is communicated to the recipient:
() apocalypses with no otherworldly journey,
and (Il) apocalypses with an otherworldlyjour-
ney. Each of these two types is further divided
into three subtypes: (a) “historical” apoca-
lypses (vaticinia ex eventu), (b) those containing
cosmic/political eschatology with no historical
review, and (c) those with only personal escha-
tology.71 find these distinctions quite useful in
treating the Gnostic material.8

The Nag Hammadi corpus contains five trac-
tates that are identified as “apocalypses”in the
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titles that are appended to them. They are (in
the order in which they occur in the corpus):
The Apocalypse of Paul (NHC V,2), The (First)
Apocalypse ofJames (V,3), The (Second) Apocalypse
ofJames (V,4), The Apocalypse ofAdam (V,5), and
Apocalypse of Peter (V11,3). Apoc. Paul belongs to
category Il, one that features an otherworldly
journey. In the text the apostle Paul is taken by
the Holy Spirit in the guise of a small child on a
journey through the heavens, up to the tenth.
1 Apoc.Jas., 2 Apoc.fas., and Apoc. Pet. belong to
category I, and feature revelations given byJe-
sus Christ functioning as the “interpreting an-
gel” found in many of the Jewish apocalypses.9
In 1 Apoc. fas. and Apoc. Pet. the revelation is
given in the context of a dialogue; in 1 Apoc.
Jas. there is only the revelatory discourse.l0
Inasmuch as our interest here is on the con-
nection between Jewish apocalyptic and Gno-
sis, we leave the four Christian Gnostic apoca-
lypses and consider at greater length the fifth
tractate with “apocalypse” in its title: NHC V.5:
The Apocalypse of Adam.n As the only Gnostic
text to be included in the standard English edi-
tion of the Old Testament Pseudepigrapha,2
Apoc. Adam is a parade example of a literary
work that attests to the transition “from Jewish
apocalyptic to Gnosis.” In generic terms, Apoc.
Adam represents “a transitional stage in an evo-
lution from Jewish to gnostic apocalyptic.”13

NHC V,5: The Apocalypse of Adam
outline

Introduction

I. The Setting: Adam’s testamentary speech to Seth
A. Adam relates his and Eve’s experiences with their Creator
B. Adam’sdream vision: three heavenly men address him with a revelation

C. Adam and Eve’s experiences (continued)

D. Adam intends to transmit the revelations to Seth

Il. The Revelation
A. The end of Adam’sgeneration19
B. The Flood, first deliverance
C. Destruction by fire, second deliverance
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The four Christian Gnostic apocalypses already
cited are, in contrast, later, at least typological-
ly, inasmuch as they exemplify the full-blown
development of a Christian Gnosticism out of a
previously existing non-Christian Gnosticism,
and an appropriation on the Christian side of
the genre “apocalypse” that developed in pre-
Christian Jewish circles. As | have argued else-
where, ¥4 Apoc. Adam can aptly be regarded as
an example of Jewish Gnostic” literature.

Apoc. Adam is an apocalypse of the type la, (a
“historical” apocalypse lacking a heavenlyjour-
ney). In that respect it is comparable formally
to such Jewish writings as Daniel 7-12, the “Ani-
mal Apocalypse” in 1 Enoch 83-90, the “Apoca-
lypse of Weeks” in 1 Enoch 91-104, Jubilees 23, 4
Ezra, and 2 Baruch.>blIn terms of genre it is also
a “testament,” i.e. a testamentary revelation giv-
en by Adam shortly before his death “in the
seven hundredth year”l6to his son Seth. The
“apocalyptic testament,” or “testamentary reve-
lation,” is a well known category in the history
of Jewish literature.7 In this particular case,
Adam reports his experience of a dream vision
in which three heavenly revealers tell of the
subsequent history of the world and especially
of Seth’s elect progeny (i.e. the Gnostics).

The following outline presents my own un-
derstanding of the structure and basic content
of Apoc. Adam:B

64,1-5
64,5-67,21
64,5-65,23
65,24-66,8
66,9-67,14
67,14-21
67,22-85,18
67,22-28+
69,2-73,29
73,30-76,7
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D. Third episode: end-time threat and redemption

1. Coming of the Illuminator

2. The Powers’ wrath against the Illuminator
3. Interpolation: competing views about the Illuminator

a. The Powers’ quandary
b. The thirteen kingdoms
c. The generation without a kKing

4. Final struggle, repentance of the peoples

5. Condemnation of the peoples
6. Final salvation of the seed of Seth
E. Revelations put on a high rock
First conclusion
Second conclusion and title
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76,8-85,18
76,8-77,3
77,4-18
77,18-83,4
77,18-27
77,27-82,19
82,19-83,4
83,4-84,3
84,4-28
85,1-6
85,7-18
85,19-22
85,22-32

Close parallels between Apoc. Adam and the Jewish Adam literature have been noted, especially the
Life ofAdam and Eve and the Apocalypse of Moses.2 Compare, for example, the opening passages of
the revelation to Seth in Apoc. Adam (LAin our outline) and Adam and Eve.

Apoc. Adam: “Listen to my words,
my son Seth. When god had created
me out of the earth along with Eve
your mother ...” (64,5-8)

G. Nickelsburg posits the existence of an apoc-
alyptic testament of Adam as a common source
utilized by Apoc. Adam and Adam and Eve2

The Syriac Testament ofAdamZ2should also be
mentioned in this connection. The prophetic
section of this work (ch. 3) consists of a
prophecy given by Adam to Seth of future cata-
strophes of flood and fire, and the coming of a
savior who will deliver the elect posterity of
Adam. G. Reinink has drawn attention to the
correspondences between the Syriac Testament
and Apoc. Adam, and has even posited the exis-
tence of a common source document for
both.2

An Adam “apocalypse” is referred to and
quoted in the Cologne Mani Codex. A radiant
angel says to Adam, “l am Balsamos,5 the

Adam and Eve. Adam said to Seth,

“Listen my son, and | will pass on to you
what | heard and saw. After your mother
and | had been driven out of Paradise ...
(25.1-2). Cf. 32:1: And Adam answered
and said, “Listen to me, my sons. When
God made us, me and your mother ...”2

greatest angel of light. Wherefore take and
write these things which | reveal to you on most
pure papyrus, incorruptible and insusceptible
to worms” (49,3-10).%6Mention ismade in what
follows of further visions of Adam and other
writings reporting them. Such writings may
have been Jewish Adam books,Z7 but it is also
possible that our Apoc. Adam was known to
Mani, as indicated in the following passage:
“And he (Adam) became mightier than all the
powers and the angels of creation” (50,1-4). Cf.
Apoc. Adam, where Adam says to Seth, “And we
resembled the great eternal angels, for we were
higher than the god who had created us and
the powers with him” (64,14-18).

However that may be, it is clear that Apoc.
Adam is closely related to the Adam cycle of
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Jewish revelatory literature, for which an early
date can be posited. Josephus is acquainted
with such literature, and may in fact be relying
on an early “testament of Adam” (or of Seth)
when he tells of predictions of flood and fire,
and the erection by the progeny of Seth of in-
scribed steles of stone and brick for preserva-
tion of their lore, items which correspond in
large measure to parts of Apoc. Adam.2%

Apoc. Adam is, of course, a Gnostic text. As
such it has a far different point of view in its in-
terpretation of the Adam and Seth traditions
from that of the other Adam books, Jewish and
Christian. The passage partially quoted above
is a case in point, wherein Adam provides an
autobiographical account of his and Eve’s mis-
adventures after their creation. Whereas in
Adam and Eve the two protoplasts are duly re-
pentant after their banishment from Paradise,
in Apoc. Adam they see themselves as naturally
“higher than the god who had created us”
(64,16-17) as a result of the “knowledge that
breathed within us” (64,27-28). The biblical
Creator is depicted in the text as acting against
Adam and Eve out ofjealous wrath, quite like
the devil in Adam and Eve, banished from heav-
en because of his refusal to worship the newly
created Adam (chs. 12-17). Thus, our Gnostic
author isinterpreting his inherited tradition in
a radically new way.

This new perspective is carried throughout
the text of Apoc. Adam. In the salvation history
of the revelation proper (Il in the outline) the
elect seed of Seth (the Gnostics) is saved from
flood, fire, and the final “day of death” (76,Ib-
17) through the actions of a savior (the heav-
enly Seth, after whom Adam’s son is named
[65,5-9]) D acting to thwart the designs of the
Creator and his henchmen. While this three-
fold sequence of flood, fire, and end-time has
formal parallels in Jewish apocalypses, e.g. the
“Apocalypse of Weeks” in 1 Enoch,Qthe radical
perspective of Apoc. Adam represents a new de-
parture, based on an esoteric gnosis that en-
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ables the elect to know the *real truth” about
past, present, and future events and future sal-
vation, and about the “God of truth” (65,11)
who is above, and unknown to, the god whom
ordinary Jews “serve in fear and slavery”
(65,20).

It is not possible here to treat Apoc. Adam in
greater detail.3 Suffice it to say that, whatever
its date (a much disputed point) ,2it isa non-
Christian Gnostic text that exemplifies proba-
bly better than any other Gnostic text known to
us the transition from Jewish apocalyptic to
Gnosis.

In addition to the five Nag Hammadi trac-
tates that have “apocalypse” as part of their ti-
tles, two other tractates are so designated in a
famous passage from Porphyry’s Life ofPlotinus:

There were in his (Plotinus’) time many
Christians and others, and sectarians who
had abandoned the old philosophy (scil. of
Plato), men of the schools of Adelphius and
Aculinus, who possessed a great many trea-
tises of Alexander the Libyan and Philoco-
mus and Demostratus and Lydus, and pro-
duced revelations  (a7tOKaxXu\)/fi¢) by
Zoroaster and Zostrianus and Nicotheus
and Allogénes and Messus and other people
of the kind ...”3

Four of the five personages named as authors
of “apocalypses” appear in the Nag Hammadi
Codices. A “book of Zoroaster”isreferred to in
the Apocryphon ofJohn Il 19,10 as a source for
the names of angels associated with the various
parts of the body and its passions. “Zoroaster”
also occurs in the subscript title of Zostrianos
(132,6-10): “Zostrianos, Oracles of Truth of
Zostrianos, God of Truth, Teachings of
Zoroaster.” The Nag Hammadi tractate bear-
ing the name of Zostrianos (VIII, 1. Zostrianos)
is almost certainly the one referred to by Por-
phyry, as is the one bearing the name of Allo-
génes (NHC XI,3: Allogenes). Messos is the
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“son” of Allogénes in Allogenes (50,1.19; 68,28;
69,16). Nikotheos is absent from the Nag Ham-
madi corpus but isnamed, and even quoted, in
the Untitled Text of Codex Bruce (Cod. Bruc.
Untitled ch. 7).3%

Porphyry’s use of the term “apocalypse” for
these Gnostic writings is apt, for both of the
ones that we now have in the Nag Hammadi
corpus belong to the “apocalypse”genre. Zostri-
anos3>is an apocalypse of the second type, one
with an otherworldlyjourney.3The seer Zostri-
anos is guided by an angel on an ascent
through various “aeons,” where he also under-
goes baptismal initiations. At the conclusion of
the revelations Zostrianos returns to the per-
ceptible world and preaches to the elect.3
There are no Christian features in this text.

Allogenes is another apocalypse of the second
type, at least in its second part (57,27-69,20).3
After a series of revelations given by the female
deity Youel to Allogenes, as reported by him to
his son Messos (part 1. 45,1-57,27), Allogénes
ascends to the transcendentworld and receives
revelations of the transcendent God and associ-
ated beings. After his revelations Allogénes is
commanded to write them in a book and de-
posit it on a high mountain (68,16-20). This
tractate, too, lacks Christian features.

Porphyry’s statement (quoted above) refers
to “other people of this kind,” i.e. “authors” of
“apocalypses.” One of those unnamed “others”
might be Marsanes, a Gnostic prophet men-
tioned together with Nikotheos in Cod. Bruc.
Untitled (ch. 7), and “author” of yet another
Nag Hammadi tractate, Marsanes (X,l), unfor-
tunately very fragmentary.® Marsanes is also a
non-Christian Gnostic apocalypse of the sec-
ond type,& wherein the seer ascends and re-
ceives progressive revelations of the transcen-
dent world.

The four non-Christian apocalypses thus far
mentioned (Apoc. Adam, Zost.; Allogénes, and
Marsanes) are in some ways related. The last
three belong together phenomenologically, in
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that they share a common “system”and a com-
mon vocabulary drawn from late Platonism
(which is probably why they were read by some
of Plotinus’ students).4L For Apoc. Adam the
heavenly savior, after whom Adam’s son is
named, is Seth. “Allogénes” is another name
for Seth,£ and it is probable that the seers of
Zost. and Marsanes should likewise be consid-
ered as manifestations or “avatars” of Seth.43
Furthermore, these four apocalypses belong to
a larger group of Nag Hammadi texts that have
been labelled by some scholars as “Sethian,” re-
flecting a distinct type of Gnosticism.

The essential features of the Sethian Gnostic
system are the following: the central role of
Seth as a heavenly being and savior, whose spir-
itual descendants (the “children” or “race” of
Seth) constitute the Gnostic elect; a primordial
divine triad of Father (called variously “Anthro-
pos,” “Invisible Spirit,” etc.), Mother (“Barbe-
lo”) and Son (“Autogenes,” “Adamas,” etc.);
four “Luminaries” (Harmozel, Oroiael, Davei-
the, and Eleleth) of the divine Son Autogenes;
and an apocalyptic schematization of salvation
history, focussing on judgments of the Creator
and his archons in the Flood, in fire (e.g.
Sodom and Gomorrah), and in the end time.#4

The other Sethian tractates in the Nag Ham-
madi corpus are: Ap. John (1,1 11,2, IV,2
BG,2; cf Irenaeus Haer. 1.29), The Hypostasis of
the Archons (11,4), the Gospel of the Egyptians
(11,2; 1V,2), The Three Steles of Seth (VII,5),
Melchizedek (I1X, 2), The Thought of Norea (1X,2)
and Trimorphic Protennoia (X111,2). We shall dis-
cuss each of them briefly.

Ap. John is defined by Fallon as “an apoca-
lypse with dialogue,” belonging to the first cat-
egory,b but this definition applies only to the
total document as we now have it, i.e. in its lat-
est stage of editorial development. This latest
stage, wherein Jesus Christ plays the role of the
Gnostic savior, represents a “Christianization”
of earlier non-Christian Gnostic material,%6
consisting of a sustained Gnostic myth. The
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myth comprises theosophy, cosmogony, an-
thropogony, and soteriology, and is developed
out of a radical reinterpretation of scripture
and Jewish exegetical traditions.47 Indeed, Ap.
Johns presentation of the basic Sethian Gnostic
myth is the best preserved version of “classic
Gnostic” myth that we have.88

Hyp. Arch, is a complicated text that Fallon
defines as “a treatise with a Christian introduc-
tion and two parts, a gnostic version of Genesis
and an apocalypse with dialogue.”® It shares
considerable material with Ap. John, and is
closely related to the untitled treatise On the
Origin of the World (NHC 115; XII,2). Here
again we have to do with a “Christianizing” of
previously existing Gnostic material. 0 The sec-
ond part, the “apocalypse” (92,32-97,21), has
been more specifically defined as a Gnostic
“Apocalypse of Norea,”sL wherein Norea re-
ceives revelations mediated by the light-angel
Eleleth.®2 Norea, sister-consort of Seth, plays
the role of a Gnostic savior, a female counter-
part to Seth.3

Gos. Eg, a work not treated by Fallon, is oth-
erwise entitled “The Holy Book of the Great
Invisible Spirit” (111 69,16-17; cf. 11l 40,12-13).%4
It shows some apocalyptic features in that it
consists essentially of a revelation of the “salva-
tion history” of the elect race of Seth, who is
also the “author” of the revelation. At the end
of the tractate it isreported that the great Seth
wrote the book and placed it on a high moun-
tain, “Charaxio.”®The text has a thin Christian
veneer in thatJesus Christ is mentioned in it. It
is said that ‘Jesus the living one” is “he whom
the great Seth has put on.”Jesus is thus anoth-
er “avatar” of the real savior, the heavenly
Seth.%

Steles Seth is not an apocalypse per se67 but it
has some apocalyptic features. In the text
Dositheos reveals to the elect (Sethian Gnos-
tics) the content of the three steles inscribed by
Seth for his ‘“race,” consisting of theurgical
prayers addressed to each of the members of
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the Sethian divine Triad of Father, Mother
(Barbelo), and Son.8BThe “steles” pick up the
aforementioned Jewish tradition according to
which Sethian lore was preserved on tablets of
brick and stone.® There are no Christian fea-
tures in Steles Seth.

Melch. is an apocalypse of the first type.@ A
fragmentary text, it consists of revelations giv-
en to the priest-king Melchizedek (Gen 14:18;
Ps 110:4) concerning the future career ofJesus
Christ and Melchizedek’s own role as high
priest. In the course of the revelations
Melchizedek is given to understand that
Christ’s triumph over the forces of wickedness
is really that of Melchizedek himself; i.e., the
earthly saviorJesus Christ is really Melchizedek
redivivus! The Sethian Gnostic features of
Melch. are arguably secondary. These include
liturgical invocations of the heavenly beings in
the Sethian divine world (5,27-6,10; 16,16-
18,7) and the identification of the elect as the
“children of Seth” (5,20). One of the interest-
ing features of this text is its use ofJewish tradi-
tions relating to the figure of Melchizedek, in-
cluding some that are also reflected in the
Dead Sea Scrolls (IIQMelch).a

One of the shortest of the Nag Hammadi
tractates, Norea is a hymnic text containing
prayers to the divine Triad and narrative fea-
turing Norea’srole as a “saved savior.”& It dove-
tails nicely with the “Apocalypse of Norea” that
is part of Hyp. Arch.8In the latter, Norea is pre-
sented as “crying out” for “help” (92,32-93,1),
which is then given by the light angel Eleleth.
In Norea the hymnic invocation with which the
text begins is attributed to Norea: “It is Norea
who [cries out] to them” (27,21-22).

Trim. Prot. is not an “apocalypse,” but it has,
like Steles Seth, certain apocalyptic features.&4 It
consists of three revelatory discourses narrated
in the first person by a female savior figure,
Protennoia (“First Thought”) -Barbelo, recount-
ing three salvific descents into the world. The
third descent has her appearing as the Logos:
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“I put on Jesus. | bore him from the cursed
wood, and established him in the dwelling
places of his Father” (50,12-15). Trim. Prot.’s in-
triguing parallels to the Prologue of the Gospel
ofJohn have been variously assessed, depend-
ing on the position one takes as to the Chris-
tian features of the text as a whole: integral or
secondary.®

Four other Nag Hammadi tractates, plus one
from the related Berlin Codex, have been de-
fined generically as “apocalypses”: Sophia ofJe-
sus Christ (111,4 and BG,3); The Gospel of Mary
(BG, 1); The Letter ofPeter to Philip (V1I1,2); Hyp-
siphrone (X1,4); and The Paraphrase of Shem
(VILi).66 Three of these are obviously Christ-
ian, one (Hypsiphrone) consists only of small
fragments, and the remaining one {Paraph.
Shem) is a non-Christian work.

Paraph. Shem67is an interesting, though very
obscure, apocalypse of the second type. In it
Shem reports on out-of-the-body experiences
in which he is snatched up to the edge of the
universe and receives revelations from a figure
called “Derdekeas.” The revelations concern
the origin of the world, destructions by flood
and fire, and the final salvation of the elect.
The Gnostic cosmogony of Paraph. Shem in-
volves a three-principle system: Light, Dark-
ness, and Spirit in the middle, providing the
occasion for “mixture” with Darkness and
Light. A similar system is described by Hippoly-
tus in his Refutation 5.19. Hippolytus ascribes
this system to Gnostics he calls “Sethians,” and
says that he is quoting from a “Paraphrase of
Seth.” The “Paraphrase of Seth” quoted by
Hippolytus, unlike Paraph. Shem, contains
Christian features. While Hippolytus’ “Sethian”
system differs markedly from the Sethian Gnos-
ticism already discussed, the figure of
Derdekeas (>Aramaic dardega’) “male child™)
may be taken as a manifestation of the heaven-
ly Seth.8Thus, Shem in Paraph. Shem is the re-
cipient of revelations given by Seth. This may
then help to explain the differences in the
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titles of what appear to be variant versions of a
single work, as given by Hippolytus and as
found in the Nag Hammadi tractate.

All of the apocalypses discussed so far are
Gnostic ones, with varying degrees ofJewish in-
fluence, some of them also showing evidence
of the Christianization of Gnosticism. We turn
next to the use in Gnostic texts of non-Gnostic
Jewish apocalypses.

2. The Use ofJewish Apocalypses in

Nag Hammadi Texts
In our discussion of Apoc. Adam (above), we
noted the close parallels between that text and
the Jewish Adam books. The theory of the exis-
tence of a Jewish apocalyptic testament of
Adam used as a common source for Apoc. Adam
and Adam and Eve was advanced. A similar the-
ory was cited to account for correspondences
between Apoc. Adam and the Syriac Testament of
Adam. We also noted the reference to an Adam
“apocalypse” in the Cologne Mani Codex, pre-
sumably a Gnostic work, and other books
known to Mani reporting visions of Adam,
books that could have included non-Gnostic
Jewish apocalypses. References to a lost Apoca-
lypse of Adam are, in fact, known from various
patristic sources.® Epiphanius of Salamis, for
example, refers to such an apocalypse in use
among the Nicolaitan Gnostics, as well as a
“Gospel of Eve” and many books in the name
of Seth (Panarion 16.8.1).M

But we do not need to speculate further on
lostJewish apocalypses used by Gnostics, or the
nature of lost books cited only by title in the
Nag Hammadi texts - Orig. World cites a num-
ber of these.7L We can, in fact, refer to at least
two well-known Jewish apocalypses that were
known to, and used by, authors of Nag Ham-
madi tractates: 1Enoch and 2 Enoch.

Looking first at 2 Enoch,12Madeleine Scopel-
lo has made a good case for the use of this
Graeco-Jewish apocalypse by the author of Zos-
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trianos, 3 Both apocalypses feature a heavenly
journey (type 2), in the case of Enoch up to the
10th heaven, in the case of Zostrianos to the re-
gion above the perceptible world. Two pas-
sages in Zostrianos are singled out by Scopello
as having been taken from 2 Enoch:74

Zostrianos 5,15-17:
I received the image of the glories
there. | became like one of them.

Zostrianos 128,15-18:

Behold, Zostrianos, you have heard

all these things of (which) the gods have
are ignorant and (which) seem

infinite to angels.

In the first passage cited in Zostrianos, Zostri-
anos has completed his first ascent through the
“thirteen aeons” of the world, and is initiated
in a baptismal ritual, after which he becomes
like one of the “glories,” or “glorious ones.” In
2 Enoch Enoch has been removed from his
earthly garments and anointed with oil, after
which he becomes like one of the “glorious
ones.” The “glorious ones”are, in the angelolo-
gy of 2 Enoch, the highest angelic order. In Zos-
trianos they are “perfect thoughts”and “models
for salvation” (46,23-26).5

The second passage in Zostrianos comes at
the end. Zostrianos is addressed by one of the
heavenly revealers, possibly Youel.®1In 2 Enoch
Enoch is addressed by God himself, by way of
introducing revelations yet to come. Enoch has
been placed by God on his left, nearer than
Gabriel.77 Though the respective messages of
the two apocalypses are quite different, the
similarities between the two sets of passages cit-
ed suggest that the author of Zostrianos knew
and used 2 Enoch.®

We turn now to 1Enoch. In our discussion of
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the revelation in Apoc. Adam depicting a three-
fold sequence of flood, fire, and end-time, we
noted the formal parallels with certain Jewish
apocalypses, notably the “Apocalypse of Weeks”
in 1 Enoch, which provides the closest Jewish
analogy. Both apocalypses feature judgments

2 Enoch 22.10 [11:

And I looked at myself, and | had become
like one of his [A: the] glorious ones, and
there was no observable difference.

2 Enoch 24.3 [J]:

Listen, Enoch, ... not even to my angels
I explained my secrets ... as | am
making them known to you today.

by water (the Flood), fire (imagery based on
the Genesis story of Sodom and Gomorrah),
and the final judgment. Both apocalypses have
as their special theme the preservation of the
elect, the children of Seth in Apoc. Adam
(69,19ff, etc.), the “sons of righteousness” and
the “plant of truth” in the “Apocalypse of
Weeks” (7 Enoch 93.1). G. Nickelsburg posits
the influence of the “Apocalypse of Weeks” on
the putative common source lying behind
Apoc. Adam and Adam and Eve,®But it is equal-
ly plausible that the author of Apoc. Adam was
familiar with the “Apocalypse of Weeks,” and
perhaps other parts of 1 Enoch as well.8

The clearest example of the use of 1Enoch in
a Nag Hammadi writing is found in Ap.John. In
this case we have to do with the use of a passage
from the oldest part of 7 Enoch, the “Book of
Watchers” (7 Enoch 1-36), namely the myth of
the descent of the angels in 7Enoch 6-11 (+15).
This myth, an expansion of Genesis 6:1-4, pro-
vides a basis for the Enoch authors’ interpreta-
tion of the origins of evil in the world, includ-
ing evils current in their own day. The myth
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also provides for the resolution of evil in the
comingjudgment.

The basic structure and content of the myth
can be summarized as follows: A. The angels
(“watchers”) plan to go down and copulate
with the daughters of men; led by their chief,
Shemihazah, they descend upon Mt. Hermon
(6.1-6). B. The angels commit fornication
(7.1). C. Their actions result in the birth of vio-
lent giants (7.2-6). D. The angels instruct peo-
ple in metallurgy and other arts (8.1-3). E. The
wicked angels are punished and reserved for
the conflagration to ensue upon the finaljudg-
ment (10.4-15). F. The evil spirits of the dead
giants lead people astray and cause all manner
of evils on the earth (15.8-12), and will contin-
ue their activities until the consummation of
the age (16.1).8

The main passage in Ap. John that utilizes
this myth in 1 Enoch is part of a running com-
mentary on the opening chapters of Genesis,
presented in the text as we now have it as part
of a dialogue between the Gnostic revealer, Je-
sus, and his interlocutor, John.& Ap. Johns ver-
sion of the myth can be summarized as fol-
lows:8 A. The “chief archon” sends his angels
down to copulate with the daughters of men.
Unsuccessful, they create a “counterfeit spirit”
(29,16-25). B. The angels change themselves to
resemble the women’s mates,8 and fill them
with darkness (29,26-30). C. The angels in-
struct people in metallurgy and lead them
astray (29,30-30,2). D. The entire world be-
comes enslaved and corrupted, dominated by
the counterfeit spirit (30,2-11).

Our Gnostic author, while utilizing the myth
in 1 Enoch as part of his commentary on Gene-
sis, has also reinterpreted it. In Ap.John the an-
gels’ plan follows upon the Flood, rather than
preceding it (as in Genesis and 1 Enoch). The
“chief archon” is elsewhere identified in Ap.
John under the names laldabaoth, Saklas, and
Samael (Il 11,15-22),% and is manifestly a de-
monized version of the biblical Creator. In Ap.
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Johns retelling of the Enochic myth he is func-
tionally the counterpart to the chief of the
‘watchers,” Shemihazah. The author of Ap.John
also retells the story of the angels’ fornication
in such away as to underscore his view that sex-
uality per se, not simply adultery, is inherently
evil. The giants and the evil spirits play no role
in Ap.Johns version; the functional equivalent
of the evil spirits is Ap. Johns “counterfeit spir-
it.”8 As for the angels’ instruction in metallur-
gy and other arts found in 1 Enoch, the pres-
ence of this part of the myth in Ap. John pro-
vides conclusive proof of Ap. Johns depen-
dence upon 1Enoch, for its purpose in Ap.John
isnot at all clear. The punishment of the angels
depicted in 1 Enoch 10, while not an integral
part of Ap. Johns retelling of the myth, is re-
flected in another passage in Ap.John wherein
the punishment of reprobate souls is treated:
they will go “to that place where the angels of
poverty go ..., the place where there is no re-
pentance. And they will be kept for the day on
which those who have blasphemed the spirit
will be tortured, and they will be punished with
eternal punishment” (27,24-31).

Unde malum? It is of more than passing inter-
est that, as part of an attempt to answer that
question, the author of Ap. John relied at least
in part on a text from 1 Enoch that deals with
the same issue, even though our Gnostic au-
thor comes up with a different answer. The Jew-
ish Enoch traditions played an important role
in the elaboration of Gnostic mythology and
the production of Gnostic literature, and other
examples of the use of these traditions in Gnos-
tic texts from outside the Nag Hammadi cor-
pus could be cited, including Manichaean
texts.8 1 Enoch and Ap. John are among the
most important texts of ‘Jewish Apocalypti-
cism”and “Gnosis” respectively. Taken together
they represent paradigmatically the transition
from the one to the other, “from Jewish Apoca-
lypticism to Gnosis.”
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3. The Transformation of the Jewish
Apocalyptic Worldview in the
Gnostic Religion.

We have seen in the foregoing how the “apoca-
lypse” genre as developed in the literature of
Second Temple Judaism provided the model
for apocalypses created in Gnostic circles, such
as those responsible for the Nag Hammadi
tractates that we have considered. We have also
seen cases of how the Gnostic apocalypses used
and reinterpreted older Jewish apocalypses,
most notably those attributed to the antedilu-
vian patriarch Enoch. It remains now to expli-
cate what was only implicit in our previous dis-
cussions, i.e. the differences between the reli-
giosity reflected in the Jewish apocalypses and
that reflected in the Gnostic ones. We can do
this by posing the questions raised by the title
of this paper: What is ‘Jewish Apocalypticism™?
What is “Gnosis,” or “Gnosticism™ And how
does one assess and interpret the relationship
between them (“from ... t0”)?

I mentioned at the beginning of this paper
the conference on Apocalypticism held in Up-
psala in 1979. It will be recalled that the orga-
nizers of that conference had as a goal the pro-
duction of a consensus document defining
“apocalypticism,” comparable to the working
document that issued from the Messina collo-
quium on Gnosticism in 1966.8 As it turned
out, no such consensus was possible to elicit
from the scholars there assembled.® | suspect,
though, that the project would have been
somewhat easier if the goal had been narrower,
and concentrated on ‘Jewish apocalypticism.”
Such a project would involve the extrapolation
from extant Jewish apocalypses of a common
worldview that is more or less reflected in the
respective texts, coupled with a notion of reve-
lation that the genre “apocalypse” (“revela-
tion”) presupposes.

There is no dearth of scholarship on Jewish
apocalypticism; many scholars have been at
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work on the subject. One of these, Christopher
Rowland, makes the following points by way of
answering the question, What is apocalyptic
(i.e. Jewish apocalypticism)?:

Apocalyptic seems essentially to be about
the revelation of divine mysteries through
visions or some other form of immediate
disclosure of heavenly truths ... The con-
tent of the material revealed is diverse, so
are the modes of revelation. Heavenly as-
cents, dream-visions, with or without inter-
pretation, and angelic or divine pronounce-
ments are all typical ways of communicating
the divine will and the mysteries of the heav-
enly world.”®

In the chapters of his book devoted to the con-
tent of the heavenly mysteries, Roland uses as
an organizing principle phrases from the fol-
lowing passage of the Mishnah:

The forbidden degrees [Lev. 18:6ff.] may
not be expounded before three persons,
nor the story of creation (ma'aseh bereshit)
[Gen 1] before two, nor the chariot-chapter
(ma'aseh merkabah) [Ezek 1 and 10] before
one alone, unless he is a sage that under-
stands of his own knowledge.

Whoever gives his mind to four things, it
were better for him if he had not come into
the world - what is above, what is beneath,
what was beforetime, and what will be here-
after. And whosoever does not take thought
for the glory of his creator, itwere better for
him if he had not come into the world. 4

This statement could be taken as a polemic
against apocalyptic or Gnostic speculation. It
certainly reflects a time in the development of
rabbinic Judaism when the reading and pro-
duction of apocalypses was losing favor and
Gnosticism was coming to the fore. Yet, there is
no question but that elements of the apocalyp-
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tic worldview persisted in rabbinic Judaism,
and some important features of apocalypticism
(throne-chariot visions) became the basis for a
developed Jewish “merkabah mysticism.”®@ In
any case, this mishnah provides useful head-
ings for discussing the content both of Jewish
apocalypticism” and “Gnosis.” First, Jewish
apocalypticism.

1. What is above.®B Apocalyptic texts often
depict in elaborate fashion the heavenly world:
God and his attendant angels. Visions of God
in apocalyptic texts, beginning with 1Enoch 14,
depict God in his throne-chariot (Ezekiel 1),
surrounded by his heavenly hosts. Included
among the heavenly beings are the four living
creatures (hayyoth) mentioned in Ezekiel I:5ff.,
and various classes of angels, the chiefofwhom
is Michael, the heavenly representative of Israel
(e.g. Daniel 12:1). The development of an-
gelology in Second Temple Judaism was one
way of emphasizing the transcendence of God
vis-a-vis the world below.

Discussions of “what is above” also include
astronomy and other cosmological topics relat-
ed to the created order. The Enoch literature,
for example, is especially replete with encyclo-
pedic discussions of the sun, moon, and other
heavenly bodies (e.g. 1Enoch 71-75; 78-79), de-
tails which also involve concerns for the reli-
gious calendar - a solar calendar is favored in
the Enoch texts, Jubilees, and the Qumran liter-
ature. In short, the life of God’s elect people
on earth is expected to reflect patterns existing
in the world above.

2. What is beneath.% The Enochic literature
provides detailed treatments of other aspects
of cosmology than the heavenly bodies and
their movements: visions of the underworld,
including the place of punishment of the fall-
en angels (1Enoch 21), Gehenna (ch. 27), Par-
adise, and other areas of the world inaccessible
to ordinary people. But the lot of human be-
ings on earth is also a topic of the apocalypt’s
concern, especially the effects of sin in the lives
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of individuals and the people of God as a
whole. A deep pessimism regarding hu-
mankind and the people of Israel characterizes
much of the later apocalyptic texts (4 Ezra, 2
Baruch, Apoc. Abraham), tempered only by the
hope in God’s promises for the future. “This
age” ('olam ha-zeh) is dominated by the forces
of evil.% Only an act of God can bring it to its
conclusion with the ushering in of the “age to
come” ('olam ha-ba).%

3. What was beforetime.9% We have already
noted the interest in cosmology that is part of
the apocalyptic worldview. But cosmogony is
equally important, i.e. the subject matter and
meaning of Genesis (ma'aseh bereshit). What is
involved here is not only interpretation of the
meaning of Genesis 1and a recounting of Cre-
ation, but the addition of other details into the
story, such as the creation of the various classes
of angels (e.g. Jubilees 2). Interest in what was
before Creation is also part of the subject mat-
ter, e.g. the “treasuries” or “angels” out of
which God brought light (4 Ezra 4:20; cf. 2
Enoch 24-33).

Interest in the primeval past also includes
details related to the Fall of Adam and Eve.
The Life of Adam and Eve and 2 Enoch provide
expansions of Genesis that tell of Satan’s ex-
pulsion from heaven, together with other an-
gels subordinate to him, for failing to worship
the newly created Adam (Adam and Evechs. 12-
16; cf. 2 Enoch 29-31), and his vengeful tempta-
tion of Eve, as a result of which Adam and Eve
are expelled from Paradise. This complex of
material provides an explanation for the ori-
gins of evil in the world, to which the fall of the
angels in Genesis 6, elaborated in 1Enoch 6-11,
is an alternative or correlative.

Part of the apocalypt’s interest in the past
has to do with past history, the history of Israel
but also the history of the world itself. In that
case we have narratives of past events which
serve as background for events that are expect-
ed in the future. Reference has already been
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made to apocalypses containing these fea-
tures.8

4. What is to come.® Eschatology, of course,
is a feature of biblical religion that pre-dates
apocalyptic. Eschatology is an essential feature
of apocalypticism as well, though there is no
uniformity among the apocalyptic texts as to
the details of the end-time and the “age to
come.” For example, the belief in a coming
Messiah, which predates the development of
apocalyptic, isnot a necessary feature of it. The
essential point is that human history is moving
to an end, after which evil will be no more and
God’s elect will live in eternal bliss. The hope
for a future salvation - however variously it is
described in the texts - provides the faithful
people of God with hope that enables them to
persevere in the face of the present evils that
surround them.

The apocalyptic worldview here so cursorily
summarized was an important feature of Sec-
ond Temple Judaism, and manifested itself in
various ways in the life of the people. It was a
variegated phenomenon, so that it is not his-
torically accurate to speak of a single “apoca-
lyptic movement.”10 The first apocalypses, or
sets of apocalypses, arise in different social set-
tings, many of them obscure. But the apocalyp-
tic worldview could also spawn separate Jewish
sects, such as the Essene sect reflected in the
Qumran scrolls, and the early Christian com-
munity. In these cases one can speak of full-
blown apocalyptic sects within the religion of
Second Temple Judaism.

What of “Gnosis,” or “Gnosticism”™ The
scholars gathered at Messina for the interna-
tional colloquium on “the Origins of Gnosti-
cism” elected a committee to prepare a “final
document,” entitled “Proposal for a Termino-
logical and Conceptual Agreement with regard
to the Theme of the Colloquium.” This docu-
ment distinguishes “the Gnosticism of the Sec-
ond Century Sects” from a more general gno-
sis, “knowledge of the divine mysteries re-
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served for an élite.” The gnosis of Gnosticism
involves “the idea of a divine spark in man\de-
riving from the divine realm, fallen into this
world of fate, birth, and death, and needing to
be awakened by the divine counterpart of the
self.” Included in this gnosis is the notion of a
“devolution” of the divine and “reintegration”
of the fallen component. “This gnosis is a reve-
lation-tradition of a different type from the
Biblical and Islamic revelation traditions.”Xl

Not all scholars of Gnosticism are happy with
this formulation, with its distinction between
gnosis (in a larger sense) and “Gnosticism.”1®
For our purposes here, | shall use the term
“Gnosis” (in the title of my paper) as an equiv-
alent of “Gnosticism.” But | go further than the
Messina colloquium in defining Gnosticism as
“a religion” in its own right, i.e. the Gnostic re-
ligion, with a worldview of its own.138

An essential feature of the Gnostic religion is
its notion of revelation. We have seen thatJew-
ish apocalypticism involves a developed con-
cept of revelation, involving what could be
viewed (in terms used by the Messina scholars
for “gnosis”) as a “knowledge of the divine mys-
teries reserved for an élite.” But what distin-
guishes Gnostic gnosis from apocalyptic “knowl-
edge” (Heb. da'ath) is that gnosis is itself the
means of salvation, rather than observance (as
in Judaism) or faith (as in Christianity). Re-
vealed from the transcendent world, gnosis pro-
vides the basis for the reintegration of the di-
vine spark in man into the divine world from
which it came.

Gnosis has a “content,” of course. Indeed,
one can organize a discussion of the content of
this Gnosis around the same rubrics as used
with the Jewish apocalyptic worldview. The
“Sethian” texts of the Nag Hammadi corpus,
some of which we have already considered,
provide the essential evidence for this discus-
sion.

1. What is above. Ap. John contains an elabo-
rate statement on the transcendent God and
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the heavenly world (Il 2,27-9,24), and parallel
statements can be found in other Nag Hamma-
di texts (esp. Allogenes 62,27-63,25). There is
first the unknown “Invisible Spirit,” who is a
“Monad.” In a process of intellection he brings
forth his “First Thought,” called Barbelo. A
third emanation is Autogenes-Adamas, and
these three constitute the divine Triad of Fa-
ther-Mother-Son in the Sethian Gnostic system.
Additional beings include the four light angels
of Autogenes, heavenly prototypes of Adam
and Seth, and additional “aeons” including
Sophia (“Wisdom™).

The heavenly world in this Gnostic system is
quite comparable to that of the Jewish apoca-
lypses, even if it reflects important influences
from Middle-Platonism.13 For example, the
four light angels are formally comparable to
the four ayyoth of the apocalypses, and there
are even examples of “throne-chariot” mysti-
cism comparable to the vision of Enoch in 1
Enoch 14 and later “mystical” texts {Hyp. Arch.
95,13-96,3; Orig. Worldl03,32-106,19).1%bThere
are also occurrences in Gnostic texts of a spe-
cial angel having God’s own name, “Youel,” as
we already noted in our discussion of Zostri-
27205.106

However, in the Gnostic case the transcen-
dent God is not the Creator of the world. The
Gnostics in effect split the transcendent God of
the biblical tradition into two: a super-transcen-
dent supreme God unknown and alien to the
world, and a not-so-transcendent Creator
(“Demiurge”) responsible for creating and
governing the lower world. While this splitting
of the deity might be at least partially account-
ed for with reference to the impact of Platon-
ism (a transcendent Nous with the Demiurge
of Plato’s Timaeus as a second god),17 Gnostic
dualism is much more radical than anything
encountered in Platonism, as Plotinus’ attack
against the Gnostics clearly attests (Enneads
2.9).

“What is above” also includes the origin of
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human souls, and the destiny of those enlight-
ened by gnosis. In the “Sethian” system the
elect are regarded as the special “race” of the
heavenly Seth.

2. What is below. The KOapog, the spatio-tem-
poral universe, is regarded by the Gnostics as a
baneful prison for human souls entombed in
material bodies. Created and governed by the
Demiurge and his powers, it is the realm of
darkness and chaos. Included in this lower
world are the heavenly bodies, the seven plan-
ets (including sun and moon) and the Zodia-
cal constellations, with which various archons
are associated. Ap.John has a lengthy treatment
of this.1BOf course, Gnostic cosmology, as also
the cosmology of some Jewish apocalypses (e.g.
2 Enoch), is based on that of the Hellenistic
world in general, which views the earth as a
sphere at the center (bottom) of the universe,
surrounded by the spheres of the planets and
fixed stars. What is new in the Gnostic case is
that this entire KOapog is viewed in a radically
negative way as the place into which the Gnos-
tic soul has been “thrown” and from which it
must escape.l®The Gnostic soul is regarded by
the Gnostics as consubstantial with the divine,
and thus as alien to the world as is the tran-
scendent God himself.

3. What was beforetime. One of the features
of Gnosticism that is often noted is the interest
on the part of the Gnostics in the opening
chapters of Genesis. We have also noted that
there is a comparable interest in the accounts
of Creation and the Fall of man inJewish apoc-
alypticism. What is new in the Gnostic case is
the hermeneutical slant given to the biblical
text and the various Jewish exegetical tradi-
tions based on it. Examples have already been
cited: the role played by God the Creator in
Apoc. Adam and Ap. John is comparable to that
played by Satan in the Jewish Adam literature
and the wicked Shemihazah in 1 Enoch. The
‘“Fall” of Adam and Eve in the Gnostic sources
is not due to their disobedience of the divine



HfS 26

command, but rather to the vengeful envy on
the part of the Creator of their exalted status.
The Creator and his archons fetter Adam in a
material body, and attempt to hold him and his
progeny in thrall. The real human being is the
imprisoned soul, whose origin is from above, a
“spark” of the divine. Indeed, the real “Fall”in
the Gnostic texts occurs within the divine
world itself, i.e. in the action of the Gnostic
aeon Sophia, which results in an illegitimate
son, the Creator of the world (laldabaoth-Sak-
las-Samael in Ap.John).10

We have also noted examples in the Gnostic
apocalypses of a periodization of history com-
parable to that of the Jewish apocalypses, and a
special interest in the salvation of the elect.
Again, the essential difference between the
Jewish and the Gnostic cases is the interpretive
slant found in the latter: the heavenly agencies
working to protect the Gnostic elect are work-
ing against the Creator and his henchmen.
Whereas in the Jewish texts the elect’s present
lot is due to the evil powers of “this age,” who
are working against God in a world corrupted
by sin, in the Gnostic texts the elect’s lot is due
to his imprisonment in a material body and in
a Kongo;; that is inherently evil.

4. What is to come. Just as eschatology is an
important ingredient of the apocalyptic world-
view, so is it in the case of the Gnostic world-
view.111 The future salvation of the elect isjust
as important in Gnosticism as it is in Jewish
apocalyptic. Expectation of future punishment
for the wicked is also found in some Gnostic
texts, as we saw in the case of Ap. John, where
the influence of 1 Enoch was also noted. But
whereas in Jewish apocalyptic the elect are ex-
pected to live in a reconstructed world, one
free from sin and evil, in the Gnostic worldview
the KOOfics, is expected to be annihilated, and
the Gnostic elect reintegrated into the heaven-
ly world from which they have their origins.
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From what has already been said, it is clear
that the Gnostic worldview is very different
from that of Jewish apocalypticism. But it is
equally clear that one cannot account for the
former without reference to the latter. In other
words, there is every reason to think that the
Gnostic worldview developed out of the apoca-
lyptic worldview of Second Temple Judaism.
But how did this happen?

It is a truism that religious texts originate in
the context of religious communities. Thus,
apocalyptic texts are the literary products of
authors active within specific religious sects or
groups; and one must say the same for Gnostic
texts. However, it is notoriously difficult to
know anything about the actual social and his-
torical contexts of such groups. This is true
both for the Jewish apocalyptic texts, e.g. the
Enoch literature, and the Gnostic ones, though
we now have for at least one Jewish apocalyptic
sect, the Qumran community, considerable ar-
chaeological and historical evidence. No such
evidence exists for the earliest Gnostic
groups.12

We can, therefore, only speculate as to how,
or why, people reinterpreted their inherited
traditions in such a way as to develop a new
worldview, and a new religion, Gnosticism. But
that they did so is quite clear from the texts.
Who these innovative people were we do not
know. But we can extrapolate from our evi-
dence a plausible enough theory: they were in-
tellectual Jews, somehow disaffected with the
current interpretations of their ancestral tradi-
tions and in search of a new understanding of
their place in the world. Thus, one can say the
same thing about Gnosticism as about Chris-
tianity:113both of them emerged out of ajewish
matrix. The movement “from Jewish apocalyp-
ticism to Gnosis” should be understood in the
historical context of the movement from Ju-
daism to Gnosticism.
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