


*RG DQG 0DQ LQ +LVW



SHUVSHFWLYHVY RQ 3KLORVRSK\ L
TKRXJKW






5LYHU 5RDG 3LVFDWDZD\

*RUJLDV 3UHVYV //&

2727 JRUJLDVSUHVV FRP

E\ *RUJLDV 3UHVYV //&

&RS\VULJKW ¥t

,661

,6%1

DU\ RI &RQJUHVY &DWDORJLQJ LQ 3XEOLFDW

XGHV ELEOLRJUDSKLFDO UHIHUHQFHYV DQG
L
\
U
@]

6

%/

BULQWHG LQ WKH 8QLWHG 6WDWHV RI $PHULFD



To Professor Botond @aPhD, DSc, Dr. Habil.
from theReformed Theological University of Debrecen,
amicus certus in re academica






TABLE OF CONTENTS

Table of CONtENIS.....ccuuiiiieiiie e eceeee e enaes ViL
INEFOTUCTION. . e ee e e et e e et s eeetsemmeeessesensseeensnes 1l...
Preliminary Considerations............ccuuviveeemeeivniiennnnnes. 1]...
$ *HOHUDO 9LHZ RI gyD.XU..V..0HWHKHRGROR
God as Spiritin Hegel........ooooovvvvieiiieeeeicc 10

7TKH)I)XQGDPHOWDOV RI -DNR.E.. %13

KPH-V 7K

Chapter 1Gnosis and Histora D XU -V 9LHZ

of Religion as Gnosis Based on the Idea of Histary....21l

Understanding Gnosis as System................oeveeeennnesn. 21
Understanding Gnosis as Histary................cc.eueeeeen.... 25
Understanding Gnosis as Church Histary.................. 31..
Chapter 2. God and Magb D XU -V 9L HZ RI 5HOLJLRQ DV °
S8OGHU +HJHO..V....Q.l.OX.HQ.EH............. 49..
JURP *RG-V ,PPDOHOFH WR ODO-V|ORUWDO
through the Death of Christ...........cooovvvviimueeeeneee. 49
[Christ as the Human God and the Divine Man...........71
Chapter 3. Gad% D XU -V 9LHZ RI 5HOLJLRO DV *QRVL
%DVHG RO % |df th&iDViNG BélrAy................... 1.
The Essence of the Divine Being...................ooceeeee a1
The Trinitarian GOG..........viiveiiieiieeeeemiiiiiieieiiieeenssmmaes 97
The Features of the Divine Being................c..ceeu...... 108
The Trinitarian God between Spirit and Nature......... 123
God as a Human |dé&tween the Antiquity of Moses
and the Novelty of Christ...........ccoooovvvviveennnnn.ne. 131
Chapter 4. Maview of Religion as Gnosis
%DVHG ROAMHKIOMOY......c.ccevvvvvivveeee, 141

The Image of Adam: Dualistic, Material,

AN ANAIrOQYNOUS .....cceeeeiiieiieeseeeeeeeeeeenseeeenseee 141,

The Image of Man: Dualistic, Material, and Feminind.49

Adam between Spirituality and Materiality................. 164

*RG-V 9LUJLO DV $GDP 7KH.)LOBYXGH RI

*RG-V 9LUJLQ DV &KULVW....Z KH..1E&

Vii

HDO RI +



Viii GOD AND MAN IN HISTORY

The ldea of Incarnation:

JURP *RG-V 9LUJLO WR.W.KH..984JJLQ 0DL

*RG-V 9LUJLO DV WKH 'XDOLVWLF|,PDJH R/
between Maleness and Femaleness.................. 197

*RG-V 9LUJLO DV WKH 'XDOLVWLF|,PDJH R/
between Spirituality and Materiality.................... 204
CONCIUSION . ..cvuiiiet e ee e e ee it eeeesemmreesserensseeensans 215
No Religion without Philosophy...........ccocvvuviivuceeee..... 215

%DXU-V +HIJHOLDOQ "& KULVW.LDQRIHOLJILRX

The Devil as the Principle of Evil:

The Key to Understanding Spirituality................ 228
Between Gnosticism and Docetism.......................... 236
Personal ReEMarks..........ooovvveiiiiieieeiiiiiiiesiieeveees 244

|Bib|ioqraphy ..................................................................... 251
ATTICIES. ..t et ee e s es e ssmaenmnseensssennsas 251
BOOK Chapters.........cuuiiiiiiiiieeeeic e, 260




INTRODUCTION

PRELIMINARY CONSIDERATIONS

JHUGLQDQG &KULVWLDQ %DXU-V WKRXJKW D
idea of Gnosis in close connection with the notion of history, but

he does not favor an approach which caatbmed” W tidd&b lu

on the catrary, he prefers a different path, which is more inclined
WRZDUGV ZKDW ZDV WKHQ SHUFHL¥HG DV D
JLRQ DQG GUDZV T XIs\hitbskpty) proraotinB e+ HJH O -
idea that history is the realm where God and man exist and work
together. This means thatprteHJHOLDQ WKHRORJ\ LV "R
order for it to be properly understood, one needs to appeat to H

JH O - Vsoghl, LwbiBh is exactlyhat Baur does when delving

into preHegelian theology and, in this respect, the thought of

Jakob Bohmg which Baur must have noticed in his readings of

HegePB seems to serve this purpose rather well. In writing about
Gnosis with refence to Bbhme, Baureses anything but creative.

What he does is not to produce his own perspective on Gnosis by
reading Bohme, even if this appears to have been his initial inte

tion. The result of his going through Béhme is a ratheisexee

list of quotations from B&hme twisome brief comments made in

a key which Baur seems to have already decided upon. In other
ZRUGV %DXU-V XQGHUVWDQGLQJ RI %|KPH
Gnogicism look as if they were predetermined by his reading of

Hegel, although Baur found in Bohmstidet Gnostic elements

(dualism emerging as the most important) which provided him

with material for his own perspective on the issue. This is why
%DXU-V WKHRORJLFDO LPDJH RI %|iKPH HPHL
an, with a picture of traditional doctripasted in modern colors.

Thus, the relatively traditional Bohme, $vhespite his esoter

cism? envisages theology in particular and reality in general within

the confines of an ontological liga (God is ontologically real,

and so is Lucifer, angels, #melwhole of creation), ends up being

1



2 GOD AND MAN IN HISTORY

promoted in Baur as a thinker for whom the beings of God, Luc
fer, and angels are ontololiycaonrealistic (God, Lucifer, and the
angels are principles or concepts, not bperggeThis is, accdr
ing to Baur, th true meaning of religion which he draws from his
Hegelian perspective on Béhme, namely that dualism in general
(and especially the dualism of God and man) presents one single
reality, that of the human being living in the materiality of history,
which slould be explained spiritually based on the classieal co
cepts of Christian theology understoodopbphically in a non
realistic or nointological mannéras concepts or principles r
YHDOLQJ PDQta féaRiNsN gad, \ewl, spirituality, and
reason.

Methodologically, the book is based on the detailed analysis of
a handful of primary sources, among which the most important is
% D XDlie-dhristliche Gnosis oder die christliche Religionsphilosophie in it
geschichtlichen EntwiikhenGhristi@Bnosis or the Christian Religious
Philosophy in Its Historical Devel@itniengten: Verlag Osiander,

7KLY PDNHV FRQVWD QMIrdsadoddride QFHYV W

genrdte im Aufg@ngora or Dawn Bredk{hgipzig: Verlag von
Johann Ambrosius Bhyt1832, originally published in 1612) and
De Tribus Pripics oder Beschreibung der drei Principien goéttlichen Wesel
[Description of the Three Principles of the |XivaiezBeivgrlag
von Johann Ambrosius Barth, 1841, originally published9n 161
&RQFHUQLQJ +HJHO-V LQIOXHQFH RQ %DXU -\
WKRXJKW WKH ZRUN VHOHFWHG IRU IXUWK
Vorlesungen Uber die Philosophie der Religion. Nebst einer Schrift tbe
Beweise vom Dasein &stssund zweitdeil Lectures on thie Ph
ORVRSK\ RI 5GHOLJLRQ :LWK D,fiRtaidDERXW \
second volumes] (Berlin: Verlag von Banand Humblot, 1840).
Other works pertaining to each of the three most prolific authors
could have been takenconsideration but, for the sake of ¢onc
sion and because of evident practical limitations, only those listed
above were eventually chosen for the purposes of this book.

Therefore, there is, according to Baur, a direct connegtion b
tween Bohme and Heged,the vast maber of secondary sources
WHVWLILHVY RQO\ WR VWUHQJWKHQ %DXU:V
two is based on the idea of dualism, the most importanbcomp
nent of which is the relationship between God and manras it u
folds throughout historyn pointing to so many texts from Bohme
and Hegel, Baur not only confirms the intellectual liaison between
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them, but also places himself in the same line byigatiagtthe

same ideas in his own, specific manner. The numerous books
which can be read ohet sbject, and especially on how Béhme,

Hegel, and Baur are connected in so many ways beyond-the dua

ism of God and man in history, are simply impressivesedautsie

they are so many their listing here would not serve angapracti
purpose. Some of them, however, were particularly important for

this study and they deserve special mentioning for having inspired

as well as coiilhuted to the development of its main argument.

The most important sources for the investigation whilatithe
IRXQGDWLRQ RI WKLV UHVHDUjFhe Hek¢H &\ULO
odox Hegfl994),Gnostic Return in Mod€R281), andsnostic
$SRFDO\SVH -DFRE % R206RR folldved DXEW HG 1D L
D Q 5RV\GE®tcRNVArs: The Coldiae iContext of a History of

Western Spirituality .ULVWHQ -The¢ Madendwa @ -V
*QRVWLFLVP DQ GoKiK R&ugins (@R, QGIEnn A.
0 D J HHeg®l and the Hermeddidin DQG *DU\ '"RUULHC

Kantian Reason andiateglirit: The Idealistic Logic of Modern Theology
(2012), mainly because they all reveal, one way or another, the co
nection between Béhme, Hegel, and Baur. The distinctive feature
which differentiates this study from the impressive list above is the
atempt to prove the continuity between Bohme, Hegel, and Baur

by showing that Bohme and Hegel influenced Baur in such a way
that his understadmg of religion through the lens of philosophy

was based on the notion of Gnosis aspe@ally on the dualism
between God and man as embedded in history.

Based on these observations, | organized the book in four
FKDSWHUV ZKLFK GHD@ngzdf GrigsisibelddeV XQGH
connection with the reality of religion. Gnosis may well fall under
the influence of philophy in the sense that it must be understood
philosophically, but it is a phenomenon that overlaps with religion.

This is why, in Baur, the reading of Gnosis is an enterprise which
pertains to the philosophy of religion as it emerges through the
unfoldingd KLVWRU\ LWVHOI 7KXV WKH ILUVW |
view of Gnosis and how it should be understood through the

lenses of history (both as idea and complexity of events)cThe se

RQG FKDSWHU LQYHVWLJDWHYVY WKH LQIOXH
% D Xubldevstanding of Gnosis; to be sure, Hegel forces Baur to

put together traditionally opposing concepts, such as God and

man, which are placed at the same level through the downgrading



4 GOD AND MAN IN HISTORY

Rl *RG-V WUDGLWLRQDO LPPDQHQFH WR WK
P D Qnortalty. The instrument which helps Baur balance the two
LQ D +HIJHOLDQ ZD\ LV KLV Y letype whiclk KULV W -
blends not only spiritual concepts like divinity and humanity, but
DOVR *RG:V WU D fallinivhiora) DramscendreRdsus H U
PDQ:V PRGHUQ DZDUHQHVV RI KLV RZQ PDWF

MergingtracbWLRQD OO\ RSSRVLQJ LGHDV LV WK
which Baur inherits from Hegel and then applies to kisgeat
Bohme, as seen in the third and fourth chapters. At the end of
BDXU-V +HJHOLDQ LQY HeoldyJiDWIbBcQM& | % | KP +
clear that the key to a correets well as modetrunderstanding
of religion is to accept the whole of religion in general arsd Chri
tian theology in particular as a manifestation of Gnositheén
words, religion must be read philosophically to the point that trad
tional comcepts such as God and the devil are eventually embraced
in modern terms as principles or ideas, not as ontologically real
beings. The true essence of reality is no Itmgeealm of God
and the angels as ontologically real beings (which is the traditional
view of religion); the only true reality, according to Baur, islthe rea
ity of man in the natural realm of nature.

The modern way of understanding religion as projnysed
%DXU IROORZLQJ +HJHO DQG EDVIMHG RQ WK
PH WKURXJK WKH VSHFWDFOHYV RI WKH ODW!'
in the world and deconstructs the ititadal concepts of God and
angels by canceling their ontological status in ortlemtthem
LQWR IHDWXUHV RI PDQ:V HDUWKO\ FRQWLC
This is to say that God is no longer God; in modernity, God is man
and?® at the same tinfeman is God. Divinity is not a realm which
exists as objective iigglitisonly aHDWXUH RI PDQ:-V VXEM
of his innermost psychology. In Baur, this is the very marrow of
GnoVLV DFFHSWLQJ UHOLJLRXV UHDOLWLHYV
intellectual capacities. Religion is not a matter of faith as-in trad
tional theology; it isnaissue which speaks of humanity based on
PDQ:V DELOLW\ WR XV Hiighteiwtheg ifieQofLQ RUG
his existence in the material world, as well as the shadows of his
own spiritual interiority.

A GENERAL VIEW OF BAUR pPMETHODOLOGY

Baur begins his approach of Gnosis by explaining the reasons
which constitute the foundations of mteliectual enterprise. He
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realizes that his work is a new study in the field, so he feels co
pelled to present some motivations whicharggghis interest in
writing a new book in a doméisnosis as part of religion imge
eral 3 that had been delved into long before his time. Therefore,
he discloses that his new study investigates arstelch,syhich
also sheds some light on how Baur understands the Gnosis itself.
The Gnosis is a system which was searched in detail by ethers b
IRUH %DXU VR KLV ZRUN OLQHV XS ZLWK R
had been produced in the field ofgieh (but paiting to Gnosis)
ZLWK "JUHDW VXFFHVVp DQG FRQWULEXWFE
knowledge concerning this particular subject. This is why $ie reali
WLFDOO\ DGPLWV WKDW KLV RZQ BRRN PD\ \
en the impressiveumberof works whicthadtacked the subject
of Gnosis before him. Without naming these works or any of his
predecessors who wrote them, Bauaphasizethat he could not
separate himself from the subject of Gnosis despite his acute
awareness of the numerous productions which wemdyahvait
ble in the very same fiéldlthough the works viten before him
secured a continuous line of successful writings, he nevertheless
decidedhat he had tproducea newcontribution which event-
dly proved to be the result of many years of intense study. At the
same time, Baur points out that his work not only stays in the line
of his predecessors, but also contains insights which should be
judged by competent expérts.

Baur also explains that in his previous historical sisdies|
asin his present efforts, asattempted to comprehend thdsu
ject of Gnosis not only according to its external appearance, but
also and above all adling to its inner conndons. Thus he was

1In Baur, Gnosis is not only part of religion, but also of philosophy.
In fact, Gnosis is a philosophy which investigatg®nelSee, for details,
Stephan HaaGmon Magus: The First Gr@siti: Walter de Gruyter,
2003), 23.

2)RU LQIOXHQFHV LQ %DXU-V WKRXJKW VHH 5
Christian Baur|2612291, in Ninian Smart, John ¥&¢e, Patrick Sherry,
and Steven T. Katz (edhlineteenth Century Religious Thought in the West
Volume 1 (Cambridge: Cambridge University Press, 19885261

3 Baur,Die christliche Gnidisi
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concerned with a thorough invegtan of the inner movements

of the concept of Gnosis, which also led him to consider the total
ty of its historical developmefiBaur is interested in hayithe
concept of Gnosis researched botgnattically (or synchronically)
from the perspective of its inner meanings and historicallg-(or di
chronically) based on its evolution in time. His main preoccupation
is to offer a clear and broad ssial of the concept of Gnosis and
ofits YDULRXV IRUPV PDQ\ RI ZKLFK GHYHORS
the concept itself). This is why Baur set a task for himself, which he
sees as absolutely rmsagy, namely that the results of his studies in
the field of Gulsis should at least be able to satisfy those who
share a similar interest in the subject. It is clear that, for Baur, the
idea of Gnosis is a complex reality which not only developed
throughout history,but also presents within itself ateliectual
component that allows it to develop intoidewange of various
main forms. Baur is convinced that all these must be adequately
researched so that the finalcome is profitable for researchers.
Gnosis is, in Baur, an intellectual concept whose complexity is
therefore given not only by its intricate historical development, but
also by its inner capacity to breed othdtantaal forms.

%DXU-V DSSURDFK RI *QRVLV LV EULHIO\
very short presentation of his work. The first phase of his approach
is to offer some details about the two aspects whitidiaready
presented, namely the dogmatic (or synchramitthe historical
(or diachronic) analyses of Gnosis. At the same tirie add-

4)YRU %DXU-V YLHZ RI KLVWRU\ HVSHFLDOO\ W
:DOWKHU 6 F K Rokpus Banhinant @aosis| 1072124, in H. B.
Logan and J. M. Wedderburn (eflsg New Testament and Gnosis. Essays in
Honour of Robert McL. Wilsmmdon: T&T Clark, 1983, reped 2004),
1082109.

5 The historical development of religious ideasiésat for Baur and
reflects his dependence on Hegel. 8eHRUW ORUJDQ qlHZ 7HVW
Theology since Bultmanm72t480, inExpository TimkEES.10 (2008):
473.

6 See, for details, Johannes van Oort @dgstica, Judaica, Catholica.
Collected Essays of Gilles(Qadgael Brill, 2008),t3.

7 Baur,Die christligBeosjsv.
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tion to doing a rather long research of the concept and origin of

Gnosis as an intellectual moverg&zur also presents a classific

tion of the various forms of Gnosis coupled with an evalugitio

all of them in generdde thenconfesses that he soon realized that

the anakis of Gnosis cannot be done properly based exclusively

on the representation of the system ob<Bn this representation

PXVW EH VHHQ LQ FRQQHFWLRWQP dh-DWK DN KH
plied to the idea of Gnosis. In other words, if the reality of Gnosis

is to be understood, then we must have a representationner an u
derstanding of Gnosis based on the fact that it exists as a totality of

main forms, which is another indicatiBl % D XU -V SUHRFFXSI
for historiographyBaur discloses that he took into account-prev

ous representations of Gnosis, hamely previous works omthe co

cept, and even if their influence is ubdedly significant, hewne

ertheless chose to distance himself from them in more than just a

IHZ UHVSHFWV 7KH QRWIKRGKRKHPDE QOIIRHM \
FRQFHSW RI *QRVLV LV LPSRUWDQW WR %
study of Gnosis cannot be understefidctively without it. This is
SULPDULO\ EHFDXVH WKH LGHD RI "PDLQ IRU
manifestations of Gnosis throughout history. He considers that the
LGHD RI "PDLQ IRUPu KDG QRW EH#HQ EURXJ
sions before him, so Baukéen to explain that his enterprise does

contain this extension later in his work, which deals with the var

ous main forms of Gnosis.

8 For details about Gnosticism as an intellectual movement, see also
Peter LampeChristians at Rome in the First Two Qemtddes Conti-
uum, 2003), 29295.

9 Consequently, Baur was very concerned with the origins of Gnosis
in early Christianity which was, for him, an extremely complexntonglo
erate of historical and dogmatic phenomena. For further information, see
Karen L. KingWhat Is Gnosticig@@mbridge, MA: Harvard University
Press, 2003, reprinted 2005), 114.

10 Baur,Die christliche Gnosig. He identifies three main forms of
Gnosis: the first combines Christianity withaitsm and Heathenism, the
second presents Christianity as opposed to Judaism and Heathenism, and
the third features Chatianity and Judaism in opposition to Heathenism.
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In the presentation of his work, Baur makes it clear that he
followed a particulapproach which must be carefully explained in
order for the book to be properly understood. Thus, he shows as
poignantly as he can that his work contains a certain presentation
of the system of Gnosis which is indeed extensive but also has a
particularity Hat should not be ignored, namely that his book f
cuses on crucial issues related to Gnosis. He explains that he did
originallyintend his book to be complete in the sense that lte wan
ed to include less significant modifications of the system of Gnosis
in his presetation!! Baur, however, confesses that he was unable
to take such a task upon himself. This isytthsa, in his present
WLRQ KH FRXOG QRW IROORZ WKH JUHDW "V
with all its various ramifications. What he eventually did was to
concentrate exclusively on those main forms of Gnosis which were
particularlyimportant. He pointsut that he chose to investigate
only the main forms of Gnosis which represented significant m
ments of its very concégn. In other words, he gented only
those main forms of Gnosis which proved to have been historically
crucial for the é/elopment othe idea of Gnosi8aurtherefore
investigated Gnosticism by using a methodology that cam be d
scribed as a history of id&alde insists that his work should be
taken as a whole from this particular point of view, whichiwas d
rected towards the identification of significant historical gevelo
PHQWYV RI WKH *QRVWLF V\VWHP %DXU:-V ZR
tive and sgematic sine he identifies that the system of Gnosis has
not only a great common trunk, but also numerous ramifications
which he explored by choosing only the most important ofthem.

11 For the importance of Gnosis seen as a system, see Kurt Rudolph,
Gnosis. The Nature and History of G(edinbisrgh: T&T Clark, 1983),
31

26HH DOVR 6WHIDQ 5RVVEDFK gq7KH &ROG :DU
DQG WKH 3XUSRVH RI 0&R QWdphy BiGQryég. 7KH 3RO
Kennan r144t184, in Glenn Hughes, Stephan A. McKnight, and- Geo
frey L. Price (edsRolitics, Order, and History. Essays on the Work of Eric
VoegeliSheffield: Sheffield Academic Press, 2001), 144.

13Baur,Die christliche Gnesis
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As a result, Baur decided to exclude from b&eptation all
aspects whichiginot alignwith the main purpose of his book and
which are not dirdgtconnectdwith what he hadnvisionedvith
his analysis of the Gnostic system. He explains tednadints
which depart from the scope of his workewietentionally left
aside. For instance, he deliberatelysguéstios with the pote-
tial to become mired in details do&tto lengthy discussions. The
guestion he had in mind was whether the beginnings of Gnosis can
be traced back to the New Testament, andiodicthat Gnosis
cannot be detached from the field of religidm other words, the
issue of attempting to see elements of Gnosis in the New Test
ment is a subject which, according to Baur, is very important but
does not follow the line of his present work. In ordeadaress
the question of seeing elements of Gnosis in the New Testament,
one needs to take a different path from that which he intended for
his work. This is why Baur considered the question of stullgin
possible Gnostic eehents in the New Testament as unfitting for
his book. As far as he is concernlee,matter ofvhether or not
Gnosticism is an issue for the documents of the New Testament
must be dealt with in a separate treatise which shauddatical
approach to the pastoral epistles of the apostl& Banksequdn

14 For details about how Baur viewed the New TestaseatE.
Earle Ellis,History and Interpretation in New Testantve (Peidqe
Brill, 2001), 43.

BLYRU IXUWKHU LQIRUPDWLRQ DERXW %DXUpV X!
WKH $SRVWOH 3DXO VHH IRU LQVWD®FH ( (DU
nents: Trends in Researe®64t298, in Jacob Nisner (ed.Christianity,

Judaism, and OtheceBoman CultBart One: New Testament (Leiden:

%ULOO I -HUU\ / 6XPQH\rpp@&dkULVW 'LH
Rl -HVXVp 'HDWK DV D &HQWUDO (OHPHQW RI V
Church r148t172, in Kathy, Ehreperger (ed.Reading Paul in Context.
Explorations in Identity Formation. Essays in Honour of William S. Campbell
(London: Continuum, 2010), 1362; Robert S. Dutcltducation and

Community in Grégmman Contékbndon: Continuum2005), 18; and

ORJHQV OUOOHU q.LHUN Hadrid NingGeebtQedtu JKWHHQ\
Biblical Scholarship285t328, in Lee C. Barrett and Jon Stewart (ed.),
Kierkegaard and the Bible. Tome 2: The New/okstarkertikegaard
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ly, it is crucial to netherethatalthough somewhat detached from

the issue of Gnosis, Baur accepts a critical methodologg-with r
gard to the study of the New Testament and especially the Pauline
epistle$é which discloses his high regard for histarywiew of
history that he applies to relidicand, in doing so, it produces a
perspective on God seen as spirit.

GoOD ASSPIRITIN HEGEL

When it comes to reading the significance and meaning of religion
as Gnosis, Baur takes a Hegelian approach in discussing the co
tent of rdigion and how it should be understood from the perspe
tive of the notion of God. As God is the essence of religion, it is
instrumental to set some ground rules for the unddirgjasf the
conceptas well athe way it is applied to the notion of religio
generald The most importantspect which Baur takes from Hegel

in his attempt to read religion but also to decipher the meaning of
the idea of God is thaudlism of subjectivity and objecti#tyhe
subject of rigion is God and, while God is merely an idea, not a
concrete being which has an objective existence beyond the reality
of the material world, one should first attempt to set theefram
work for a proper understanding of G&th his capacity of bu

ject of religion, therefore, God must be understood in terms of the

Research: Sources, Réoep and Rsources (Farham: Ashgate, 2010),
307t308.

16 Baur,Die christliche Gnosis

172QH H[DPSOH RI %DXUpV F @pidts FshicedD SSURDF |
QLDO RI 3DXOpV SHpidflel U Philippidske Wkgela
6WDQGKDUWLQJHU qo-RLQ LQ ,PLWDWLQJ OHp
Interpretation of Philippians 3417t435, inNew Testament St&diss
(2008): 418.

18 See also William DesmondHJHOpV *RG $ &RHEOWHUIHLW
shot: Ashgate, 2003), 67.

19 See Georg W. F. Heg¥brlesungen Uber die Philosophie der Religion.
Nebst einer Schrift Uber die Beweise vom Dasein Gatt@erlin: Verlag
von Duncker und Humblot, 1840), 52, 292.

20 Compare Raymond K. WiliamsgfQWURGXFWLRQ WR +HJHO
ReligiofAlbany, NY: State University of New York Press, 1984), 264.
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unity between subjectivity and objectivity, because this is precisely
what the spirit is in real®yGod cannot be detached from tlee n

tion of the spirit and rigion is the spiritual understanding of God

as spiriezin this respect, the unity between objectivity andcsubje
tivity is the very essence of divinity and spirituality. God is an idea
which conveysnoher critically important idea, namely that of
truth23 When Gadl is understood in terms of truth, one must a
cept that God is the eternal and divine idea which describes the
spirit as a living reality that has the capacity to present itgelf in o
position with itself. In other words, God is the spirit whose most
fundanental characteristic is the idea of otherness or alterity. God
can be described not only as spirit but also as a spirit whidh is tota
ly opposed to itself, but his alterity or otherness doeswet bis
identity. Consequently, on the one hand, God is the universality
and the eternity of the idea of the spirit, while on the other hand,
he is also the opposition, the evil, the naturalness and tha-unsuit
bility of humanity. It is clear then that Godst be understood in
human terms; God represents the height of human spirituality
which is characterized both by goodness and evil, as welitgs etern
and finitude4 The spirit must be able to differentiate within itself,
so it must be able to undwand itself in terms of goodness and
evil, finitude and infinitude because this is its most essential fe

21 See Quentin Lauer, SSHIJHO pV & R(@IBads WY:FStatéeR G
University of New Yik Press, 1982), 10D3.

22|n Baur, the connection between God and the spirit takes the form
of Christ, as one can see in the earliest manifestations of Christianity,
which was heavily influenced by Greek thought. See, for details, Bogdan
%XFXU qo(DUOQ LAKDJU VBN)EXNGgs Plenomenon to
Polemical Insult to Scholarly Concef02t120, inModern Theoldgy
(2011): 105.

23 Georg W. F. Hegelorlesungen Uber die Philosophie der Religion. Nebst
einer Schrift Uber die Beweise vom Dased@eGordgBerlin: Verlag von
Duncker und Humblot, 1840), 207.

24 Compare Henry S. Harris;, HIHOpV /DGGHU $ &RPPHQWI
Phenomenology ef(Bplianapolis, IN: Hackett Pulblisg, 1997), 689.
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ture2s When the spirit loses its capacity to see itself in terms of this
fundamental differentiation, it also loses its vitality and itgadpirit
judgment in a word, he ceases to be the spirit. The spirit must
find a way to reconcile the substantial difference betweemhis ide
tity and his oth@ess, and in this respect it has to embrace not only
his goodness and truthfulness, but also itsrevilecay. This is
why the spirit includes not only the idea of divine infinitude, but
DOVR WKH UHDOLW\ RI PDQ:-V ILQLWXGH ZH
and the negative, life and death, spirituality and ritaterialall
compulsory facets of the id#aGod seen as spi#it.

Following the period of the Reformation, which for Baur was
a time of predominant and evident manifestations of the old Gn
sis as well as the very end of the old philosophy of religion (which
includes Antigty, the Middle Ages, and the Reformation), there
was no obvious interest in the issue of gnosis to the poinbthe gn
VLV LWVHOI EHFDPH LJQRUHG LQ ZKDW KH |
religion [Nevertheless, as time elapsed, he insists that ainew rel
gious manifestation could be seen as sharing an important deal of
interests related to the issue of gnosis, mainly in early modern
Protestantisr#i. He admits that this new manifestation waa-co
monly regarded as lying outside the realm of scientific mvestig
tion, but Baur finds it odd not to include ithis assessment of
Christian Gnosis. He then points out that this particular and new
religious manifg WDWLRQ LV -DNR E2%hikhiPwhsVY WKHR

25 See Bo Shaun Gallaghetegel, History, and Interpréfdbany,
NY: State University of New York Press, 199711413

26 Baur,Die christliche Gn68id688.

276 HH 2 p 53thddhidReturn in Modeznity

28 An excellent study &bhme is Paola Maydena Romanticism and Its
Appropriation of Jakob Bthme. Theosaphphy{abiteratkdéontreal:
McGilF4 XHHQpV 8QLYHUVLW\ 3UHVV %DXU LV
theosophy cannot be treated properly without mentioning its influence on
6 F K H Opbilospphedre philosophical doctrinesee, for more infe
mation, Robert J. Richar@®e Romantic Conception of Life. Sciersze and Philo
ophy in the Age of G@@ltieagolL: Chicago University Press, 2002),
119t120.
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IROORZHG D FRXSOH RI FHQWXULHY ODWHU
gion2®

THE FUNDAMENTALS OF JAKOB BOHME PTHEOSOPHY

:KLOH %DXU PDNHV QR UHIHUHQPRSWR -DNR
he seems to be interested in his writings and ideas, he nevertheless
makes it plainly clear from the start bieahas a problem with the

way Bohme chose to write down his iéleBisus, Baur pointsud

WKDW LW LV YHU\ GLIILFXOW WR WDNH %|KP
comprehensive and encompassing system of tRosigice Bb-

PH-V ERRNV DUH QRWKLQJ EXW DQ XQHQGLQ

29 See, for details about the connection between Baur, Hegel, and
Bohme, Gary Dorrierkantian Reason and HegédliarmT B Idealistic Logic
of Modern ThedlOgyord: WileyBlackwell, 2012), 245.

30 Jakob Bohme (1578624) is known primarigs one of the most
original theologians of Lutheranism, with evident proneness to mysticism.
Although he had no formal education, Bohme was indeed a person of
great intellect, which apparentn his numerous writings, produced over
a rather short time. itl ideas revolve around concepts such as quality,
sophjaand freedom, all of which share a common interest in nature and
natural theology. Hisablogy seems to be pantheistic and naturalistic, in
the sense that he attempts to connect the physical reality of nature with
the metaphysical reality of the spirit. This is why, in his thoaaybttjes
presented as the feminine side or aspect of tlite @piidea which
alongside many other$iad him involved in a long series of controve
sies with Lutheran pastors. His most famous books inkludea oder
Morgenréte im Auf@a®2) Beschreibung der drei Principien goéttlichen Wesens
(1619)Von der Meohwerdung Jesus @basiiber Weg zu Chr{dis21),
Von Christi Testamegii@2i3), an8etrachtung gottlicher Offefilt4ing

31 For details abolB6hme, his ideas, and the context of his life, see
(YDQ )DOHV q&DQ 6FLHQRIIZ2E ORelighud MW LFLVP "
ies35.2 (1999): 21818.

32 For a quick glance &% OKPHpV WKRXJKWV DQG OLIH
*HOOPDQ q2Q D 6RFLRORJLFDI§ o& R&IGOHQIH WR
Experiencer235t251, inReligious Stu@®es (1998): 23840.
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the same main idedg his is why it seems to be very clifti for
%DXU WR FRQVLGHU % |KPH-V IUDJPHQWDU\ !
a way which resembles the methodical development of a system.
$V IDU DV %DXU LV FRQFHUQHG W{KPH:-V EI
perfection of form@ but his main ideas hathe same meaning
throughout his works regardless of the form in which theyeare pr
VHQWHG %|KPH:-V LGHDV KRZHYHU VHHP W
analogy to the old gnosis, which Baur finds quite surprising at
times3s

Before he proceeds with an analysis of the theological corpus
produced by Bohme, Baur makes a very brief presentation of his
main idea® Bohme appears to have been convinced thasProte

3B %DXU ZDV D OLWWOH REVH Vi b&dag&k WKH LC
LW H[SODLQHG ZKDW KH oD Q W E \K WK HF Dy\DHH ZWSKKH.
SKLORVRSK\ RI UHOLJLRQr ZKLFK ZDWW SUHVHQW
to take hitory back to the beginning of modern rationaligyescartes
as a system that radicadigonsidered the idea of God. See, for details,
Peggy CosmanRrotestantische Neuzeitkonstruktion. Zur Geschichte des Subje
tivitatsbegriffs im 19. Jahri{Mvidieatburg: Verlag Kénigshausen und-Ne
mann, 1999), 155.

34 Having been influenced by HegelurBfmund it difficult to deal
with % OKPHpV UDWKHU P\\Wwrn. Bé&Gidgiscss WalpdsK WR UH
Philosophie in Deutschland zwischen Reformation und Aufid&fung, 1550
zweite AuflagéBerlin: Akademie Verlag, 1993), 671.

35 For details about the connectibetweenBdhme and ancient
*QRVWLFLVP @hbsticApsddyiB®)

36 Baur is convinced that the main and purest tenets of the mystical
theological system proposed by Bohme can be found Auirbig oder
Morgenréte im Aufgangell as in hBeschreibung der drei Principien géttlichen
Wesensr De tribus pripic3, which were taken from the 1730 edition of
%OKPHpV ZR UNedsdpl@awdvila@ HOBs ist alle gottliche Schriften des
Gottseligen und Hocherleuchteten Deutschen Theosopldi@cbbyBohmens
Johann Georg Gichtel (Amsterdam or Leipzig, 1730). Theitie of
Aurora oder Morgenrote im Aefkgdaigsl quite clearly as a matter of
factu that Bohme believed in a time when people would have a pure,
illuminated, and profound knowledge of God, and this time precedes the
final reconciliation (apokatastig of all things. For the purposes of this
work, the following W LRQV Rl % OKPHpV - DRIRNEV YZHUPH XV |
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tantism lacked a certain theological aspect when it began-as a rel
JLRXV PRYHPHQW LQ WKH HDUO\ VL[WHHQV
conviction resides in his wish that addition to its specifically

profound and internal understanding of theosjpion between sin

and salvation, as the two fundamental principles around which its

entire religious life revolvedProtestantism should have also i

cluded within its dogmatic system dgage mystical elemetit.

Bohme admits that, at the very beginning of Protestantism, there

were some religious manifestations which confirmed the presence

of such a mysticism, but later on they were suppfdssealise of

WKH "SULQFLSOH RI W Kl¢ cDéxtarnlttherD Q G W K
ty § Baur notes that Bohme believed that, because of these two
principles, the mystical element within early Protestantism was
pushed back until the opposition between sin and salvation e
couraged it again and helped it come forward in a more powerful

Sammtliche Werkerausgegeben von K. W. Schiebler, zweiter Band
/HLS]LJ -RKDQQ $PEURVLRXV % D U WAuro- ZKLFI

ra, and -DNRE % OKPHpV 6HemBsge@ebEK tbn (K UM H

Schiebler, dritter Band (Leipzig: Johann Ambrosious Barth, 1841), which

FR QWD L Q DigdeikPrimtipién gottlichen (Wedigihs. altetion of

the original 1730 titBeschreibung de?rilreipien gottlichese g

37 For more information aboto OKPHpV P\VWLFLVP ZKLFK L
HYHQ WKH &DWKROLF )UDQ] YRQ %DDGHU D VWL
see Yudit K. Greenberg (ed&Epcyclopedia of Love in World Reétigions
ume 1 (Santa Brra, CA: ABE&LIO, 2008), 484.

38 Later Protestantism continued to bdluenced by % OKPHpV
WKRXJKW RQH H[DPSOH LV *HUPDQ 3LHWLVP 6
ODUTXLY GH O0DUVD\ $ 4XU61vA, MGhulc®Hs®kK!l ODGHO
Studies in Christianity and Culture %OKPHpV WKHRORJ\ .
sense, pietis since it focused on inner individual experiences, rather than
RQ HIWHUQDO UDGLFDO PDQLIHVWDWLRQV 6HH '
the Holy Spiritrl9t31, ininterpraion33.1 (1979): 30.

39 Béhme was actively involved in launching stern criticism against the
Protestantism of his day by engaging in vardesical debates. See
Andrew WeeksBoehme. An Intellectual Biography of theCamtanteenth
Philosophend Mysti@dlbany, NY: State University of New York Press,

1991), 162.
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way40 Protestantism has a naturgistical sideé and when this is

taken into accouftBaur believesone can easily notice that,

based on st orginal fundamental feeling, Protestantism allows for

the construction of a theosophical systeuach as that pposed

by Bohme3 This is because beneath the various connectens b

tween the complex doctrines of Protestantism that can bé- consi
HUHG RQH FDQ GLVFHUQ D UHOLJLRXV V\VV
UHFRPPHQGHG DV *# ahB Wiereid Khd Read®s Jofp

40 More information abouB6hme dogmatics, and especially about his
DQWKURSRORJ\ DQG VRWHULRORJ\ LQ * [/ ORV
Thought r169t201, in J. P. Cooper (edhe New Cambridge Modeon Hist
ry, Volume 4: The Decline of Spain and the Thirty Years Wart 1609
48/59 (Cambridge: Cambridge University Press, 1970, reprinted 1989),

174.

41 Mysticism is generally associated veiterodox beliefs, ari@bh-

PHpV gXQRUWKRGR][r W H Duerced@éaaplevitithHerusihR KDY H |
non WUDGLWLRQDO SHUVSHFWLYHYVY RQ OLIH )RU L
likely to have influenced William Cowherd (17&P6), an English cle

gyman who ismaong the first theoreticians of vegetarianism. Se@-Sama

WKD - &DOYHUW g$ 7DVWH RI (GHQ ORGHUQ &KL
4611481, inJournal of Ecclesiastical B&®(2007): 463. For otheppe

ple influenced by Béhme in England, especiathyeifield of natural
WKHRORJ\ VHH 6FRWW ODQGHOEURWHN-q7KH 8VH
teenthCentury England  t480, inScience in Corz@x3 (2007): 453.

42 For details about Protestantism as theosophy, see René Guénon,
Theosophy. History of a-Rségigarans. Alvin Moore, Jr., Cecil Bethell,

Hubert and Rohini Schiff (Hillsdale, NY: Sophia Perennis, 2004), 267
272.

43 See also Arthur Versluieosophia. Hidden Dimensions of Christianity
(Hudson, NY: Lindisfarne Pres894), 59.

44 For details about the manifold connections between medisval my
ticism, early Protestantism, aBlOKPHpV WKHRVRSKLFDO P\V
$EUDKDP J)ULHVHQ gqOHGLHYDO +HUHWLFV RU )RU
The Protestant Rewriting of the History of Medielabsyr 1190,
in Alberto Ferreiro (edJhe Devil, Heresy, and Witchcraft in the Middle Ages.
Essays in Honor of Jeffrey B(IRudsellBrill, 1998), 1883.
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%|KPH-V LGHDV DV ZHOO DV WKeéhlyW VSHFLI
discerned:

The foundation on which Bohme builds his entire theological
and philosophical system lies on the idea that there is a difference,
or a duality of principles, within the very being of4&blis du&
ity, which is pregposed to exist within the being or the essence of
God himself, blends traditionakdtogy with philosophical ideas
which go beyond the orthodox boundaries of theology inte phil
sophical thiking DQG WKLV LV ZK\ %|KPH: -V WKRXJ|
theosophy8 Baur is convinced that this duality of principles exis
LQJ LQ WKH HVVHQFH RI *RG-V EHLIQJ LV LQ
ism3 or, in more precise terms, of philosophical or even religious
philosophical dualistnwhich powerfully resembles Gnostiétsm
and ManichaeisthTo be sure, as far as Baur iscemed, the

45Baur,Die christliche Gnb5id558.

46 See Brian J. Gibbon§ender in Mystical and Occult Thought. Behmenism
and Its Development in EriGlamibridge: @abridge University Press,

1996, reprinted 2002), 96, and William TuHiistory of Philospptol
ume 1 (New Delhi: Global Vision Publishidguse, 1903, reprinted
2007), 392.

7 % OKPHpV GXDOLVP OHIW D SRZHUIXO LPSULC
view of religion, which OLNH %pbbXddpRDEH IXOO XVH RI +HJ
philosophy for the purposes of explaining the essentials of religion. See
Marx W. Wartofskyi-euerba¢@ambridge: &nbridge University Press,

1977, reprinted 1982), 75.

48 For details about the roots of theosophy and why it emerged in the
midst of dogmatic orthodoxy, see Arthur VO XLV gq+LHURSKDQLF 11
193t204, Barry McDonald (edSgeing God EverywhereoRddatge and
the Sacr@loomington, IN: World Wisdom, 2003), 197.

49 More information about how theosophgven % O K Rishowid
be connected with Gnosticism (by parallelism, not through histamical co
tinuity) can be found in Arthur VersluisL,VGRPpV &KLOGUHQ $ &
Esoteric Tradit{gbany, NY: State University of New York Press, 1999),
231t232.

0 &RPSDUH : & YDQ 8QQLN g7KH 5HOHYDQFH R
FLVPr $G G uatywar, 1964E Union Tdlegical Seminary), 224
237 in J. Reiling, G. Mussies, P. W. van der Horst, and L. W. Nijendijk
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entire worldview proposed by both Gnosticism and Manichaeism
was defined by this particular dualism. There is, however, an i
SRUWDQW GLVWLQFWLRQ EHWZHHQ %|KPH:-\V
and the dualism of the Gnostics and Manichaeists, on #re oth
Therefore, in B6hme, there is no postulation of a principle which
acts differently and independently from the being of God. In other
words, beside the essence and the being of God himself, Bbhme
does not accept another distinct and independent bémarw
without godlike attributes. This is why, as Baur clearly notices,
Bohme places this duality of principles, as well asvefspand
energies, in the very being of God hinas€His is to say that God
himsel® his very being and essehigto be conceived in dgali

tic terms; God himself is a dualistic being. According to Bohme
and Baur stresses this quite poignauklg very being of God
contains an opposition between darkness and ligmegsi and
gentleness. This particular duality which, according to Béhme, r
sides in the very being of God himself, is the basis on which the
whole antagonism of life seems to h#. Consequently, thepo
position between nature and spirit, and then the contradietion b
tween good and e®ilthey all emerge from the tsim Bohme
presupposed that exists in the very being of God and then reflects
itself in the reality of natural kfelhe duality of principledent-

fied by Bohme as pertaining to the very being of God incledes id
as such as origin, gloom, bitterness, and fieréeamesell as gn

thing else that can be named in connection with3tigich is an
indication of their innermost relationship with Golde idea of

God, which Bohme depicts by means of this duality, may not be
the notion of God in the highest sense of the word as presented in

(eds)Sparsa Collecta. Thecta Works of W. C. van,Raik3 (Leiden:
Brill, 1983), 235.
51 See John Hunfn Essay on Panth@iemdon: Longmans, Green,
Readerand Dyer, 1866), 181.
52 §RPSDUH *HRUJH / ORVVH g3XULWDQ 5DGLFI
enment ¥24t439, inChurch Histd9.4 (1960): 434.
53 See also Philip Claytdrhe Problem of God in Modern {Gicunght
Rapids, MI: Eerdmans, 2000), 492, n. 42.
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tradtional theolog$ What is clear, however, seems to be the fact

that all these features belong to God in such a way thedrnise

WXWH WKH YHU\ SUHUHTXLVLWH RBU FRQGL
senceé’ In other words, good and evil, light and darknesse-gentl

ness and griness, they all form what B6hme seems to believe is

the very being of God 8WR XVH %DXU:V RZQ UHQGHU
% | KP H -V 3Zhelt@stitution of divine beipfgThus, when

Bohme speaks of Godjstcorrect to say that onartrightly make

referencdo the divine being, rather théo the God of the old

philosophy of religion. This is an indication that, while in the old
philosophy of religion the idea of God was prominent, in the new
philosophy of HOLJLRQ RQH VKRXOG XVH WKH SK
instead, as seems to be the case in BbanaeBauf8 This is not

to say that one cannot speak of God when making theology within

the boundaries of the new phdpky of religion; nevertheless, it is

better? for the sake of clarityto be aware of the distinctior-b

tween the old philosophy of religion and the new philosophy of
religion as based on the difference between the idea of God and

54For a view which denies the orthodoxo®O KPHpV WKRXJKW VH
WR $ 3LSHU qhe\OMistiah Bxpebe@e@ t169, inThea-
gy Toddy.2 (1953): 162.

55For MRUH GHWDLOV DERXW WKHOhhWwY$QFH RI1 *R
Thomas SchipflingeGophidaria. A Holistic Vision of Cred¥ork
Beach, ME: Samuel Weiser Books, 1998)1943

56 Baur,Die christliche Gnb5SB.

57In B6hmethe idea of divine being is closely related to the reality of
FUHDWLRQ 6HH $0DQ 3 5 PRUWAMIRih\Geqrgp FRE %R H
T. Kurian and James Bmith Il (eds)The Encyclopedia of Christian Liter
ture Volume 1: Genres and Types/Biographie& fLanham, MD:
Scarecrow Press/Rowman and Littlefield, 2010), 215, and IMillis-
conscious Ab¥4t5.

58 In Baur, the divine being tendste seen through the lens of
&KULVWpPV KXPDQLW\ DV RbeRisagh World &nd DthéeR K Q ) L V
EssayTeddington: Echo Library, 2009), 67.
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the notion of divine beingspecially when Baur speaks abaut rel
gion seen through the idea of Gn#sis.

59 See Ferdinand Christian Balotlesungen Uber die christlichesbogmenge
chichte. Das Dogma der AltenefsteneAbgdmitt: von der apostolischen
Zeit bis zur Synode in Nec@leipzig: Fues Verlag, 1865),t1168.



CHAPTER 1.GNOSIS AND HISTORY:
BAUR SVIEW OF RELIGION AS GNOSIS
BASED ON THE |DEA OF HISTORY

UNDERSTANDING GNOSIS ASSYSTEM

At this point, Baur explains the perspective from whictp-he a
proaches the Gnosis itself. What he does in fact is not go into the
documents of the New Testament or critically engage wittsthe pa
toral letters of the apite Paul, but rather taka more historical

view of the Gnostic phenomenon, again in close caoneeith
refgion! He explains that in doing so, he resorts to his peevio
work on the Manichaeghm which he inveigfated the polemics

with Gnostic$. At this point, in mentioning the Gnostics, Baur
points out that they were both from within the church and from
outside it. But this is not enough; in order for the Gnosis to be
studied properly, a closer look must be taken. Gnosis cannot be
understood in all its significance aocueacy if seen only as an

1 An excellent study of Gnosticism is Michael A. WilliBetsjnking
g* QR V VWAL Rrigiuhkent for Dismantling a Dubmosy®anceton, NJ:

Princeton University Press, 1996).

2 Ferdinand Christian Baubas manichaische Religioif$sypéteyan:
Verlag Osiander, 1831).

3 For details about how Baur connected Manichaeans and Gnostics,
namely through the idea of the suffering Jésus patibjlisee Roy A.
Harrisville,Fracture. The Cross as Irreconcilable in the Language and Thought ¢
the Biblical Writgsand Rapis, MI: Eerdmans), 34.

4 Baur is therefore a pf@nostic church historian. See also Kirsten, J.
Grimstad, The Modern Revival of IGRasVP DQG 7KRKEIDYV 0DQQp)\
Faustus (Rochester, NY: Camden House/Boydell & Brewer, 2002), 47.

21
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individual, selftanding, religious system. Having established that,
Baur shows that the proper ursfending of Gnosis should have

two distinct stages. First, a presentation of the Gnostic system and
second, a historical inugation of all the movements which it
caused. It is only then that an accurate picture of Gnosis will be
possible to draft. Gnosis cannot be understood as a historical event
in the proper sense of the word if studied exclusively within its
own individual ghere. What Baur wants to blsa here is the
necessity to step outside the Gnostic system itself; thusgthe do
matic approach of Gnosis must be completed by a historigal unde
standing thereaf.

According to Baur, Gnosis should not be understood as an
individual or particular system. On the contrary, Gnosis Is a co
glomerate of historical moments, which are not only necessary, but
also mutually conditial. The totality of these moments define the
concept of GnosisFurthermore, the very concept of Gnosis co
tains within itself some sort ioternal movement which is active
and tends to take the concept away from itself into other spheres.
Thus, the inner movement of the concept of Gnosis stretches out
over other spheres, espally in the sphere of polemics, wRich
Baur explains rises againgitie notion of Gnosis and is eventually
only a continuation of its original movement. This particular
movement, so characteristic of the concept of Gnosis, must be
done in order to understand the Gnosis from a historical @erspe
tive. One can eassgetha, in Baur, the concept of Gnosis ia-co
sidered a system, which can be correctly understood if not taken
exclsively on its own dogmatic tenets, but also within a historical
line of events which were caused by it or were connected to it.
Within and due t¢he reality of the historical context in which the
Gnostic system existed, the Gnasielfi encountered an equally

5Baur,Die christliche Gneisis

6 See also Benjamin Laz@od Interrupted. Heresy and the Eurgpean Ima
ination between the WorldRdacgton, NJ: Priston University Press,
2008), 28.
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important reality, namely that of polemi€sr Baur, the value of
polemics desess to be appreciated, and not scorned as something
deficient. At the same time, polemics is not only valuableder Gn
sis, but also a necessary agency for the very concept itself. In other
words, the Gnostic system ando&a in general cannot adequately

be comprehended without the acceptance of polemics as well as
the consideration of the historical context wherein tosiS é-
veloped as a series of movemeénts.

Baur is convinced that all the issues related to the research of
Gnosis as well as all the answers which were directed toufind sol
tions for the questions raised by the Gnggstem must lead to a
certain interest. This interest, for Baur, cannot be denied and
should have at least a number of fegtsuweh as: first, it should be
intrinsic to the issue of Gnosis itself; second, it should last through
time, and third, it shouleiktend into the past. This is to say that
the Gnosis is not only an issue of the past, which developed in the
past and therefore has no connection whatsoever with the present.
In Baur, this is just impossible. The Gnostic systemnvetlidyave
developed ithe past, but itslevance and interest for the present
should never fade away; in a word, Gnosticism has the capacity to
return over and over again as history unfolds through the passing
of time? Research should take this into account and find a way to
be interested in the things of the past, or in the Gnosis itself, in
order to discover their relevance for the present. In a parenthesis,
Baur complains that he wished he had had more help togroduc
his investigation on GnoS8ignd especially his chapter oniPlot

7 For details about the polemical nature of Gnosis and Gnosticism,
VHH &\UL OG2gsticHR&Di Modernflbany, NY: State Univérs
ty of New York Press, 2001), 25.

8 Baur,Die christliche Gneaisis

9 7KLV LV ZKDW &\ULO 2p5HJDQrEDEMEY qgWKH *
ZKLFK DSSOLHV WR ORGHUQLW\ LQ %DXUpV FDV
Gnostic Return in Modemnityalso hiss QRVWLF $SRFDO\SVH -DF
Haunted Narratiy@lbany, NY: State University of New York Press,
2002), 1@11.
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nus3 putsadlythat was not the case. He wanted to be able to use
aids but he experienced difficulties because the writings of famous
German pHhologists were little edited and reproduced, so they were
exhausted long before him. This, however, was not the dmly pro
lem; Baur also shows that intellectual productions from abroad in
the field of Gnosis were lacking despite their newness and necess
ty_ll

So far, Baur presented his understanding of Gnosis primarily
as a dogmatic system which shouldnderstood historically as a
totality of manifestations that influenced each other to a certain
extenti2 So, there was both a dogmatic (synchronic) aspect i
volved and a historical (diachronichehsion attached to it. The
next step for Baus to establish that his positions about Gnosis, or
rather his analysis of the concept of Gnosis, which he diad di
played so far, must take a step further. This is why he shows that
the limits of his undstanding of the concept of the old Gnosis
must be gpanded. Baur does this by equating the concepbef Gn
sis with the notion of the philosophy of religion, and in doing so,
he points out that this is the right concept of Gnosis, namely that
which is understood as philosophy of religidinere is no other
way for Baur as henmgelf underlines that this is the very concept
of Gnosis which he accepbecause there is no other notion of
Gnosis for him. All studies of Gnosis must bexadntegrated
within this new philosophy of religion as well as in what Baur calls

10 An aspect which supports the connection between Plotinus and
Gnosticism is the notion of will as applied to tkinel being (seen as a
hypostasis or a person). See, for details, Alpédde, The Theory of Will
in Classical AntiqBerkeley, CA: University of California Press, 1982),
212, n. 7.

11 Baur,Die christliche Gneisis

12 See also Hans Schwadraelogy in Global Context. The Lastnfwo Hu
dred YediGrand Rapids, IL: Eerdmans, 2005), 37.

13 Baur is followeih this conviction by Adolf von Harnack, who also
viewed Gnosticism as a philosophy aficl. See, for details, in Wendy
( +tHOOHPDQ,r (GLBRGXH +H alenzation RithGi
ed. Shaping a Christian Response withiRdheG ke Lanham, MD:
University Press of America, 1994), 497.
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LWV QHZ DQG VR PHD @e@I3d KantSKHRIRPHQR Q
on the other hand, the new philosophy of religion is important for

a correct perspective on the inner misya of the Gnostic system

and for a deep appreciation of it. Thisniy possible due to the

new plilosophy of religion, as Baur is very pleased to cénfess,

which emerges from the study of Gnosis as a marufestéti

complex religious and pisbphical ideas throughout history.

UNDERSTANDING GNOSIS ASH ISTORY

The history of Gnosis must be tackled, according to Baurgsin a di
tinctive way. To be more precise, kgagns that the historyf o
Gnosis must be grounded on the various historical moments of its
development but, at the same time, it must take a step féfrward.
This particular step forward is crucial for Baur as he points out that
the subject of his studies in the field of Gnosis must see it. When it
comes to identifying the step forward, Baur shows that it consists
of turning the history of Gnosis into a history of the philosophy of
religion. In other words, there should be progress from tbey hist

of Gnosis to the history of the philosophy of i@ligand cores
guently he hopes that his studies in the subject of Gnosis will bear
evidence to this progression from a history of Gnosis to a history
of religious philosophy. As a matter of fact, Baur is not expressing
here only the need to see Gnosisupnout its historical ddve
opment; so he is not primarily interested in perceiving Gnosis as
history. What he has in mindegbeyond Gnosis as history e i
vestigating Gnosis as religiousgsbphyié He then stresses that

he wants his book on Gnosis to be approached from this particular

14 Baur,Die christliche Gnoiisii.

15 For the historical side of Gnosis in Baur, see Henning Grat-Reven
low, History of Biblical Interpretdtioime 4: From the Enlightenment to
the Twentieth Century (Atlanta, GA: Society of Biblical Literature, 2010),

277.

16 For a helpful discussion of the relationship betveersticism,
SKLORVRSK\ DQG KLVWRU\ Miehde &D00dsEHQ & RO S
Thought for Philosophy, Alchemy, and Literattre32t56, in Bentley
Layton (ed.)The Rediscovery of Gnosticism. Proceedings of the Conference at Y
1978 Volume 1: Th&chool of Valentinus (iden: Brill, 1981), 385.
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angle of the philaphy of religion. Thus, he ideally wishes to see

his work on Gnosis treated as an investigatithe philosophy of

religion, as the title itself indicates. On the other hand, however,

Baur expressly underlines that, in his view, a history of the-philos

phy of religion or, more predis a history of Gnosis seen as a
religious philosophy is not gidse (even if that was totally lacking

before him), without going back in history to see the varioitss man
fesaeWLRQV Rl *QRVLYV ZKLFK "WKH ROG *QRV
its prolific foundations.

% DsXittention is to present the concept of Gnosis in all its
dimensions, and it is from this holistic perspective that Gnosis
should be appropriated. The concept of Gnosis, therefore, must be
taken together with the notion of religious philosophy. Such an
identification between Gnosis and religious philosophy, in the
sense that Gnosis should be understood as a religious philosophy,
createshe perspective of a series of similar manifestations, so that
the system of Gnosis can be apprehended based on tloesalhis
appearances. Baur underlines that the notion of Gnosis can be
properly assessed through the intrinsic connections of itgedevelo
ment/historical roments, and it is through them that the concept
itself moves forward.In such a connection of various historical
manifestations of Gnosis, each manifestation itself depenus on a
other, and in doing so, they all create a broad historical perspective
on the concept of Greis. Baur, however, makes it clear that such
an extensive historical overview of Gnosis is leastwise attempted in
his work and in order for it to be relevant to the Gnosis itself, it
must become a history of religious philosép@y.ce the history
of Gnosis as a series of interdependentfestations is seen as a

17Baur,Die christliche Gneiiis

18 See alscChristoph Markschie§snosisAn Introductidibondon:
T&T Clark, 2003), 11.

19 |If religion is to be seeas philosophy which develops historically,
then one aspect that illustrates the development of Gnosticism is the early
FKXUFKpV SURJUHVVLRQ qlURP -HVXV WKURXJK ¢
of the second etury,r ZKHQ WKH HPHUJHQFHsBIbeQRVWLFL
HYLGHQW 6HH -DPHV &DUOHWRMQ 3Z36,HW gq6FKZF
Journal for the Study of the New Bssga(@emtd): 230.
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history of philosophy, then tl@gnosis can be adequately unde
stood?20 Within this particular concept of Gnosis, old aspects are
undestood through new insights, while new considerations appear
to be mediated through old ideas. To be sure, in Baur, Gnosis
should be seen both historically and philosophically, a perspective
in which history seems to be connected with old ideas, while ph
losophy appears as tied to newoapts. What is important to see
WKRXJK LQ %DXU:-V FRQVWUXFW KDV WR GR
and novelty are blended in the Gnostic system which muad-be stu
ied from the perspective of history as well as from theligtbus
philosophyt

Mutuality between ancientness and novelty is crucial for Baur
because this seems to be the only way through which Gnosis can
be truly and properly comprehended. He explains that the light of
eithe must fall over the other and, in doing so, both ancientness
and novelty will explain each other, so our understandingof Gn
sis will be enriched from both perspectives. At the same time, he
seems convinced that this mutuality will eventually builddafoun
tional relationship between religious philosophy and theology
based on a correct geective and appreciation of what this new
religious philosophy had become. Baur explains that thisinew ph
losophy of religion, which he himself accepted for his own work
includes the doctrine of faith promoted by Friedrich D. E.iSchle
ermacher (17688342 6 F K O H L HsUt@abhinlg HsU veryni
portant for Baur because h#mits that his work had to find its
SODFH ZLWKLQ 6FKOHLHUPDFKHU:-V VA\VWHP
perspective based on what Schleiermacher had to say about religion
and doctriné3 Baur sees his work as a renewal or a fresh &nd crit

20 See also Jerry Daywegelin, Schelling, and the Philosophy of Historical
Existen¢€olumbia, MO: University of Missouri Press, 20083231

21Baur,Die christliche Gnefis

22 See, for example, Friedrich D. E. Schleiermabeerchristliche
Glaube nach den Grundséatzen dehewdtigefigerlin: Reimer, 1822).

23 For more details aboMFKOHLHUPDFKHUpVY L@QIOXHQFH |
KDQQHV =DFKKXEHU q7K HeRgRsphilbsohXdheK L VW R U L
Grundlage. Ernst Troeltschs Schleiermacherinterpretetf#8t208, in
Andreas Arnds, Ulrich Barth, und Wilhelm Grab (Hr€distentum
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FDO DWWHPSW WR LQYHVWLtbOWIdH he FKOHLHL

had long wanted to return, although his perspective on Schleierm

cher had already been consolidated. He did return to Sehleierm

cher, however, in order to study his correspondence.nit is i

portant to notice that, for Baur, the investigation of Schéeierm

chHU-V FRUSXV Rl OHWWHUV ZDV SDUDPRXQ

sphere of influence that the reputed theologian had exerted for

religious studiegs. 6FKOHLHUPDFKHU: -V LQMXHQFH \

plains, must be questioned starting from a new critical analysis

which starts with the new philosgi religior#s
6FKOHLHUPDFKHU: -V LQIOXHQFH RQ %DXL

since Baur mentions that his newyarslbf the most important

HOHPHQWYVY RI 6FKOHLHUPDFKHU-VNGRFWULQ

other invesgation, which was performed by Heinrich J. T. Schmid

(17991836), a Heidelberg preder and philosopher, who seems

to have produced a quite distinct analysis of Schleiermacher since

Baur felt it appropriate to mention it so poignéhtlyFK PLG -V

book on SchleiermacherDW DOVR SXEOLVKHG LQ

work, and it looks like BaurwasS UHVVHG E\ LW GHVSLWH

young age. Baur also mentions another work which was i

Staati Kultur. Akten des Kongresses der InternationalbeerGebddiss hedt
in Berlin, Mary 20(&erlin: Walter de Gruyter, 2008), 203.

24)YRU D YLHZ ZKLFK RSSRVHV %DXUpV FRQYLQF
was a modern Gnostic, see Richard Crdtietrich Schleiermacher between
Enlighten and Romanii€Cambridge: Cambridge University Press, 2005),
233t234.

25Baur,Die christliche Gnixsis

26 Heinrich J. T. $enid was only 36 when his work was published in
1835 and sadly he died the very next year, in 1836. See Qobmid,
6FKOHLHUPDFKHUpVY *ODXEHQVOHKUMepPLW %H]LF
zig: Brodhaus, 1835).

27 The notion of religious philosophy is present in Schmid, especially
when he discusses the need that the conceptgidrredhould bexme
PDWHULDOL]HG RU UHDOL]HG LQ PDQpV LQWHOOF
fact that religion, which must be studied historically as a philosephy, a
quires various forms of manifestation as it develops through history, an
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portant enough since he points to it and wiaksped in 1834 as a
historical presentation of Jewish Alexandrian religious philosophy.
Written by August Ferdinand Dahne (18829), a Halle prade

sor preoccupied both with theology and higtahis book was

not used by Baur although its first two chameunsd have -

duced a relevant comparison with the issue agSitaiseevident
therefore that Baur was knowledgeable ofdbeant works that

had been published jystor to his analysis of the Gnostic system,
and so far it seems that the greateskeimée on his understanding

of Gnosis was exerted by Schleierm&eher.

Based on these works, especially that of Dahne, but also on
many others which are notmtiened here, it is clear for Baur that
there is an active interest in the philosophy of religion. =urthe
more, all these works confirm thastactive interest, as Baum-hi
self calls it, is directed especially towards the philosophy of religion
promoted by the works of Georg W. F. Hegel (IBAL)! At
this point, Baur places his own work within those who forward this
interest in religious philosophy with direct connectidth He-

JHO -V W KRX4HKW O - \bnLBaum®isKthie(kEyHo unde

idea that Baur was very fond of. See SchhiiddiU 6 FKOHWHUPDFKHU
benslehi®6t107.

28 'AKQHpPV FRQYLFWLRQ WKDW WsHKadld®@éH WWHUV |
understood in a Gnostic key must have produced quite an impression on
Baur. See August F. Dahamtwicklung des paulinischen Le(iiadigriffs
Schwetschke und Sohn, 1835)132

29 See August F. DahneGeschichtliche Darstellung der judisch
alexandrinischen Refldibdosophielalle: Verlag der Buchitdung des
Waisenhauses, 1834).

30Baur,Diechristliche Gnasis

31 $OWKRXJK %DXU GRHV QRW LQGLFDWH DQ\ R
likely that he refers to HebO/pnésungen Uber diegsthidoder Religion
(Berlin, 1832).

320RUH GHW D L 6 tbnbeetivx withHdéyel UrpPeter C. gtod
VRQ q7KH 5HGLVFRY Hdidn Bdur) A BeyievQd) QeFi&tK U L
Two Volumes of Higiusgewéhlte Warke t214, inChurch History.dstu
ies in Christianity arltl33.2 (1964):t2.
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VWDQGLQJ WKH O DWB&U bdnvitsLit@at-he gyl *QRV LV
aware of tafact that his present work on the Gnostic sybiin

struggled to find a favorable reception. This, however, has proved

not to be so easy. The difficulties of finding a solution to the task

which he himself established for his analy<gnosis seemed to

KDYH EHHQ D FRQVWDQW LVVXH GXULQJ %D
He also rdized that, despite his open claim that he intended for

his work to seek favorable agsesnts, it may have been that his

book on Gnosis met the requirements FLHQFHY RQO\ SDU!
Whether this is true or not constitutes a lesser issue for the time
being; what is really important, however, at this point is to see that
%DXU-V ZRUN IDOOV XQGHU WKH LQIOXHQFH
direct way, namely HeQO -V WBSK&RRXQKWT XHQWO\ VLQFH
name is inextricably connected with that of Hetied awaneess

WKDW %DXU-V XQGHUVWDQGLQJ RI *QRVLV
+HJHO-V SKLORVRSK\ RI UHOLJLRQ VKRXOG
his approacton the Gnostic sgen®? and its unfolding through

church history.

3 +HJHOPV LQIOXHQFH RQ %DXU ZDV WUDQVPLW
historians within Evangelical quarters, such as Philip Schaff. For details,
VHH 7KRPDV $ +RZDUG q3KLOLS 6FKDg1 5HOLJLEF
atlantic World r191t210, inJomnal of Church and 88ag(2007): 194.

34 See Robert M. WallaceHIJHOpV 3KLORVRSK\ RI 5HDOLW
(Cambridge: Cambridge University Press, 2005), 46, n. 33.

3%$0OVR VHH 6 - +DIHRDQ239, on)DoBald KK
(ed.),Major Biblical Interprét@osvners Grove, IL: InterVarsity Press,
1998), 286.

3% )RU GHWDLOV DERXW +HJHOpPV LQIOXHQFH RQ
g3KLOLSS O0OHO DQIsg)WKIRM Zimmer (18878), and
the Dilemma of Muntzer Historiographyn Church History. Studies in
Christianity and Cul®.@ (1974): 177.

37Baur,Die christliche Gnrsis



GNOSIS ANDHISTORY 31

UNDERSTANDING GNOSIS ASCHURCH HISTORY

W LV %DXU-V XQGHUVWDQGLQJ RI *QRVLV W
within the general context of church histdi@hurch history,
however, has a specific purpose and this is to be searched frequen
ly as an extradreary phenomenon. It must be taken into account
that this extraordinary phenomenoiurch history emerged

based on thparametersf the old church and it acquiredioas

forms. At the same time, the various forms of the church resulted
in manifold directions which eventually intersected with each other
oftentimes in sharp and hostile opposition. The same course
though of total arttiesis wasisotaken between these various
forms of the church, on the one hand, and the dominant dogma,
which is also indicated by the general names ascribed to Gnosis or
to Gnosticisn¥? This paragraph is very importémt Baur as it
discloses a few, but fundamental, insights into his understanding of
Gnosis. First, the existence of Gnosis must be thoroughlyteonnec
ed with church history in general and with the old or primitive
church in particular. The origin of Gndss with the very early

part of church history and with the existence of the church in its
most ancient forrf. Second, Gnosis or Gnostiti as a system
should not be taken as a uniform monolith. When Gnosticism is to
be envisioned, one must be aware that it existed under nrany var
ous forms, and these forms were frequently opposed to kach ot
er#l a situation which, in Baur, was also present in the early

38 His view of church history is based on his careful assessment of ea
ly Christianit $ JRRG DQDO\VLV Rihg%Xl charckQGHUV W
history can be found in James T. BurtcHamelin Synagogue to Chirch. Pu
lic Services and Offices in the Earliest Christian(CambridgteDa-
bridge University Press, 19%@rinted 2004), 666.
39Baur,Die christliche Gnbsis
40 In Baur, Gnosis can be traced back to the writings of the apostle
Paul and his Judaizing opponents, as well as eveiCturiptian Helle-
isic communities. See E. Earle ERmphecy and Hermgiéliicgen:
Mohr Siebeck, 1978), 88.
41 See also George C. FinlElye Ebionites apeHZLVK &EKMLVWLDQLV
amining Heresy and the Attitudes of Chur{Wdsdtimgteon, DC: The
Catholic University of America, PhD Dissertation, 2009), 16.
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churci2 DQG FDQ EH SUHVHQWHG LQ WHUPV RI
ism 4%In other words, Baur was convinced that early churoh hist
ry, which contains the development of Gnosis itself withnits fu
damental dualism, should be defined through the conflict between
Janvish and Gentile ChristiamtyThird, Gnosticism in general,
seen as a totality of adversarial dogmatic and church @anifest
tions, seems to & been essentially driven to oppose the main
teaching of the church or what can be historically and dogmatically
portrayed as the orthodox interpretation of church doédrine.

Academic research about Gnosticism was not an easytask b
fore Baur and he fully admits to it. He acknowledges thaewell b
fore him, profoundly deep and independent research was carried
out in the field of church hista§Thus, the studies about Griest
cism never rested or stopped, regardless of whether theg-were f
FXVHG RQ WKH ZKROH "IDPLO\p RI *QRVWLF
with individual branches of the Gnostic system. These studies,
Baur points out, were applied anew, so they were pursuded co
stantly with diligence and sathrship, in such a way that they could
produce an astute and intellectually sharp combifiakiosm.goal

42 Baur frequently underlinedathin the early church, two distinct
parties existed: a Petrine (Judaizing) party and a Pauline (Hellerizing) pa
W\ 6HH DOVR -DQ YDQ GHQ %HUJ q(QJOLVK 'HLV
Morgan Controversy 61, inJournal of Ecclesiastical Bgsio(P08):
50.

¥ &RPSDUH OLFKDHO .DOHU q7RZDUGYV DQ ([SDC(
Nag HammadPaulinismr  t317, inStudies in R@&n/Sciences Religieuses
33.3t4 (2004): 303.

“46HH ODWWL 0\O O\ NuWBRNMHistogy-dné FHaditiwhiPe
spectives of Past and Present Scholarship (Rart thR2, inCurrents in
Biblical Rese&dh(2006): 76.

45 See also John B. Poltilgul and His Lett@ashville, TN: Brak
man and Hahan, 1999), 234.

46 See, for inance, Michael A. Willam§HWKLQNLQJAM*QRVWLFI
Argument for Dismantling a Dubious (Paitecgign, NJ: Princeton ldn
versity Press, 1996), n. 2, 292.

4%96HH 6WHSKHQ (PPHO gq7KH *QRVWLF 7UDGLWL
Philosophy r125t136, in Sgren Giversen, Tage Petersen, and Jorgen P
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of this intellectual combination was thighten the mysterious
darkness at least in some respects, so that the spirit of research
should be provoked through its dawning light. Baur insists that this
endeavor was alether difficult given the various points of view
which produced many outcomes. A result, however, could be pe
ceived bcause the object of research could not be exhausted and,
despite the fact that a firm contribution could not Esden, the
value of tle solution of the task at hand could never bé8 \04tat
Baur wants to underline at this point is that academic research in
the field of church history with special reference to Gnosis was
diligently caied out throuf years of hard work to the point that a
defintive path was eventually established and some clear results
were finally obtained following a long line of dedicated researchers,
who dedicated themselves to irngagt the issue of Gnosis as part
of church Istory.

Baur points to some famous names in the field of cherch hi
tory, such as MasspeMosheinfo and Neandex who represent

demann Sgrensen (ed¥)eNag Hammadi Texts in the History of Religions.
Proceedings of the Imtatr@tioference at the Royal Academy of Sciences and
Letters in Copenhagemt®e@24, 1995 Historiskfilosofiske Skrifter

26 (Copenhagen: The Royal Danish Academy of Scamtd etters,

2002), 126.

48 Baur,Die christliche Gnbg?s

49 René Massuet (168616) was a French Catholic monk from the
Order of the Benedictines, who was interestedristig thought. He is
predominantly known for his edition of the works of Irenaeus, which was
published in Paris in 1710.

50 Johann Lorenz von Mosheim (168355) was a Lutheran thedlog
an and church historian. One of his most famous in theofiehurch
history isDe rebus christianorum ante Constantinum Magnuptbeomentarii
lished in 1753.

51 August J. W. Neander (178850) was a Lutheran theologian and
professor of church history. He produced an impressive number of
works, ofwhich the most important incluadlgemeine Geschichte ter chris
lichen Religion und KHenaburg, 18260 eschichte der Pflanzung und Leitung
der christlichen Kirche durch die Apostel, als selbstdndiger Nachtrag zu der a
meinen Geschichte dichami®Religion und Kieheburg, 1832), amhs
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different periods in what Baur calls the long chain of these studies
on Gnosis. Their main interest, as well as the interest ef all r
searchers who attempted to discover new insights into tie pro
lematics of the Gnostic system, always aimed at bringing to light
unfamiliar and abnormal thinggBaur realizes that seemed to have
been the interest of the entire process of research for all these
scholars, namely to discover unknown facts as well as points of
contact between the various and mooe manifestations of
Gnostic communities. All their dforts made possible a general
understanding of Gnosis, but also its clarification within the given
historical cotext of preliterate history of religion and philoséphy.
Baur openly admits that the tradition of research in the field
of Gnosis has not always been atignic in understanding and
accepting the same conclusions about Gnostics. For instasice, Ma
suet attempted to soften his hate for Gnostics, whommhassa
class of hereti€sThis attitude of detestation for Gnosis in general

Leben Jesu Christi in seinem geschichtlichen Zusammenhange und seiner gesch
Entwicklungiamburg, 1837).

52This can imply that the traditional accounts of Gnosis andi-Gnost
cismu for instance those of Irenaeus and Egiplsu were intentionally
inaccurate, so they presented Gnosticism as abnormal when compared to
orthodox beliefs. See Eric Osbohrenaeus of hy@Cambridge: @a
bridge University Press, 2004), 153.

53 The issue is extremely complex and controversial since it is almost
impossible to establish which community was Gnostic and which was
orthodox in early Christianity. For instance, there are doubtwlzeh-
er Gnostics were present in Alexandria before the emergence of Christ
anity. For details, see Andreas J. Kdstenberger and Michael J. Kruger,
+HUHV\ RI 2UWKRGR[\ +RZ &RQWHPSRUDU\ &XOW
Reshaped Our Unddrsianf Early @GstianitWheaton, IL: Crossway,

2010), 47.

54Baur,Die christliche @&n@s

55 7KLV LV HYLGHQW LQ ODVVXHWpV FDUHIXO H
Against HeresieE KLFK ZDV L QF O X GPittdlogi®@ Grae8aeOLIJQHpV
S5LFKDUG $ 1RUULV -U r45t54 ithQFAoaHcEs/YdRihg/\R Q V
Lewis Ayresand Andrew Louth (edgjhe Cambridge History of Easly Chri
tian Literatu(€ambridge: Cambridge UniutgrBress, 2004), 47.
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and the Gnostics in particular was, however, a manifestation of an
old traditon which originated in the vdist disputeshe Gnes-
tics had with the mainline orthodox faith. Consequently, this trad
tion of hate towards Gnostics, to which Massuet adhered, saw the
*QRVWLFV DV SURPRWLQJ D IDOVH RULHQWI
an intentional opposition to the Christian truth through the wrong
use of Greek specifically Platonicphilosophy$s According to
the same tradition, the Fathers of the old primitive church were
seen as the only or even the last authority which could oppose such
a staunch opposition towards théari§tianity of the catholic
church. This particular tradition of interpretation, which sees
Gnostics as heretics and fighters against théststd truth of the
orthodox faith, tends to run against an evident anthropocentricity
of Gnosticism, whichdued the natural faculties of the human
being to a much larger degree than the early éhatdhe same
time, the church appears to have claimed that Gnostics entertain
some sort of unfounate deviation of reason, and this is why they
were perceived by the church as fanatics. At other timesj-the var
ous forms of Gnosis were regarded as manifestations ofitnad e
thusiasm, without which the church was believed ¢orsédea-
bly better offs8

ODVVXHW:-V HYDOXDWLRQ RI *QRVWLFLVP
ZLWK %DXU-V QHYHUW KduetrhN dutstahiding O D W W
representative of the long line of dedicated researched-who a
tempted to present Gnosis in earnest way. This is why Baur is

%$6HH & & 7LWWPDQQ gqlR 7UDFHV RI WKH *QR"
the New Testamenttrans. Manton E#surn, 273399, inEssays and
Dissert®mns in Biblical Literatdotume 1 (New York, NY: Carvill, 1829),
305.

57 Thus, strictly from the perspective of the history of religions
which Baur would have approvwe@nosticism can be viewed ass di
tinct religion in its own right, wemuch like Judaism and Christianity.
6HH IRU LQVWDQFH %LUJHU $ 3HDIOSRRQ q,V *C
144, in Ugo Bianchihe Notion of «Religion» in Compaesiet.RSelected
Proceedings of the XVI IAHR (International Association for thed-History of Rel
gions) Congre&sR PD /p(UPD GL %YUHWWMBK QHLGHU

58 Baur,Die christliche Gn@sis
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convinced that Massuet acquired raprassive degree of merit
HVSHFLDOO\ LQ KLV FDSDFLW\ DV HGLWRU R
wrote against heresiesn this particular work, Massuet managed
to produce according to Badra historical clarification ang-e
planation of the Gnostic system. A special characteristicsof Ma
VXHW:V SUHVHQWDWLRQ RI *QRVWLFLVP LQ
his precise and learned demonstrations about the conneetion b
tween Gnostic teachings and Platopidvevertheless, despite his
competent incursions into the historical context of Gnosticism,
Baur seems convinced that Massuet must have been influenced in
his negativistic assessment of Gnosticism by Irenaeus and his
works on the Gnostics. So, according to Baur, Massuet must have
DFTXLUHG KLV GLVVDWLVIDFWLRQ ZLWK *Q
wrtLQJV ZKLFK ZHUH ODVVXHW!.V¥YDRQ&HWRWXU F
hostility towards Gnosticism is evident from the very titleeof Ir
QDHXV: ZRUN ZKLFK VSHDNV Rjthdldey HDOLQJ
called or false knowledge (of Gnosticism). Again, despite this obv
ous reluctance to accept Gnosticism as a valid source of
knowledg& and the scarcity of sources he had access to, Massuet
still succeeded in providing a presentation of the Gnattin sy
a way which Baur labels satisfactory. The lack of histodras,
however, prompted Massuet to excessively underline the eccentric
ty and abnormality of some manifestations of Gnosis which, a
cording to Baur, can only be the result of counting some fanatical
follies displayed by Gnosticism throughout history.

For Baur, Massuet represented only an incipient stage of the
research studies into the field of Gnosis. Therefore, moving a step

59 René MassueEpiscopi Lugdunensis et martyris, Detgetiginisiset e
falso cognominatae agnitionis seu Contra hayegésatibri Cpignard,
1710).

60 See also Emile Gillin, Idées dogmatiques et morales quicBiacide
louse: Imprimerie A. Chauvin et Fils, 1870), 9.

61 See also Alrew Kippis (ed.)The Works of Nathaniel Lardner. With a
Life by Dr. KippMolume 8 (London: William Ball, 1838),t32@.

62 See also Andrews Nortdorhe Evidences of the Genuineness of the Go
pelsVolume 2, 2nd Edition (Cambridge: fgedN FK RO V Q g

63Baur,Die christliche Gn8sis
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EH\RQG ODVVXHW:-V QHIJDWLYLVWLG FRQYLF\
gress in the studies of Gnosmild take only one path and this

consists of taking research further as well as expanding it. To use
%DXU:-V H[SODQDWLRQ WKH KRUL]JRQ FRQVYV
and the evaluation of Gnostic manifestations could be taken a step
further and broadeden order to psduce valuable reséta/hich

KDYH DW OHDVW D FRXSOH RI i$idhDtheD FWH U L\
research on the issue of Gnosistndevelop into a reality which is

a true progress in comparison with the precedent stage. éa this r

spect, Gnostic studies must be produced in such a way that they
leave a reasonable amount of maneuvering room. This means at

least that this mameering rem allows for more than just one
interpretatiod DV LQ 0DV \Xhidh dewkgbatldd Gnést

cism as folish heres§f Second, Gnostic studies should have an

inner structure which can embrace asynimdividual considar

tions and insights as possible given that the primitixétddion

proposed by Massuet is left aside in favor of a broader perspective

on the Gnostiphenomenon as it appears to have develoged wit

in historyeé Thus, and Baur points this out quitertleatudies in

Gnosticism should be structuradai way which does not force us

into looking at Gnosis as adam manifestation of some kind of

sick phantasy that abandoned its last drop of reason. In other
words, Baur proclaims the necessity to see Gnosticism in more
objective terms, which do not arsly and intentionally gmiaim

640ne such result could be the acknowledgement that Gnosis did not
develop as a reaction against the main tenets of Christianity, but rather as
a movement within Christianity, Judaism, and Paganism. See Helmut
Koester From éus to the Gospels. Interpreting the New Testament in Its Context
(Minneapolis, MN: Fortress Press/Augsburg Fortress, 200#)2120

65 For an interpretation which considers Gnosticism a movement
whichu among many others such as Christianity, Greek philosophy, and
Oriental eligion;s DWWHPSWV WR RIIHU DQVZHUV WR PD(
questions about his grince in the world, see James The Progress of
DogméCambridge: James Clarke, 1901, reprinted 20t52), 56

6 6HH DOVR &\ UHe®lefepdaok HpbaNy, NY: State Wn
versity of New York Press, 1994), 20.
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Gnosis as something bad, crazy, and perhaps even devaid of re
soné?
Seeing Gnosticism as a historical religious movement which is
more than just crazy and reasonless phantasy was thengoal
Mosheim had in mirfd Baur explas that he was not satisfied to
think of Gnosticism only through the perspective of Platonism.
What he wanted to do instead was to find abyawhichall
sources of Gnosticism should be seen through the lens of what he
called Oriental philosophy. Sopider for Gnosticism not to be
VHHQ DV DQ RGG PDQLIHVWDWLRQ ZLWKLQ F
attempt was to place Gnostic thdugithin a framework which
had nothing to do with Platonism and which reportedly waaHd pr
sent it in @ much more reasonak#g. This new framework for
Gnosticism to be properly assessed as a historical religieds mov
PHQW ZDV LQ YRQ ORVKHLP:-V YLHZ 2ULHQ
evidently pre&hristiart? In expressing this particular claim, von
Mosheim was convinced that research in the field of Gnosticism
must be put into pgpective, so they aseen in a totally new and
specific sphere. ThisaHhd help Gnosticism in being perceived
based on totally different criteria and standards than what he calls
"RXU FRPPRQ :HVWHUQ UDW|BRUWQedze8V\ DQG |
that von Mosheim had a groundbreaking idea in displacing Gnost
cism from the westermindset in order to relocate it specifically
within the realm of oriental philosophy. Western thoughi-is ev
dently essentially different from Eastern philosophy, so h&-inten
ed to see Gnosticism in a way which should haiterateld the
Western bias tawds ecstatic manifestations. If placed within the

67Baur,Das christliche Gn®sis

68 See Nils A. Pedersdéemonstrative Proof in Defense of God. A Study of
7LWXV RCOtR QanwHaéde¥KH :RUNpV 6RXUFHV S$LPV
to Its Contemporary \(\Laiden: Brill, 2004)3t75.

)RU DQ RSLQLRQ ZKLFK UHIXWHV YRQ ORVKHL
ing histoU\' DORQJ ZLWK KLV LGHD réeé Mgi2gHdélHQW DO ¢
GauvreauThe Evangelical Century. College and Creed in English Canada from th
Great Revival to the Great Deffessitto: McGIH4XHHQpV 8QLYHUVL)
Press, 1991), 11B16. See also E. Ea(®@ OLV 3D X OorerisG +LV 2SS
Trends in Researci265.
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influence of Easterphilosophy, Gnosticism would fanger p-
pear as an odd Western phenomenon, but rather as a quite regular
Eastern teachirig.

Baur underlines the fact, which he presents as sométhing a
ready known, that von Mosheim went through great pains in order
to build a system of Oriental philosophy. Having invested a great
deal of effort in this attempt, von Mosheim has a powerful@zonne
tion with Gnosticism which he placed within the sphere of Eastern
thought’t As far as Baur is concerned, the entire process of r
search and investigation attempting tgotecithe inner conoe
tions of the Gnostic system indisputablyes much to von
Mosheini2 He seems to have been convinced that a successful
enterprise to present Gnosticism competently must proceed from
the idea of an Oriental philosophy which is based completely on
solid historical grounds. This is to say that philosophy can only be
properly understood in connection with history, whiahdalia-
tion that von Mosheim obviously applied to Gnosticism. In other
words, Gnosticism should be understood historically within the
context of Oriental glosophy? a recurrent idea in his thought, to
which he repeatedly made reference. Unfortunately for von
Mosteim, hisplanto investigate Gnosticism within the sphere of
Oriental philosphy seemed a bit odd to Hertlarho referedto
LW DV WR D "GDQFH DkiewhQ36d,WkK Bicice WD U R
(of Oriental philosophy) whichfef Y HU WXUQV WRv-LWVHOIpu

70Baur,Die christliche Gndsis

71 See Robert HaardGnosis. Character and Tegliidey: Brill,
1971), 13, n. 2.

?6HH DOVR .XUW 5XGROSK g+DQV -RQDV DQG
from a Contemporary Perspectiv@lt106, in Hava TirosBamuelson
and Christian Wiese (ed®)e LegagfyHans Jonas. Judaism and the- Phenom
non of Lif¢eiden: Brill, 2008), 92.

7 9RQ ORVKHLP pWsd Bepdsentatv® loivotestamt: E
lightenmenti seems to have been a little too mehRU +HUGHUpV WDV
who could esily accommodate Classicism and Romanticism along with
rationalism. See, for instance, Alfred Schindler and Klaus Koschorke,
g+LVWRU Lr5564t668,3rKErwin Fahlbusch (edije Encyclopedia of
Christianity’olume 2 (Grand Rapids, MIl: Eerdmans, 2667),
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ing a firm positio® It is rather interesting to see that Baur likes

WKH zD\ +HUGHU FKDUDFWHUL]J]HG YRQ ORV

Gnosticism because he accepts Hdld V. SHUVSHFWLYH R

MOVKHLP DV D "ZLWW\ DQG QRW TXLWH XQGH
%DXU VHHPV FRQYLQFHG WKDW YRQ ORYV

Gnosis remains primarily inactive and lifeless, so he presents it as

some sort of a lacking abstraction of a concrete view. Furthermore,

YRQ ORVKHLP:V UHVHDUFK GRHV QRW GLVFO

the various manifestations of the Gnostic system, so there is no

sufficient ground for the differentiation and classification of the

multifaceted forms of Gnosis. This meaasd Baur is adamant

about it that von Mosheim did not detach himself frons-Ma

V XdHMesentation of the Gnostics as enthudtastaus, the

Gnostics seem to have at least occasionally appeared to von

Moshein? as they did to Massideas metaphysicians driven by

phantasies and, at the same time, as people afflicted byesome d

gree of fanatism?? Despite all these problems, however, Baur is

DEOH WR VHH LQ YRQ ORVKHLP:-V XQGHUVWL

of novelty which he himself will preserviignown perspective of

*QRVWLFLVP 7KXV %DXU QRWLFHANM WKDW Y

necting Gnosticism with Oriental philosophy expresses s intu

tion of a great external and internal context of the Gnostic system,

DV %DXU:-V VWXG\ LpMdveHIOmu be atdd Yiete) W X D O (

that Baur attempts to stay as objective as he can in telatitim

Massuet and vonadgdheim, in the sense that, while disclosing their

74 Johann Gottfried von Herder (144803), famous German pkio
opher, theoldgn, and poet, made thesmarks in hiSamtliche Werke zur
Religion und Theold@leQ IWHU 7HLO qjOWHVWHS8UNXQGH
chlechts. Eine nach Jahrhunderten enthillte heilige Stlerfiusog-
eben durch Johann Georg Mller (Tubingen, 1806), 417.

75Baur,Die christliche Gndsis

%6HH DOVR 3KLOLSS . ODUKHLQHNH rg&KULVW
in S. Matthies und M. Batke (Hrs@.),Philipp Marihekes Theologische
Vorlesungeferter Band (Berlin: Verlag von Dunker und Humblo§)184
93t94.

77 See also Alvin B. Kuh8hadow of the Third Century. A Revaluation of
Christianiflizabeth, NJ: Academy Press, 1949), 135.
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faults and lacking features, he is also willing to identify various a
pects which eventlyaproved benédial for the general research of
the Gnostic system. Thus, if for Massuet, Gnosticism wasteonnec
ed with Platonism, for von Mosheim, the Gnostic system tvas be
ter presented in his relationship with Oriental philoSéphy.

Baur is aware that research in the field of Gnostic dtadies
progressed with a certain degree of difficaspecially given the
alreadyestablished bias towards seeing the Gnostics as enthusiasts.

He points out that many learned artidtagesearchers produced a
considerable range of studies in the field of Gnosticism but this
happened only after an interim period which was heavily influenced

by von Mosheim and Johann Salonml&& To put things into

perspective, Baur details the fact that the studies which appeared in

this period, when researchers were content only to process von
ORVKHLP:-V LQVLJKWY DUH FKdiligeRd/ HUL]JHG
and understanding while still perptitgahis own attitude about
Gnosticism. However, if with reference to von Mosheim, Baur uses
WKH ZRUGV "GLOLJHQ F pvpemitz@nésxt@Q8eH U VW D Q (
lekc KH SRLQWYV WR KOWs parkiddlerNakti@de iy
Gnosticismwals RXEOHG LQ %DXU-V YLHZ E\ WKH
which saw Gnostics as crazy enthusiasts and the suspicion that they
tended to deceive peopl®aur also shows that the issue of$sno

ticism was furthered by some very serious studies in the field, wri

78 Baur,Die christtie Gnosk.

79 Johann Salomo Semler (172®1) is known as a raidistic
church historian and Bible interpreter. He taught at the Universitly of Ha
le and wrote a series of books, of which one of the most famous is his
Uber historische, getiatisehand moralische Religion déi Z8sjsten

80)RU DQ H[FHOOHQW DFFRXQW RI 6HPOHUpPV WHK
Anders GerdmaRoots of @blogical AB&mitism. German Biblical laterpret
tion and the Jews from Herder and Semler to Kittle @meidBuitBidihn
2009), 3¢48.

81Baur,Die christliche Gnésis

82 See Armin Sierszy@hristologische Hermeneutik. Eine Studie Uber histo
isckritische, kanonische, unchbibilieeologie mit bes@w®stécksichtigung der
philosophische Hermeneutick -GeotpBadarfwien: Lit Verlag, 2010),
60.
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ten by Johann August Neander (whom he has already mentioned),
Ernst Anton lewaldg3 Johann Karl Ludwig Gieseléand Jacques
Matterss

Baur knows that each period in the history of the chwgch di
closes some specific aspects and it is mifcion that all these
aspects must somehdw put together. In this particular respect,
he acknowledges the progress of various sciences, such as regional
geography and ethnology. The development of these sciences,
however, cannot be supported without the opening up of what
%DXU FDOOV "V RvhRIDEpAviderR desbRrehérs with i
formation for a better understanding of both distant lands and
peoples. These new sources also helped scientists in unveiling the
Orient, so the geography and ethnology of the East in general were
greatly enhanced aseault of earnest studies in the fieBiaur is
convinced that various research projects concerning the symbolics
andmMyWKRORJ\ RI ROG SHRSOHV EHJDQ ZLWK
is why he can talk about the general progress of sciencegand esp
cially of historical criticisth., Q % DvikeW, -all the aspects, new

83 Ernst Anton Lewald (187¥848) was professor of theology at the
University of Heidelberg and, with reference todiiem, he wrote
Commentatio ad historiam religienum iMggtrandam pertinens de doctrina
Gnostigileidelberg, 1818).

84 Johann Karl Ludwig Gieseler (178854) was professor of church
history at the University of Géttingen, where he taught courses in the
history of dogma, cinch history, and dogmatic theology. He is famous
for his five voluméehrbuch der Kirchengeg&32ett855, with only the
first three published during his life), followed in 1856 bydymeisge
chicht®ftentimes considered the sixth and last vohdrhes impressive
work in church history.

85 Jacques Matter (179864) was a philosopher and historian with
poignant interests in Gnosticidfie wroteHistoire critique du Gnosticisme et
de son influence sur les sectes 1BllJle@EYR SKLTXHY GHV VL[ SUF
chrétienfi®aris, 1828)

8 For more details, see Carl B. Snhih,Longer Jews. The Search for
Gnostic Orig{Reabody, MA: Hendrickson Putiis, 2004), 14995.

8% BHWHU & +RGJVRQ ogAtlBHWERMsitol HiRESR J\
122.1 (2010): 5.
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sources and sciences must work together from themselves and
based on themselva®ne® This is because Baur seems to be
quite convinced that there is one main purpose to be followed in
doing this kind of research, namely to spread a new light over this
part of old church history. Moreover, these new academic discove
ies of the modern pericghould produce a critical perspective
which must prescribe a new direction in the study of Gnosticism
and its sourcé8As far as Baur oncerned, the historieatitical
perspectiig of the modern era must come up with a newrunde
standing which should counter and even oppose the dirextion e
tablished by von dsheinPt

It is quite clear that, as far as Gnosticism is concerned, Baur is
not satisfied wkK YRQ ORVKHLP:-V YLHZ WKDW *QRV!
derstood solely in terms of Eastern thought. There may be some
kernel of truth in amecting Gnosticism with Oriental religion in
general, but a broad perspective on the phenomenon of Gnosis
should not be limitk to that. Once it is accepted that von
ORVKHLP:-V YLHZ WKDW OLQNV *QRWLFLVP .
tally different from that of Neander which places Gnosticidgm wit
in the realm of Platonisiiit is only then that one can immediately
move forward towards an investigation which is set to discover the
inner gnesis and structure of the various Gnossiesys. Should
one be totally unable to detach himself from the fundamergal que
tions concerning the Gnostic system, he should try to confine and
channel his efforts towards accepting and moving to a broader

88 This approach leaves no room for traditional Christian concepts,
VXFK DV PLUDFOHV 6HH 5REHUW 0 %¥%UQV Qg&R(
toricd Knowledge r178t203, inHistory and Thetsy2 (2006): 196.

89 See, for instance, Pheme Perkamgmsticism and the New Testament
(Minneapolis, MN: Fortress press, 1993), 181ff.

% &RPSDUH * :D\QH *OLFN qlLQHWHHQWK &HQ
Cultural Influences on Adolf Harnagk57t182, inChurch History. Studies
in Christianity and Cu28r2 (1959): 176.

91Baur,Die christliche Gn@sis

92 See Stefan Rossba@Gmostic Wars. The Cold War in Tert 6ba
History of Western Spirit@Bltinburgh: Edinburgh University Press,
1999), 148.
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KRUL]JRQ ,Q %DXU:-V YLHZ WhaFhe tBrmgWHS VK
"YRQ@WKHLP -V Y DJX HbeXauseHhisVisriodd€r \Worizon
could include the published works of both Neander and Lewald.
7KH GLVPDQWOLQJ RI YRQ ORVKHLP:-V SHUVS
1IHDQGHU:-V DQG diMesDsCefuicidl faBdW ek alise
Neander and Lewald present two seemingly complemesitary a
sessments of the origin of Gn@ésishus, while Neander is conf
dent® and nearly biasédo affirm that Gnosticism originates in
3KLOR:V 3Mé&aldfiRdsuie roots of Gnosis in theldua
ism of Zoroastrisr?f. This is why, in Baur, the juxtaposition ef N
ander and Lewald provides us with a broader horizon of meaning
which allows and demonstrates that the origins of Gnosticism
should be defined not only by platonism andasirism in ge
HUDO EXW DOVR PRUH VSHFLILFDOO\ E\ 3KI
thought®s

%DXU VWUHVVHV WKDW 1HDQfelHddpV FRQW
Gnosis had a visible tendency, namely the attempt to balance Ale
andrian Platonisthwith Persian dualisthywhich he saw asrfu
GDPHQWDO HOHPHQWV RI *QRVLV 1HYHUWK
RQ WKHVH WZR EDVLF DVSHFWV LV LQ %DX
Rl *QRVLV ZKLFK LV D IHDWXUH RkidHDQGHU

93 See also Johann Adam Moh{eesammelte Schriften und Aufsatze

herausgegeben von I. |. Déllinger, erster Band @RaggenVerlag von
Joseph Manz, 1839), 406.
“6HH DOVR + - 6FKRHSV q-XGIKBEBBEBEAJLVWHQW?

in U. Bianchi (ed.)e origini defioosticismo.cqoid di MessinatliB aprile
1966(Leiden: Brill, 1967, reprinted 1970), 534.

%$B6HH - 'RUHVVH rE330QmMWAes WihBengredisb-
ria Religionum |. Reliditims Badteden: Brill, 1969), 575.

% Baur,Die christliche Gnatis

97 See Jens Halfwassetlegel und der spatantike Neuplatonigmus. Unte
suchungen zur Metaphysik des Einen und des Nous in Hegelssspekulativer und
chichtlicher g 2. Auflage (Hamburg: Felix Meiner Verlag, 2005), 163,
n. 15.

9% See August Neandeillgemeine Geschichte der christlichen Religion und
Kirche4. Auflage, zweiter Baf@otha: Verlag von Friedrich Andreas
Perthes, 1864), 186.



GNOSIS ANDHISTORY 45

in these termsBaur is aware that NDQGHUpV XQGHUVWD(
Gnosis leads to another type of tendency in attempting to define
Gnosis, which is the posétlyi of either shrinking the definition
too much or broadening it tgenerouslyAs for Baur, he confes
es that he refrains from laumghia citique of the current state of
the studies about Gnosis, but he doesdrttehighlight one sp
FLILF DVSHFW FRQQHFWHG ZLWK 1HDQGHUp
WKDW LQ KLV RSLQLRQ WKH EULBWHVW F|
nations about Gnasiwhich really deservemphasias to do
with his clssification of the Gnostics. To be more precise, Baur
noticed that Neander saw the @ius as being part of two distinct
classes: Judaizing Gno&tiesid antiJewish Gnostié® Given
%DXUpV VWDXQFK FULWLTXH RI 1IHPQGHUpV
cism, it is quite remarkable that he found it necessary to present
ZKDW KH FRQVLGHUHG WR EH 1HDQGHUpPV H
field of Gnostic swies. This is also an indication that Baur
DFNQRZOHGJHG 1HDQGHUpPV NHHQ LQVLJKW
into judaizing and antewish, which discloses the fact that Gnost
cism is not only related to Platonism and dualism, but alsato Jud
ism101 Thus, whether we deal with Gnosticism in terms of oriental
philosophy or not, it is clear that Platonism, dualism, and Judaism
are key faures of its docinal coreo2

Baur attempts to present a broad and objective viewoef Gn
sis because he struggles to incluaen®@m, dualism, and Judaism
in the whole picture. At the same time though, he wants to make
sure that these threenflamental aspects of Gnosis do not only
VKHG VRPH OLJKW DQG RUGHU RQ ZKDW KH

9 See also Johann E. ErdmaHistory of Philosppbjume 1 (Lo-
don: Routledge, 2002, first published 1890), 231.
100 For details, see Arnoldo D. MomigliaAoD. Momigliano. Studies
on Modern Scholamstifgd by G. W. Bowersock and T. J. CornellgBerk
ley, CA: University @alifornia Press, 1994), 1535.
101 See Ja Rohls,Philosophie und Theologie in Geschichte und Gegenwart
(Tabingen: MohBiebeck, 2002), 120.
102Baur,Die christliche Gn8sis
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of the Gnostic syster#$.By making use of Platonism, dualism,
and Judaism tdefine the most fundamentapects of Gnosis,
%DXUpV LQWHQWLRQ LV WR JR GHHSHU LQW
ple of Gnosticism. At this moment, Baur makes some kind-of co
cession to Neander as he recommends that, given his historical
perspicacity, thiealf measures or the shortcomings of hissasses
ments about Gnosticism should be overlooked and ewen co
cealed, even if Neander himself would have stood by all of them.
%DXU IHHOV FRPSHOOHG WR VWUHVV WKDW
sis, namely his differt@ation and classification of the various types
of Gnostic movements, was made in regard to the relatioaship b
WZHHQ ZKDW KH FDOOV g*QRVWLF &KULVWLL
hand, and then Heathenism, on the dHe7 KXV 1HDQGHUpPpV
whole classification of Gnosticism in terms of Platonism, dualism,
and Judaism must be kept in close ationewith the reality of
various heathenligionsto Baur does not forget to underline that
WKLV FODVVLILFDWLRQ RI *QRVWL&LVP LV R
ditions to his perspective on Gnosis, which should essentially alter
WKH ZKROH DSSURDFK WR *QRVWLFLVP LQ J
admittohsQGHEWHGQHVY WR 1HDQGHUpPV FODV\
clarifies, to a certain extent, his own understanding of Gnosis as a
complex mixture of Platonism, dualism, Judaism, and rheathe
ism106

For Baur, the study of Gnosisriot in itself a research which
should focus solely on the phenomenon given by the various forms
of Gnosticism. Gnosticism, Gnostics, and Gnosis are concepts and
realities which should not be limited to themselves. As far as Baur
is concerned at this puite clearly underlines the necessity that

103 A hepful tool for the understanding of Gnostic diversity is the
work of David BrakkeThe Gnostics. Myth, Ritual, and Diversity in Early
ChristianiffCambridge, MA: Harvard University Press, 201%i), ix

104See Hans Liebeschigs Judentimdeutchen Geschichtsbiéd von H
gel bis Max Weidéibingen: Mohr Siebeck, 1967), 101.

105 See also Klaus Beckmaiie fremde Wurzel. Altes Testament und
Judentum in der evangelischen Theologie des (Qotiatydnndartde
hoeck & Ruprecht, 2002), 181.

106 Baur,Die christliche Gn8t3s
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*QRVLV VKRXOG EH FRQQHFWHG ZiLWK ZKDV
gions rnamely, Paganism, Judaism, andsti@hiiy®’ In doing,

so, Gnosis is a dogmatic reality, whose orthodoxy is not to be pu

sued, because its relationship with Paganism, Judaism, anrd Christ

anity turns it into a system of beliefs that must not be studied pr

marily as theology, but rather as pertaining to the history of rel

gion108 Thus, to study Gnosticism is to do research in the field of
UHOLJLRXV KLVWRU\ EHFDXVH LW@sV KHUH \
Baur contends. Religious bigt how&er, must be coupled with

religious philosophy, Baur later points out, and this is because the
properties and the peculiarities of the Gnostic system can only be

fully justified in connection with Eastern/Oriental pbpby of

religion. At the end of thaalyu and Baur makes this point asrelea

ly as he camthe proper study of Gnosis will find its last juatific

tion in the concept of religious philosophy it8&lfhe reason

which lies behind such an affirmation has to do, according to Baur,

with the fact that Gnosis itself belongs to the very essende of rel

gious philosophy. This is why he hopes that the religiou®philos

phy will eventuallfpllow the samgathwhich was trodden by the

qgROG *QR VEMotheWoHI€) the concept of Gnosis has

107 See Wilhelm Diltheydie Jugendgeschichte Hegels und addere Abhan
lungen zur Geschichte detd&reldealisf@usuflage (Gottingen: Vamde
hoeck & Ruprecht, 1990, 1. Auflage 1959), 435.

1087KLV LV D VLJQ RI %DXUpV HIIRUWYV WR WUHD
For instance, with reference to Chrigjami specific issueegardless of
whether it is theological or historical in natisleould not be considered
based on confessional bias, but rather on a neutral, historical approach.
6XFK D FDVH LV 3HWHUpV UHODWLR@aAKLS ZLWK
whether or not he was ever in Rome. See, for details, Michael D. Goulder,
q'LG 3HWHU (Y HURB7TR3W, MSdktisiHIournal of Thedldgy
(2004): 377. Baur believed that Peter never visited Rome; see Markus
%RFNKXHKO q3HWH Bac to HFidiw &dLUpsiBeRIvtrr
1123, inScottish Journal of ThH&@Ib@R007): 4.

109 See Christian Andra€erdinand Christian Baur als Prediger. Exe
plarische Interpretatiorginem fiandschriftlichen PhizdigBeatn: Walter
de Gruyter, 1993), 366.

110Baur,Die christliche Gn®sis
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established a permanentegance within religious thinking
throughout the intellectual history of Christianity, which in Baur is
dramatically reconstructed in order to accommodate Gnosis in a
natural way'as a dualistic philodupal discourse about God and
man. In this respect, two of the most influential thinkers that
V KD S H 6 upti@stdddiing of Gnosis were Jakitime and G.

W. F. Hegel. For the sake of the general argument, Hegel should be
approached first because he provided Baur with a philosophical
framework which helped him understand the content of Gnosis
borrowed, to aarge extent, from Béhme

111 For the reconstruction of Christianity in Baur, see Donaldd#. Ri
GOH qekgtaurd of Modern Historical Study of Christiary3t
213, inChurch Histahyl (1935): 203.



CHAPTER 2.GOD AND MAN:
BAUR SVIEW OF RELIGION AS GNOSIS
UNDER HEGEL SINFLUENCE

FROM GOD pIMMANENCE TO MAN PMORTALITY
THROUGH THE DEATH OF CHRIST

2QH RI WKH PRVW LPSRUWDQW DVSHFWYV RI
XQGHUVWDQGLQJ RIWMPRENOQVFH. V% HRGUVILQ GV
immanence crucial because it helps him traceCcHegeSHUV SHFW L’
on God EDFN WR DQFLHQW WLPHV D®QG HVSHF
gy?2 *RG-V DZDUHQHEBWWPKXWRREHDX *RG-V LPPD
WKH ZRUOG ZKLFK SRLQWV WR WKtH IDFW W
ly a reality that has to be conceivedaenal term8When matter

comes at issue, it means that the reality of finitude is also present;
WKLV LV ZK\ IRU %DXU *RG:V DZDUHQHVV LC
being and his reality must be connected with the material realm of

1See also William DesmoriglThere a Sabbath for Thought? Bietween Rel
gion and Philos@tonx, NY: Fordham Univetg Press, 2005), 120.

2 For a brief comparison between Hegel and Origen, aptly performed
E\ +DQV 8UV YRQ %DOWKDVDWKNVNMB UYP WV LIHD G L QDX
the Church Fathersl87t206, in Edward T. Oakes, SJ, and David Moss,
The Cambridge Goiop to Hans Urs von Baltf@aeabridge: Cambridge
University Press, 2004), 204, n. 10.

3Aconcise dBEXVVLRQ DERXW +HJHOpV LGHD RI *RG
ZLWK PDWHULDOLW\ FDQ EH IRXQG LQ *UDKDP :D
Body r159t180, in Elaine L. Graham (edyace Jantzen. Redeeming the
Presefffarnham: Ashgate, 2009), 179. Ward senses a (flastice in
+HJHOpV DSSURDFK
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the naural world, so it is fundamentally fini@&od must therefore

be considered in finite, material terms because his poweri-is cond
WLRQHG E\ KLV ZLVGRP RU HYH®GpAa*x KLV NQR
HU GHSHQGY RQ *RG:-V NQRZOHGJH DQG LW
immanence is what defines the idea of God on arfiental level,

LW PHDQV WKDW PDQ:V DZDUHQHVV RI *F
knowledge about the idea of Gdthe more man knows about

the idea of God, the more powerful his awareness about the same

idea becomes. God, as it wererather the idea of God grows

stronger the more humanity becomes aware dhé. reality of

the world and particularly the reality of the human being that lives

in the materiality of the world show that God cannot exist without

the world and neither can the world without God. To be sure, God

can be seen as eternal if the material world is eieraahatter of

fact, the eternity of God is conditioned by the eternity of the world.

If the world is eternal, then God is eternal as well; one knows,
however, that the world is finite, so the infinity or eternity of God

must be reconsidered and redefinegslich a way that they fit the

physical reality of the material woldgd, Hegel seems to suggest in

his approach of infinity.% DXU DGPLW¥baNeKDWe+HJIHO -
identity between matter and spirit was sternly criticized byneonte

porary Catholic thoughtyhich promoted the substantial or esse

4 Hegel Vorlesungen tber die Philosophie d2rTredligian

5 See also William J. Hill, OFhe Thréersoned God. The Trinity as a
Mystery of Salvagashington, DC: The Catholicilarsity of America
Press, 1982), 18152.

6 Compare Stanley J. Greflze Named God and the Question of Being. A
Trinitarian Th@mtologfLouisville, KY: Westméter John Knox Press,
2005), 9899.

7 A discussion about infinity and materiality with reference to the idea
of God can be found in Jedoseph Gouxsyrbolic Economies. After Marx
and Freudrans. Jennifer Curtiss @afithaca, NY: Cornell University
Press, 1990), 228.

8 )RU GHWDLOV VHH )LRQD (OOLV g'HVLUH ,Q
Life M83t502, inPhilosopB§.4 (2011): 48890.

9 For instance, Franz Xaver von Baader (1388), German theml
gian and philosopher of Rorm@atholic persasion. For details, see John
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tial difference between nature or matter and spirit. Thus, Baur
points to the Catholic conviction that therefimdamental opp
sition kEtween God and the world, spirit and nature, the absolute
reality of God and the finite reality of the material world, 45 an a
stractness which exists in it8elfhus, nature or matter and the
spirit are not one and the same substance when judged from the
perspective of the reality of being; matter pind are therefore
neither one single essence, nor one singlelb@nghe conta-
ry3 and this is in sheer opposition with Hégwture or matter
and spirit are two essentially different or distinct substaRoes.
Baur® and Hegel for that matterithis is impossible: matter and
spirit must be one reality, because this belief promotes khe dua
ism3 not the oppositioA between matter andisp3 Matter and
spirit must exish a dualism which is confirmed by human reason
and expgrience; the opposition between the two is not supported
E\ HLWKHU DW OHDVW LQ %DXU:-Ve-SHUVSHF
JH® .V

Like Hegel, Baur is quite dissatisfied with the Catholic Church
and especially with Catholic teachibss main criticism isi-d
rected against the Catholic doctrine of creation, which Baur co
siders to be thoroughly Pelagfamhe biggest issue though of

LaughlandSchelling versus Hegel. From German Idealism to Christian Metaphysic
(Aldershot: Ashgate, 2007), 59.

10 For details about the distinction between matter and spitt-in C
tholicism, see M. Francis ManniBastoral Answgtantington, IN: Our
Sunday Visitor Publishing, 2002387

11 For the distinction between beisgifand essencé/ésgrin He-
JHO VHH -RKQ .DDJ q+HJHO 3HLUFHs-DQG 5R\F
sence 557t575, inDialogug0.3 (2011): 561.

12 Baur points to Anton Giinther and Johann Heinrich Pidoratgik
pfe. Zur Philosophie und Thébkogigvailshauser, 1834)09.

13HegelVorlesungen lber die Philosophiend@rTrRdligia4.

14 Baur,Die christlichadsjs706t707.

15See Pinkardjegel. A Biograig2t294.

6%DXUpV FULWLFLVP RI &DWKROLFLVP ZKLFK
is a bit odd since Enlightenment philosophy was interested in thé rehabil
tation of Pelagian thought. See Robert C. Soldmtre Spirit of Hegel. A
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Catholic doctrine has to do with the fact that it is not concerned
with keeping theology and philosophy togéthEne immediate
consequence of severing theology from philosophy leadd; accor
ing to Baur, tan overestimation of the independence of the h

man beind and also of creation in genéralhich is thought to

be able to perform various things despite thgowatrful God

which is postulated by Catholicism. In Baur, man cannot be totally
independent if &d is alHpowerful because such belief, which is
supported by the Catholic Church, promotes the idea of awo di
tinct essences or substaric€®d and creation or God and-h
manity? and since God is qbwerful, it is logical to conclude that
PDQ -V SRmited) This, Ddre is an overestimation of what
man can do in Catholic thought for the simple reason thabphilos
phy is d@tached from theology. In Hegel though, where philosophy
and theology go hand in hand, Bauttesals, there is only one
essence that of the material world and the physical existence of
the human beingso man is appowerful within the limits of his
material existence in the physical world through the enactment of
the rationality of his wit.Resuming the issue of Catholic thought,
%DXU SRLQWV RXW WKDWs\hoMer iRnoHtI HVWLPL
only problem; at the same time, Catholicism has to explairr its do
trine of immortality which does not make much sense if set against
+HIJHO-V LGHD WKDW WKH VSLULW LV ILQLWF
ized in histry1° Catholics believe in the idea of an absolute spirit
which can become indivaiaed in history, namely in the person

of Jesus Christ, but Baur confesses that he misses the lngical co
sequence of such teaching given that Jesus Christ died despite the

Sudy of G. W. FeHHO pV 3 KH QR FhtfQr&k ORard UniveBsBy U L W
Press, 1983, reprinted 1985), 62.

YFRU D &DWKROLF UHDFWLRQ DJDLQVW +HJHOPp
Thomas Langaifhe Catholic Tradit@olumbia, MO: University of i
souri Press, 1998), 183.

18 Compare Randall Hal®ueer Social Philps@pfiical Readings from
Kant to Adorg@hampaign, IL: University ofrilbis Press, 2004), 88.

191n Hegel, eternidife is the perpetual manifestation of reason in each
human being as well as throughout humanity in general. See also
BertholdBond, +t HJHOpV *UDBD.G 6 \QWKHVLYV
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fact that Catholics believe in his continued existence. The human
being cannotxst continuously as in Catholic thought; there is no
logical basis for it, Baur believes, at least not from the perspective
of human reason and experience. This is why Catholic jpelief a
pears to be fundamentally wrong since it cannot prove that the
immortaliy of humanity has anything to do with the idea mif pe
sonal continuity or with the reality of eternal life as displayed in
individual persort8lf man is capable of living forever, this would
be an ideal perspective on the world and even on God; if so, God
is the absolute spirit and man lives in an ideal matali, re
ZKLFK KDV QR VXSSRUW LQ HLWKHU KXPDQ
existencel This is why Baur is totally unable to grasp what lies
beneath Catholic thought and consequéatyOLHYHYV t-Q PDQ -V
tality and his being considered a finite $iGtOb Q -V SRZHUV DUH
from being ideal and his being does not live in a continmous te
poral or material sequetlitly; the doctrine of immortality, at least
DV GHVFULEHG E\ aDWKROLFV FD®QRW EH
sophical systeébecause it presupposes the existence of tawo sep
rate essences, God and nature, while Hegel only accepts one,
namely the material reality of nature as the cradle of the human
being24

$V IDU DV %DXU LV FRQFHUQHGp- +HJHODp)\
SRUW WKH LGHD RIlud [2gspNot inPtReRAAYEIEAO L W\
sense of the word as the continuous, renwing life of an ind
vidual within his oher neterial or even spiritual constitutioao
the concept of immortality must betathed from the reality of

20 The belief in the immortality of the spirit goes hand in hand with
the idea a metaphysical God, which Hegelotautept. See Hegel,
Vorlesungen uber die Philosophie dérTredliGios.

21 See also Heg#lorlesungen uber die Philosophie dérTredliGio.

22HegelVorlesungen Uber die Philosophie d&rTrRdliGies894.

28 7KLV LV ZzK\ LQ +HJHO LPPRUWDOLW\ VKRXO
infinite return to itself. See Horst Althadsgel. An Inedtual Biography
(Cambridge: Polity Press, and Oxford: Blackwell, 2000), 254.

24Baur,Die christliche Gn@6gt709.
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PDQpYV SHUVRQKRRG % MahQ@arDd eXiQ@d&¥LGXDO
person and still have the idea of immortality attached to kis exis

ences 7TKHUH LV QR UHDO HYLGHQFH %DXU FR
immortality, so one either gs/up the concept entirely and,an d

LQJ VR LW VHSDUDWHYV LW IURP WKH PDWHL
world, or reinterprets it based on a different migdgdt.this

SRLQW %DXU GLVPLVVHV TXLWH FOHDUO\ 6|
WKH EHOLHI LQ WKH LPPXWDELOLW\ RI WKH
PDQpYVY QDWXUH LQ WKH SHUVRQ RI &KULVW
FRQWLQXDO H[LVWHQFH Rér w3, B5¢hédeH UV R QK
ermacher appears to have been convinced that the idea of eternal

life is explained satisfactorily through the unity between the divine
EHLQJ DQG KXPDQ QDWZXBadr, loQthe kikrLVWpV S
hand, strongly disagrees because, in Hegel, there is no evidence in

this respect; namely, there is no proof that man has the capacity to
continue his existence in anynfowvhatsoever, so the idearof i
PRUWDOLW\ QHHGVY WR EH VHSDUDWHG IURF
the material world of natr¥t is clear for Baur that a directarel
WLRQVKLS EHWZHHQ WKH EHOLHI LQ WKH FF
and divine awareness cannot be supported in itself. What Baur can
accept, however, is tedefine the idea of the immutébilof the

XQLW\ EHWZHHQ WKH GLYLQH EHL®J DQG K>
VRQ DV SHUVRQDO FRQWLQXLW\ EDVHG RQ

%6HH ,VWY3¥%Q &]DND gq+HLEHUJ DQG iWKH ,PPRL
cal Overviewr95t138, in Jon Bartlegtewart (ed.jJohan Ludvig Heiberg.
Philosopher, Littérateur, Dramaturge, and Polit{CdpEnhkgen: Mes
um Tusculanum Press, 2008), 112.

26 See also Joe McCarrirgutledge Philosophy Guidebook to Eegel on Hi
tory(London: Routledge, 2000), 203, and Bloom Ifgtbfuction to the
Reading of Hegjél

27 Immortality is not crucially important for Hegel. See Inwoéte-
gel DictionaRa.

28 Compare Chad Meister and J. B. St@hpgstian ThoughtHistor
cal Introduct{twndon: Taylor and Francis, 2010), 437.

29 See Aidan Nichols, OBFDWWHULQJ WKH 6HH $ *XLGH
Early Writings on Philosophy and themsios: T&T Chrk/Continuum,

2006), 121.
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itself30 In other wordsthe idea of persomhaontinuity can beca

cepted if and only if one thinks of Christ and Christ alone. Thus,

Christ seems to be the embodiment of what one can understand by

the notion of personal continuity provided that, on the one side,

Christ is seen based exclusivelyi@mlerits asagior, and on the

other side, his merits as savior are explained by the unicity of his
awareness of GG#.This means that thre is no real connection

between the belief in the notion of PERQ DO FRQWLQXLW\ DQ
merits as savior. To be sure, Christ is to be considered savior based

on his divine awareness (which can be proved), not on his personal
continuity (which canndte proved). With Hegel, Baur therefore
DFFHSWV &KULVWpV H[WUDRUGLQDU\ UHOLJ
KXPDQLW\pV XQLY lengs3sfblt He refedts) th&kbewefD Z D U

in his resurrection, which should be interpreted along spiritual

lines¥ 7KH LGHD RI SHUVRQDO FRQWLQXLW\ I
tion rcan still be connected with CitWpV SHUVRQ DQG HV
with his capacitas savior because he had a profound religious
DZDUHQHVYVY +H LV gDOLYHr IRU X% WRGD\
common sense of divinity, not because he lives in some sort of
material or spiritual foreaThis is why the belief in the immukabi

ity of the unity between the divine being and human nature in the
SHUVRQ RI &KULVW FRUUHVSRQGV WR WKH
awareness of divinity remains an awarenes$s @ivh humanity.

,Q RWKHU ZRUGV PDQpYV EHOLHI LQ WKH Si
and humanity placed together in one single being can be accepted if
PDQpV IDLWK LQ WKH SRVVLELOLW\ RI KLV E
his material human nature throudiri€l remains essentiallywa h

30|n Baur, the person of Christ is the warrant of unity betweei the d
vine being and human beingjaeh is illistrated in the unity between Jews
and Gentiles presented in thgistle to the Rom8ee Charles H. Talbert,
g3DXO -XGDLVP D QrGt2RYiKHeTHtdlis/RilticILQUEYtSi Yy
63.1 (2001): 15.

31 For the importance of Christ for faith, see also Hegdesungen
Uber die Philosophie der,Religibr89.

32YerkesThe Christology of Helel

33See Lewiskeligion, Modernity, and Politics 2RHegel

34 ComparePrice Without a Woman to Rezil
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man awarene&sThis is to say that any perception gfception
Rl GLYLQLW\ PXVW EH LQWHUSUHWHG IURP E
material existence in the physical realm of nature. God is part of
PDQ GLYLQH RU UHOLJLRXV DZDUWQHVV LV
man awaness$ God does not exist as a separate awareness or a
distinct substance from that of man; man is the only exidting su
stance which can convey meaning to the idea of God, immutability,
theanthropy, and immortaly.

Baur isaware that the idea of belief in immortality pertains to
the veryfiber of the human being, so he explains that, through
Christu who embodies the very idea of immortality by putiing t
JHWKHU *RGpV DZDUHQHVYVY DQG KXPDQ QDV
between ifinity and finitude, between spirit and matieis quite
posLEOH WR WKLQN RI g*RGpV EHLQJr DV FRC
UHDOLW\ RI PiD QhevwQdsVWaX dddel puts it, man is
God, andt is only in this way that one can speak of immortality as
SDUW R P BThp liidlk @vbreness of such possibility is
innate in the human being ant thwareness, as Baur, explains, is
indeed and alwaysramanawareness. This is mainly because in his
WKRXJKW DV ZHOO DV sdpce+rot 3lb&ande isVKH LG
permanently connected with the unique reality of the material
world40 In other words, there is only one substance whensne di
cusses the ideas of God and humanity. God and humanity are the
same substance; consequently, there is no such thing as God which
exists as an objective, substantifigrent being from the human
being. Thus, religious awareness about God cannot baidivine

35 Compare Franz WiedmanHgegel. An lllustrated Biog(aswy
York, NY: Pegasus, 1968), 119.

36 HegelVorlesungen Uber die Philosophie darTrdlidias.

37Baur,Die christliche Gnaes.

38 See also Quentin LauetHIJHOpV &R@PIFHSW RI *RG

39 Compare WallacssHIHOpV 3KLORVRSK\ RIS&HDOLW\ )l

40 The human begnis the spiritual manifestation of matter, the spirit
who is able to access its own interiority despitestiésiah constitution.
See also Theodor W. Adoritegel. Three Stutli@ss. Shierry Weber
Nicholsen (Cambridge, MA: The Massachusetts Ingiititechnology
Press, 1993), 3.
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WKH WUDGLWLRQDO VHQVH RI WKH ZRUG ZKl
REMHFWLYLW\ RI *RGpV EHLQJ DV D GLIIHU
manu but is essentially humdhsuch awareness l&ays human

and man thinks of God in human terms, based on his hungan exp

rience, and whilesing his human rationality, then Baur is willing to
FRQFHGH WKDW VXFK V\Visophy FoVbHPEOHYV +
VXUH DV %DXU SRLQWV RXW +HJHOpV V\V
ZKDW FDQ EH FDOOHGZK1RF&pVYVDEDQ p\Q HM\O |
awareness and is essentially hwnaan be said to be theandric or
divinehumart2 Such an underlining is crucial for both Baur and

Hegel because the theandsttire of religious awareness is divine

only in the sense that it speaks about God; in any other respect, it is

fully human since it originates, grows, and develops withia-the h

man being. This explains why this religiouszae&s leads to the
constitution of a community of people who share the samne th

andric awareness of God. This community is evidently the church,

but while Baur does not say this explicitly at this specific point of

his argument, he does mention that this community is characte

ized by a constant progression which is based on the working of

q*R G pV Bk dubjacts which belong to this community all
VKDUH WKH FRQYLFWLRQ WKDW *RGpV VSLUI
prompts them to believe that they share the same faith irthe th

andric nature of Christ, which speaksdd Q p V -laimahlLréd H

gious awareness. Following Hegel, Baumgeceed to establish

WKDW PDQpV UH O lthbtoRghVhunZrD beehQse, My LV
being so, religious awareness is connected with the collective cha

acter of human nature, not with thdividudity of each human

persort4 Belief in the immortality of Christ may lead to belief in
personal comuity, WKLFK LV QRW LQ OLQH ZLWK +HJ
must constantly seek truth and truth cannot be pursued,rBaur a
JXHV EDVHG RQ PDQpV Eityéndiimbr@lit$HUVRQD

41See also Yovépinoza and @thleretjcgolume 2, 45.

42Hegel Vorlesungen Uber die Philosophie d2rTRd|igiéb.

43 See also Heg#&lprlesungen Uber die PhélosogReligidnTeil, 191
192.

44 See Mark C. Taylokltarity(Chicago, IL: The University of Ghic
go Press, 1987), 29, and Bayllep Are We NqvB®.
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Truth should be linked with the reality of senses, with what ha
pens in the mat@l world of nature; so the rectaigm of absolute
truth goes beyond personal individuality and continuity. This is
ZK\ PDQpV TXHVW IRU WUXWK FDQ®@RW EH FF
al interests or personal continuity; truth transcends the personal
level & humanity, so it must be found in the collective level of
humanitys

,Q RUGHU WR EHWWHU H[SODLQ i+HJHOpV
losophy and especially his view of Christjid®aur needs to show
that one of the MteQ FKDUDFWHULVWLFV Rt +HIJHODPp)
tionship between rglous philosophy and historical Christianity or
between the philosophy of religion and the philosophy ofiChrist
anity seen as a historical religiddaur is convinced that there is
no need to point to such relationship as it seems to be quite salient
in Hegel; nevertheless, he does indicated that there is a profound
connection betweenetlidea of religious philosophy and Christian
W\ LQ +HJHO DV ZHOO DV WKH IDFW WKDW -
impregnated with concepts and ideas taken from Christianity. This
LV ZK\ IRU %DXU +HJHOpV UHOLJXxRXV SKLC
positionof historical Christianitg? )RU +HJHOpV UHOLJLRXV
SK\' &KULVWLDQLW\ D shistbrddl QW  JESIRIL\Y W rq Z
ZKLFK LV H[SODLQHG E\ PHDQrV ,@tisWKH LGHL
DQLW\ WKH QRWLRQ RI WKH qVSLULWr ZHQW
development which started from a clear definition of the absolute
being and was based on the externalizitEneof8 In other
words, Christianity not only explains what the concept of absolute
being entaijdut also points tthe fact that the absolute being e
ternalizes itself only to return to its core definition; what Hegel has
in mind here is the return of the spirit to itsdiractically, this

45Baur,Die christliche Gnosi3.
46Crites,')LDOHFWLF DQG *RVSHO LQ VW&H 'HYHORSP
47This is why, in Hegel, religion should be discussed conceptually. See
Hege] Vorlesungen Uber die Philosopigoo2rTe#) 207.
48 In Hegel, the externalization, as well as the internalization of the
spirit, refers to the experience of love. See Béegmtl 15t116.
9)RU GHWDLOV VHH 6DQGHU YDQ 0ODDV q,QWL
Religio through Musicr750t771, in Hent de Vries (eRgligion. Beyond
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presupposes that the idea of the spirit, which is fundameumtally h

man, is externalized in thencept of God as diffent from the

substance of humanity, and then the same spirit is eventually seen
DV SHUWDLQLQJ WR PDQpV KXRDfgrlasv\ QRW
Baur is concerned, such a definition ofdidmityu namely that

the human spirit is externalized into the divine being only to return

to its basic humanityplaces its dgnatic system in a very close
UHODWLRQVKLS ZLWdadékfet thisqg®Ri@gipenh @ReV L V
needs to develop an understanding of the historical significance of
Christiaity because Christianity, as a historical religion, must be
grasped and perceived as a religious phildsopiyen seen

through the lens of religious philosophy as a particular naanifest

tion of religious philosophy, Baur believes that historical Christian

ty reveals its affiies with historical GnosticisfAs a particular

FDVH ZKLFK PDNHVY GLUHFW UHIHWHQFH WR
tem, the doctrine of God, which is so fundamental to Christianity,
appears to be nothing but the purely scientifierstanding of the

ideaof absolute spirit. In other words, for Baand for Hegall

the idea of absolute spirit finds its best expression in the Christian
doctrine of God, most likely because of the externalization of the
LGHD RI WKH KXPDQ VSLUBWhich@Wws *RGpV

a ConcefBronx, NY: Fordham University Press, 2008), 756, and Peter
.RVORZVNL q+LVWRU\ DV WKH &RQWURO RI 6SHF
RI +LVWRU\ DQG %D D G H Ulistdridty) R0 TiKPetdR | $EV R O X
Koslowski (ed.)The Discovery of Historicity in German Idealism and Historism
(Berlin: Spriger, 2005), 335.

50Hegel Vorlesungen Uber die Philosophie dérTed|iGié9.

58)RU D FULWLFDO SRV Igidtis Rioddphy bapgplied+ HIH O p \
to Christianity, see Churchibharxism and Alation 134.

52)RU D SDUDOOHOLVP EHWZHHQ KLWWRULFDO
JLRXV SKLORVRSK\ VHH ODUF 6KHUULQJKDP qOF
thodox Reply 59166, in Clark Butler (edHjstory as the Story of Freedom
(Amsterdam: Rodopi, 1984),t62.

53 Seealso Jea) UDQARLY &RXUWLQH q7KH '"HVWUXFW
Logos to Languagetrans. Kristin Switala and Rk#h Sterling, 254,
in David C. Jacobs (edlhe Presocratics after H¢klbgggr NY: State
University of New York Press, 1999), 22, n. 5
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the feature of historical Gnosticigt the same time, the co
trine of Christ is again similar in many respects with Gnossie Chri
tology, with the exception of its particular form. So Christian
Christology and Gnostic Christology are essentially the same, al
hough the actual shape of the forro@nnot be perfectly ave
lapped with the latter. No example is given in this respect, so what
Baur means by the form of Christianity is a matter of theological
and philosophical speculation, but it may have something to do
ZLWK WKH IDFW WWD WV &KRIQY WhHW HIE ZILQV K - H
ty to a larger degree in Ghianity than in classical Gnosticism.
%DXU KRZHYHU LV QRW LQWHUHVWHG LQ F
historical Christianity DOWKRXJK WKH VXEMHFW RI +
philosophy is histaral Christianity and its dogmagaetsu but
rather with Gnosticism. This is why he points to the fact that wha
ever Gnosticism did in the past in attempting to clarify its elements
DQG GLUHFWLRQV UHDFKHG D gSXUH IRUPT
Christiardoctriness

Hegel comes close to Gnosticism, Baur believes, because the
latter is based on the split between th®rldal Christ and the
ideal Chrisi® namely between Jesus of Nazareth, the person who
lived in Palestine, and the Christ that is presented in the Scri
tures?” The sepaation between historical Jesus and the Christ of
Scripture is, according to Baur, the necessary result of the Gnost
FLVPpV VSHFXODWLYH XQGHUVWDQGLQJ RI &
GHYHORSPHQW LQ +HJHOpV UHOLJLRXV SKLC
FRQFHUQHG +HJHOpPV VA\VWHP WDNHV *QRVW
es, so the connection between Hegelianism and Gnosticism is most

54 For details about the idea of externalization (of the spirit on-of co
sciousness) in Gnosticism, see Gedaliahu A. G. Stré\moizer Seed.
Studies in Gnostic MytKiodadgn: Brill, 1984), 3.

55Baur,Die christliche Gn@gig710.

56 Thedistinction between the historical and the ideal Christ is present
not only in Hegel, but also in Kant. See Herman BaRefitmed @0
mdics Volume 3: Sin and SalvatiorCimrist,John Bolt(ed.) trans. John
Vriend (Grand Rapids, IL: Baker Acadenfi@g}y, 296.

57 Compare John Macquarrdesus Christ in Modern T(loomghdn:

SCM Press, 1990, second impression 2003), 212.
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evident in Christology. This is why Baur points out that Cwistol

gy is the proof that the doctrine of Christ is what reafigects
+HIJHOpV WKRXJKW ZHWKO pQ@ RDMAIBIHAIQWA. RQ Z
to absorb the entire content of Christianity, and especiallg-his do
trine of Christ, but also to search for its deepest méahiragh-

er words, as Hegel did not want to lose sight of the profapnd si
nificance of Christianity, he made use of (&&® in order to
achieve his goal. Baur, however, underlines that Hegeitinaxs ne

in pursuit of depicting an ideal of humanity which was ready to
embrace divinity, nor in search of presenting an archetype which
progresses from humanity to divinityhealoes not want to insist
solely on the idea of divine awareness as based on the notion of
divine being. In other words, he is not interested in the concept of
the word, which speaks of asm@ss and being as related to the
sphere of divinity; this woubd much too abstract for Hegel, who
wants to focus on the morenceete image of Christ as God
mang® For Hegel, Christ is the @avho became man ang-a
peared to humanity in flesh, in a concrete, particulag!tciahyst

is the embodiment of the unitgtlween divine and human nature

in a concrete way, which was revealed in a certain individual su
jecté2 Thus, the idea of God gets a very concrete form; Baur, in
IDFW LV FRQY L (eigio@ pMIKIDpNY preséhtsOGod ab)

58 For details about the connection between Hegel and Gnosticism,
see Butletistory as the Story of Frdétbm

59 |n Hegel, the human being is conditioned to look for meaning; an
example is the necessity that works of art dhmave a meaning. See
'DUUHQ + +LFN q7RZDUG DQ 2QW8a®Jih Rl $XWKF
British Journal of Aestb2tiz$2011): 198.

60See Lauer HIHO pV & ROF MeBkag He ICHHstGlogy of Hegel
137, and LaueEssays in Hegelian djdléétic

61Hegel Vorlesungen Uber die Philosophie d2rTRd|igiee.

62|n this case, the subject is Christ, but he is representative for the e
tire humanity since the reality which confirms the unity between divinity
and humDQLW\ LQ KLV SHUVRQ LV ORYH )RU DQ DC
Christ and thdocu®f divinity and humanity, with reference to art, see
Michael Hatt and Charlotte Klonkst History. A Critical Introduction to Its
Mehod§Manchester: Manchester UnitgBress, 2006), 85b.



62 GOD AND MAN IN HISTORY

a concrete reality which can be seen in the human person of Jesus
Christ83 The divinehuman reality of Christ, his theandric existence

in the world is concrete because his person had a real existence in
the world. It is impdant though, Baur believes, to investigate how
Christ canbe perceived in his capadityGod-man. In other
ZRUGV &KULVWpPV WKH d&s&ddd Eor@dyrX UH P X\
RUGHU WR PDNH VHQVH DFFRU@eq3 WR +HJI
As Baur points out, the doctrine of Christ can therdfep-
proached in three different ways, which reflect the core oflhis phi
osophical system in approaching religion and especially @ristian

as religion. First, there is a purely external and historical image of
Christ, which insists on the fact that Christ was only a common
man, a martyr of trutlhas Baur puts itlike Socrates In this

respect, Christ is only thebgget of unbelief; so unbelievers see
Christ as a mere man who wafingilto die for what he codsi

ered to be the truth. Second, having explained how unbelievers see
Christ, Baur proceeds with how believers perceive him. H-for u
bdievers, Christ is only a man who died for h&goreof truth, for
believers Christ is nanly a common man, but a Godn in

whom the very nature of God is revealed. Consequently, while u
believers only see in Christ the reality of hilyndelievers are

ready to see in him the reality of divhiifyhird, the reality of the

dead Jesus, who is seen as the risen Christ, must be conceptualized
in order to convey the truth of the spirit; ihestwords, the initial

faith in Jesus and then in Christ turns into the reason whish inve
tigates the truth ohe spirit.

63 Hegel Vorlesungdretidie Philosophie der Religibn298.

64 See also Stefanos Geroulans Atheism that Is Not Humanist
Emerges ineRch ThoufBtanford, CA: Stanford UnivigysPress, 2010),
156t157.

65 The image of Socrates also appears in Hegel. Compare David
J. JohnsonSocrates and Atli€asnbridge: Cambridge i\dersity Press,
2011), 25.

66 Baur,Die christliche GnasiK712.
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At this point, Baur is very preoccupvath establisimg the
connection between belief and unb&liedmely how the trains
tion from unbelief to belief or from pure intellect to active faith
can be achieved in the actudityeaf manp V H [ L6¢Ne Hahis H
out that the origin of faith must be connected with the outpouring
of the spirit, whicl in adlition to being crucial also for Hégjel
has a precise function in the transition from unbelief to belief.
Thus, the outpouring of the spirit works out in samiy that the
immediate reality of history should be transformed into some sort
of spiritual counterpart. In other words, the role efailtpouring
of the spirit is to allow historical reality to be perceived in a-spirit
al way or, as Baur puts it, it is through the outpouring of the spirit
that we are able to understand the sensual as spiritual. The concrete
example thereof is our pertiep of Jesus. For Baur, the man J
sus or the historical person of Jesus of Nazareth needs to be seen
as the bman and carnal manifestation of a specific awareness with
a spiritual conte.To be sure, the historical Jesus shouldhbe u
derstood as the concrete, material manifestation of a spiritual real
ty 71 This spiritual reality is not different from the material existence
of Jesus; it is onthat the naterial existence of Jesus points to a
way of understanding it spiritually. For example, the moment of
-HVXVp GHDWK LV D KLVWRULFDO bQVWDQFF

67 The relationship between belief and unbelief leads to the issue of
WKH gFRQVWUXFWLRQr RI ejyfl.GGeR Bhilyfy B.HKaib,EV R O X W
Hegel and the Other. A StudyRifethemenology of the Spirit (Albany,
NY: State University of New York Press, 2005), 15.

68 For details about the relationship between faith and the spirit, see
HegelVorlesungen uber die Philosophie dérTredligios.

8)RU GHWDLOV DERXW +HJHOpV SHUWMSHFWLYH
it, see LewiReligion, Modernity, aitit$imi HegPRO0.

70 See Michael Welk&pd the Spiritans. John F. Hoffmeyer (Mi
neapolis, MN: Augsburg Fortress, 1994), 293 and 293, n. 19.

1-HVXV LV WKH SDWWHUQ IRU WKH RQWLUH KX
ingaERXW -HVXVp VSLUOWNKQ@®LRN\ D Vg WRFL HHWWPRIE © |
respecting, Jeslilse peoplerSee Robert Wick§chopenha(@xford:
Blackwell, 2008), 164.
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notationg2 7KXV -HVXVp GHDWK LV WKH PRPHQ\
transfer of his entire existence in the realm of religion; when Jesus

died, his historical person was made available for apiéwal
understanding, in the sense that he could now be seen as-the God

man whose name was Christ. When the historical Jesusiof Naz

reth died, he turned into the Christ which embodies the concept of
Godman and it is the moment of death that speaks»fQp-V F

pacity to defeat death in a spiritual way. When seen as the Christ of
theandric aure, the historical Jesus of Nazareth can be said to

have been victorious over deéatas the divinbuman Christ,ed

sus killed death, negated the very essence of negation itself, so
whatever is finite, sinful, evil, and alienated in his historical life was
GHVWUR\HG 7KURXJK WKLV LQWHUSUHWDW
can see him as th&videhuman Christ who conquetsath, it is

possible to perceive Jesus also as the touchstone or the criterion
whereby faith proves itself. In other words, faith means belief in

Christ as the divireuman image of the histmal Jesus, whose

death has the spiritual meaning that malnlésto defeat death in a

spiritual way? As Baur explains, Christ is the oan only

through the mediation of faith, so the man Jesus becomes the
God-man Chist only through faitfe. Consequently, Baur is more
interested in the Christ of faith than in the historical Jesus. This is
evident when he says that the historical reality behinddaitie
REMHFWLYH UHDOLW)\ Riem&ns Xeilegd @ syH LQ WK
tery as nobody has direct access to it, so one cannot establish
whether or not Qfist was the Gadan based on his historical
existence. What is important is to understand that onseean

Christ as GodPDQ EH\RQG -HVXVp KLVWRULFDO

20RUH DERXW WKH V Sdedth W RdviMaghuBiggeR | -HV XV
and the Symbolic Mediation,dZ(By2e5.

73See Vaughthe Quest for Who eiGs$67.

74Hegel Vorlesungen uber die Philosophie d2rTRd|iGiob.

75The attempt to see Jesus as the@ad through faith in Christ+
flects, in Hegel, a deep concern to connect faith with reason and history,
DJDLQVW WKH (QOLJKWHQPHQWpPV HIIRUWV WR N
W. WoodGod and History. The Dialeetisabii of Faith and Historydin Mo
ern Thoudhexington, KY: Emeth Press, 2005),t118.
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ZLWKRXW -HVXVp KLVWRULFDO H[LVWHQFH
Christ as Gognan only through faith, an idea which resembles
+HIJHOpV ZLWQHVV RI WKH VS_iThé YW ctDERXW \
that Jesus lived history is not vital here; what is vital though is
that one can accept the theandric image of Christ through faith,
which was also a serious concern for Heghls, this is in fact
the origin of faith, the theandric vision of Christ as-iGad, so
the object of faith is only Christ as Godn, not Jesus of Naz
reth78 The very being of faith is accepting the image rigtGis
God-man; this is the only way in whichdmgsu or the history of
Jesus of Nazarethacquires a spiritual mearig.is only in this
way that history and the sensible manifestations wherein can be
given a specific spiritual content. In other words, history has no
spiritual connotations whatsoeverggrd/ed of the belief in Christ
as Godman; through the image of Christ as -@Gwah, however,
higory becomes spiritually relevéint.

The image of Christ is crucial for Baur because it is vital for
HegeBt % DXU GRHV KLV EHVW WR H[SIODLQ +HJ
tion since he cannot place Hegel in line with Gnosticism without a

®“"™MRUH DERXW +HJHOpV LGHD RI IDLWK DQG LW
Philip M. MerklingerBKLORVRSK\ 7KHRORJ\ DQiG +HJHOpV
gion, 1821827(Albany, NY: State University of New York Press, 1993),
189t190.

77In Hegel, faith in Christ lies within the fundamental role of philos
phy. See Shanksegednd Religious Fdth

78 For an interesting discussion about the object of faith in Hegel and
in Enlightenment philosophy, see Alice @onj Love and Politics. Re
Interpreting Hégébany, NY: State University of New York Press, 2004),
57159.

®$W WKLV SRLQW LW LV HVVHQWLDO WR XQC
death, which makes the truth of the unity between God and humanity in
history a reality that can be actualized glreeason (human consaeu
ness, the spirit). See Grenz and OR@Century Theql8Fy38.

80Baur,Die christliche Gnas&713.

81 Alain BesancormThe Forbidden Image. An Intellectual History of Icon
clasmtrans. Jane Marie Todd (Chigadg: Univergty of Chicago Press,
2000), 216.
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clear presentation of his perception of Jesus Christ. Bauor is co
vinced that, in Hegel, Jesus Christ must be understood as having a
poweful connection with the material reality of humanity, which in
turn has to be looked at from the pectipe of the spirit that is
capable of transforming it. Thus, pure humanity eanabsfj-

ured and thus understood in a spiritual way simply because Jesus of
Nazareth can be accepted as thei@aa from a spiritual perspe

tives2 $V % DXU SXWV LW *RGpV QDWXUH RSFH
through the humanity of Jesus and this cgpehawhen material
history is ecepted as the source of faith. In other words, material
history can be seen as #wurce of faith when the genesis and
ewlution of faith is the result of the belief of the community of
faith83 Believers make up the community of faitid the content

of thefaith of all the believers that make up the community of faith

is the reality which eventually triggers #aiflhus, the historical
exgtence of a group of people who share the same belief can be
seen as the origin of the faith which postulates the existence of
*RGpV QDWXUH DV UHYHDOHG LQ WKH KXPD
sure, Jesus of Nazareth can be acceptdéde Godnan Christ

only through faith; Christ as the Guodn is the object of faith

itself within the community of fakhBaur unddines here that

while Christ is the object of faith, he is not the prerequisite of faith.
Christ as the Goethan canot be the prerequisite of faith because
faith needs something historical for its foundation, namely the
mere man Jesus, the human person of Jesus of Natarée

sure, in Baur and Hegel, the prerequisite of faith isstbechi

person of Jesus of Nazareth, while the object of faith is the spirit

82 Compare Charles Marsteclaiming Dietrich Bonhoeffer. The Promise of
His Theolof@@xford: Oxford Uiversty Press, 1994, reprinted 1996}, 83
84.
83 See also Heg#lorlesungen uber die Philosophie d2rTrRdliGid0.
84For further details, see Nathan Rotenstr@nliaithPaul Mendes
Flohr (ed.){Chicago, IL: University of Chgo Press, 1998), 152.
85 See Echol Nix, JrErnst Troeltsch and Comparative [INewlogy
York, NY: Peter Lang, 2010),t33.
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al character of Christ the Gothngé Baur makes it clear that,

without faith, humanity and divinity are separate gimtgliJesus

of Nazareth can never be connected with Christ them@aad

without faith. When faith emerges, it serves as liaison between h
manity and divinity, so spirituality becomes tied with humanity:
Christ the Godnan reeives a material body, while the historical

Jesus acquires a spiritual significance. It is only now that Baur ma
ages to connect Hegel with Gnosticism throughi&@ohé& K HU p V
theology. For instance, Baur claims that Hegel continues the Gno

tic belief in the natural man Jesus on whom the higher aeon of
Christ descended in some sort of spifritadral union by means

Rl 6FKOHLHUPDFKHUpPV FRQY &tENolwdRig WKDW
VHHQ DV WKH KXP &y Bavr notkedthaty KxDO DU
Hegel, there is a transition from the historical Jesus to the spiritual
Christ as well as a leap from a historical religion to its spiritual i
terpretation. Such transfer from history to spirituhlitygh ca-

QRW EH GRQH ZLWKRXW WKH UHDOLW\ RI -H'
Hegel the essential rationality behind the historical appearance of
Christ. Religion, in other words, is a demonstration of hanan r
tionality, which works with two distinctdisy first, the historical

and external reality of Jesus and second, the spiritual and religious
understanding thereof. Practically, the first levekpords to the

dead Jes@swhile the second to the Christ who is said to have

risen from the ded&d Baur though makes a sharp distinctien b

tween the Gnostics and Schleiermacher on the one hands-and H

86 See also Heg®lprlesungen Uber die Philosophie derTrdlzpan
298.
87 More about the archetypal natWweb{ldlichkgibf Christ in Schie
ermacher in Allen G. Jorgensdhe Appeal to Eience in the Christologies
of Friedrich Schleiermacher and Ka(NBahwerk, NY: Peter Lang,
2007), 102.
8 +HJHOpV LPDJH RI WKH GHDG -HVXVY- ZDV H[WU
hard Junde See John Bainbridge Webdféehard Jingel. An Introduction
to His Theold@ambridge: Cambridge University Press, 1986, reprinted
1991), 71.
89 See Aidan Nichols, ORp BloodéV 0\WK $ *XLGH WKURXJK
Dramatiq&dinburgh: T&T Clark, 2000), 18.
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gel on the other. Hegel can be placed in the tradition of Gnosticism
WKURXJK 6FKOHLHUPDFKHU gléssWppbsBSORJ\  E .
both. Thus, as Baur clearly explains, both the Gnostics amd Schle
ermacher appear to have been convinced that the histideal

ence of &us Christ should be seen as divurean before his

deatheo In other words, for the Gnostics and Schi@meher, the

historical Jesus was considered theru Christ before his-a

tual death, whichaccording to Baurrendered the transition

from historicity to religiosity superfluous. So there is no raal sep

ration between divinity and humanity in either Gnosticism or
Schleiermacher according to Badihe real separation between

divinity anl humanity, Baur believes, happens only in Hegel, but

such separation is evident only if assessed from the perspective of
-HV XV &KU#2WWep VedadHdD Makareth died, his humanity

died with him, but his divinity became evident precisely at that
moment since his history began to be told by those who benefited

from the outpouring of the spi?&in this respect, the spirit seems

to bethe awareness of those who understood Jesus as the God

man Chist, so the community of believers took upon itself the task

to proclaim the history of Jesus of Nazareth whose death showed
WKDW KLV KXPDQLW\ ZzDV VXUYLYHG E\ KLV
that divinity can be detached from humanity, and while humanity is
WKRURXJKO\ FRQQHFWHG ZLWK RQiHpV LQGL
YLQLW\ JRHV EH\RQG RQHpV LQGLYLGXDO k
points to the entire humanity.

This brings Baur to the third aspe¢tte HIHOpV V\VWHP ZI
isbuit RQ WKH ILUVW DQG VHFRQG IHDWXUHYV
gious philosophy in brief, Baur points out that the three aspects are
thoroughly connected in the sense that the first, which speaks of

% Compare VelMatti KarkkainenAn Introduction to the Theology of Rel
gions. Biblical, Historical, and Contemporary(Bergpedivaove, MI:
InterVarsity Press, 2003),193.

91Baur,Die christliche Gna%ii714.

92HegelVorlesungen lber die Philosophie g2rTie#|igm

93 See Karkkainehloly Spirit and Salvafiéa.

%4 Compare Pinkardt H J Hhénpiier®lagpt255.



GOD AND MAN 69

the conviction of unbelievers who see Jesus only asdeads,

to the second, which points to the faith of believers wha-unde

stand Jesus as the Guodn% It is important to undstand that

ERWK WKHVH DVSHFWV GHSHQG RQ -HVXV &
so they are tied with histbrical existence in the material world.

Jesus is believed be the Godnan Christ based on his external

historical estence and belief in his theandric nature is the very
spiritual content of faiti.What is crucially important to unde

stand at this point is the fact that the faith which sees Jesus as the
God-man Christ needs to be taken to the next level, which is in
IDFW WKH WKLUG FKDUDFWHULVWLF RI +HJt
needs to be dathed from history and when this happens faith is

raised to the level of reas$éithus, the spiual content of faith

which sees Jesus as the-@aah Christ must turn into aticanal

awareness which is no longer justified through history or through

what happened in the past, but through philosophy or through
concepts, which encapsulate the truth in itself. The truth in itself is

the absolute spirit, so the absolute spirit éneally connected to

concepts. From a purely conceptual point of view, the absolute

spirit is God as Trinity, which is the identity between man and God
DFFRUGLQJ WR %D XU pMn Dtifey Wordg Fidav R1 +HJ
purely philosophical and conceptual petispe the truth in itself,

% )RU GHWDLOV VHH ODUWLQ - GH 1\W qg+HJHC
288t308, in Michael Baur and Daniel O. Dahlstrom (Eds)Emergerfce
German Idealiéashington, DC: The Catholic University of America
Press, 1999), 290.

% )YRU DQ LQWHUHYV W4 fgdusvad/ Gddlan, R€x JahidsH O p
/IDZOHU g*RG DQG 0DQ 6HSDUDWHG 1R ORUH +H
KDSS\ &RQVFLRXVQHVV RI r*@2E¥ RiQ pidrge& KULV W L
J. E. Gracia (ed.) HO * L Bagso@pd/Philosophy. The Cross,sthe Que
tions, the ControBexy, IL: Open Court Publishing/Carus Publishing,

2004), 7374.

97See MerklingeBKLORVRSK\ 7KHRORJ\ DQiG +HJHOpV
gion, 18211827 108t111.

98 Compare Williamson,QWURGXFWLRQ WR +H8HOpV 3KLC
190.

99 Hegel Vorlesungen Uber die Philosophie d2rTegIZeén
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which is detached from history, is the idea of God as Trinity which
speaks of the identity between man and God or between humanity
and divinity2 This fundamental truth, which speaks conceptually
about the identity between humanity and divinity through the very
ideaof God as Trinity, should also explain the belief in Christ as
God-man. This is, according ted¢l and Baur, the rationality of
truth or, to be more precise, the rationality of philosophical
truth 102 namely that belief in the theandric nature of Christ points
to the fact that there is aioaial phibsophical truth which speaks
about the unity between divinity and humagiibg.a more pract

cal way, the idea of the divieman nature of Christ reveals the
very concept of man in the sense that the theandric nature of
Christ does not refer to one single individual, but rather to man in
general. The idea of the divinenan nature of Christ does not
point to the finite spirit of the human indivat| but rather to the
absolute spirit of humanity in general which has a real existence in
the world. In other words, according to Baur and Hegel, while the
finite spirit refes to individual timan beings, the absolute spirit
refers to humanity in general; likewise, while the finite spirit refers
to the individual human being who is said to particularize the real
ty of humanity, the absolute spirit points to humanity in general
which is said to evoke the concept of divinity. This is why in Hegel,
and then in Baur, divinity and humanity, God and man, &re uni
ed193Divine and human nature are one in Hegel because, as Baur
points out, divinity is revealed by humanity in general, while h

1WQORUH GHWDLOV DERXW +HJHOpV YLHZ RI WKH
Modern Faith and Thd@hhd Rapids, MI: Egmans, 1990), 382.

1M YXUWKHU LQIRUPDWLRQ DERXWruthHcami OpV Y LH:
be found in John McCumbére Company of Words. Hegel, Language, and
Systematic Philog&dayston, IL: Northwestern University Press, 1993),
53158.

102 An excellent discussion about the ditatn@an unity in Hegels-e
pecially with reference to the Self and titifican be found in Schilitt,
+HJHOpV 7ULIQMWDULDQ &ODLP

103See also Yerkédhe Christology of Hexge110.
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manity is disclosed through the actual reality of individual human
beinggo4

CHRIST AS THE HUMAN GOD AND THE DIVINE MAN

%DXU PDNHV LW FOHDU WKDW WKH WKUHH |
religious philosophy mark an evident transition from the reality of

history to the reality of pure thought. The first two momemts, u

belief and belief are relevant to history, while theighaohnected

to what Baur calls * S X U H plutich B also present in Hegel.

The idea is the spirit in itself, but the reality of the pinitecsthe

idea cannot be detachednfrthe material and historical existence

of humanity°¢ The example of Christ is obvious in this respect.

Thus, according to Baur, the historical existence of Chrigi; his h

man life on earth, in the actual historical reality of the physical

world points to a truth which lies beyond the actuality of his phys

cd life, namely to the fact that the being and life of the spirit was

shown in his being and life on earth. In other words, the human
existence of Jesus Christ proves that the spirit, the pure idea of d
YLQLW\ FDQ EH FRQQHFWHB eWtR satK&l UHD O L
FRQYLFWLRQ FDQFHOV WKH RWKHUQHVV RI -
XQLWHG ZLWK *RG DV LW UH¥B&WY IURP +H
derlines that the being and the actions of the spirit have nothing to

do with history for as long as they are considered pure thought and

the idea in itself does not refer to actual events. The spiri; howe

er, is able to transcend events, althdoghidea in itself is given

meaning by whatever happens in history. For belief or for faith,

Baur insists, history is enough; the material existence of Jesus
Christ as Godnan in history or what it represents theo#dy or

religiously namely the incarnanh of God? is a historical fat®

104Baur,Die christliche Gno$it715.

105sHegelVorlesungen Uber die Philosophie darTredligipir28.

106 See Alison Son HWULILHG ,QWHOOLJHQ@A4+H 1DWXU
bany, NY: State University of New York Press, 2005), 100.

107 Eric C. Rust,The Christian Understanding of (distofyridge:
James Clarke, 2002, first published 1947y 42

108 See Glenn A. Mage€he Hegel Dictior{agndon: Continuum,
2010), 52.
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-HVXV:- OLIH DQG WKH UHDOLW\ RIWKLY ERGL
ality of history; as Baur says, they are historical facts. The spirit,
howeve, is beyond history. This is why he explains that from the
standpoint of speaive thinking, the incarnation of God, which

faith perceives as a historical fact, is not a historical fact which
happened once in the reality of material nature. From dpaper

tive of pure ideas, from the reference point of the spirit, thie inca
QDWLRQ RI *RG LV WKH HWHUQDO GHILQLW
which the idea of God is brought in thednisity of timelo® In

IDFW WKH LQFDUQDWLRQ RI *RG @BV WKH HV
ing is seen historically the material existence of Jesus obNaz

reth, so God is man from eternity. The idea of God, which tran

cends the material existence of humanity, cannot be detached from
WKH SK\VLFDOLW\ RI PDQ:-V OLIH LQ WKH ZR
spirit, may welWUDQVFHQG KLVWRU\ EX&W LW GHS
ry110As an idea or as spirit, God cannot exist without theimater

aiw\ RI PWB&XA\VLFDO OLIH EHFDXVH WKH ILQL
WKH KXPLOLDWLRQ RI PDQ-V GDLO\ H[LVWHC(
WKH LGHD RI *RG LQWR WKH WLPH RI PDQ-V
When Jesus Christ is seen as the-ntag the connectioneb
tweenWKH KLVWRULFLW\ RI PDQ:V OletH DQG W
ing as an idea is made autdzaby; history and pure thought come

together in one single reality, in perfect Uaifthis is why Baur
emphasizes that the reconciliation which Christ is said tachave a
complished is not a temporal and historical fact as in traditional
theology; on the contrary, it has tw wlith the reality of pure

thought. God reconciles himself eternally with himself; the idea of

God reconciles itself with the idea of God from eternity, so-reco

ciliation is a concept, not a factual event. Baur takes histxplan

109 Consequently, the absolute spirit is able to move iwaihe,
whileu at the same timeit realizes its being within the materiah- te
poral, and spatial boundaries of history. See also Kim¢ncarnation of
God 206.
110See Hyppolite*t HQHVLY DQG 6WUXFWXUH RI +HJHOp!
541t542.
111 Compare Jonael SchickMetaphysics as Christology. An Odyssey of the
S#¢ from Kant and Hegel to SAddieeshot: Alsgate, 2005), 117.
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further in saying th#éte spirituality, not the factuality, of recencil
DWLRQ LV GHPRQVWUDWHG ZKHQ &KULVW: -V
considered spiritual, not matehistorical, realities; rewdiation,

therefore, puts together the finite spirit, as well as hisiexiste

history, and the idea of GBd.7KXV &KULVW: .V W-HVXUUHF
cension did not happen in history as facts; they both represent the
eternal return of the spirit to itself and its tPudts in Hegél so

they are spiritual, speculative, and rationalliéldds explains
%DXU:-V FRQYLFWLRQ WKDW 4&ndijhavidly DV P D Q
WKH KLVWRULFDO IDFW RI &KULVW: -V H[LVWH
is the Godman, points to mam its universality, to the idea of

humanity, not to an actual individual. They also point to human
individuality in general, not to the factuality of one individual in
particular. To be sure, God refers to humanity or to the idea of
humanity, not the histicity and temporality of idual human

beingg4 At the same time though the idea of God, the pure idea

of the spirit seen as absolute, the one which points to the Imniversa

ity of humanity has no existence whatsoever without the fihite rea

LW\ RI PDQ-V ILQLWH LQGLYLGXDl®& VSLULW
death of Jesus Christ illustrates how the two realities come together

in Hegel: the finite spirit of man, Jesus, can be seen as the meeting
place of divinity and humarityUnbelef and belief are thordug

O\ FRQQHFWHG WR -HVXV:- KLVWRULFDO HJL
which is seen either as a mere man or as then@adlesus is the

manGod who elevates religion to the level of philosépRilo-

112 See Ralf Wistenberghe Political Dimension of Reconciliation.
A Theological Analysis of Ways of Dealing with Guilt during theeTransition to D
mocracy in South Africa and (East) (G&nandnRRapids, MI: Edmans,
2009), 378, n. 21.
13Forthe spULWpV UHWXUQ WR LWHHBIOO A\Q &RIQABS W\
God 321.
114 See also Tom Bottomore, Laurence Harris, V. G. Kiernan, and
Ralph Miliband (eds) Dictionary of Marxist Thai@tiord: Blackwell,
1983, reprinted 1991), 227.
115Hegel Vorlesungen lber die Philosophie darTredligieso7.
16 6HH $Q G U H SelhwédKanhdlriSee. René Girard and Charles
Taylor on the Crisis of Moflewnitipn: Continuum, 2010), 185.
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sophically, however, the idea of absolute spirit is exemplified
through the fact that faith was able to connect history or humanity
with divinity. Purelivinity is pure spirituality; God is the pure idea
of the spirit, so God is the absolute spirit which transcendathe m
WHULDOLW\ RI PDQ:V OLIH LQ KLVW-RU\ EXW
DO UHDOLW\ ZKLFK KDYV sQfRirHhéephygiseBQ FH ZL W
ty of the naterial world. This is why Jesus Christ, the man Jesus
who was considered the Gman Christ, is the meeting point of
humanity and divinity. Man and God meet in Jesus Chrigb: he re
resents the focal point in which thetdrgpirit of man meets the
absolute spirit of God. Christ is an idea, an image which speaks of
PDQ:V HOHYDWLRQ DQG -HVXV ZDV WKH St
then promoted this fundamental tritthChrist is the man who
HOHYDWHYV KXPDQLW\ WR WKH OHYHO RI GLY
humanity; Christ represents all individual human beings and their
common humanity, and the totality of huityarthe idea of ur
manity itself is elevated through Jesus seen as Christ to the level of
divinity, of the pure idea of God as absolute &girit.

+HJHO-V SHUVSHFWLYH RQ &KULVW VR Y
shows thiathe pure idea or the absolute spirit cannot exists wit
out the historical manifestation thefédf, Q -HV X\5 caseULV W -
the idea of God, the concept of divinity itself, cannot have its own
HILVWHQFH ZLWKRXW WKH KLVWRULFDO PD
eartht20There is a fundamental identity between the finite spirit of
man and the absolute spirit of pure ideas, so there is no &od wit
out Jesus and Jesus is not a God without the pure idea of divinity

117Compare Libby Ahluwalidnderstanding Philosophy of Redigie|
(Haddenham: Folens Publishers, 2008), 369.

118Baur,Die christliche Gno$k&t716.

196HH ) 'DYLG )DUQHOO q3KLORVRSKLFDO DQ
torical Criticismr85t131, in Robert L. Tdmas and F. David Farnell
(eds),The Jesus Brighe Inroads of Historical Criticism into Evangelical Schola
shigGrand Rapids, MI: kKgel, 1998), 10708.

120 See Thomas J. J. AltiZEne Contemporary (Fdbasy, NY: State
University of New York Press, 1927)t28.
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which is shown in his own, material, and physicgl Tifieis m-

SOLHVY WKDW WKH KLVWRULFDO PDQLIHVWD
existence on earth has a figurative, but also an archetypal signif
cance?2The man Jesus is figuratively the God iohaimanity

wants to trust, while the same Jesus is archetypically theatod

which each human person caodme. So there is no idea of God

DQG GLYLQLW\ ZLWKRXW PDQ ®TR®8HULDO |
why Baur explains that the idea can be detached from its earthly
DQG SK\VL pbecanthebhi€ally conceive that idéam

their spiritual purity can detach themselves from the factssef hi

tory, but the facts of history thY HOYHV DUH WKH "WXUEL
WKH HWHUQDO SURFHVV RI WKH VSLULWu S
depends on them. This means that the facts ofyhéstd espedia

O\ WKH IDFWV Rl -HVXV &KULVW:V KLVWRU\ F
in the world have a figurative miag which is closely related with

the very being of the spiitin other words, what happened with

Jesus Christ in history has a specific figurative meaning which can

be explained spiritually with reference to tteeafi&od, divinity,

and the pure spirit. The concept of differentiation &npamt at

this pointi2s Differentiation is manifested in the physical reality of

WKH ZRUOG EHF D Ki¥ listari@al &xdtehdé \danvthé- D V H
retically be distinguished from what it means spiritually in the sense

1221)RU D FRQFLVH GHVFULSWLRQ RI +HJHOpV V\\
the absolute spirit within it with reference to nature and materiality, see
C. Marvin Paterrom Plato to Jesus. What Does Philosophy Have to Do with
Theolog§@rand Rapids, MI: Kgel, 2011), 690.

122 A useful discussion about Jesus as archetype for humanity in Hegel,
but also with fierence to other philosophers such as Lessing, Kant, and
6WUDXVV IURP -RKQ ODFTXDUULHpV JBHIUVSHFWL
ODFTXDUU L H pogy. ITheNcxadeDob@dtgshiat: Ashgate, 2003),
145.

123This is what differentiates Christianity from otHagioes, such as
Islam. See Hegdprlesungen Uber diegthidoder Religibmeil, 348.

124Compare Francesco ZaccdParticipation and Beliefs in FRegigHar
iosity. An Empiriddleological Exgifion among Italian Catlioéicten:
Brill, 2010), 178.

125For details, see Pow@lhe Trinity in German Thdl&ht
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that the man Jesus of Nazareth was a historical person, while the
idea of God existed wekfore him. For Hegel though, but also

for Baur, this diffeamtiation is an integrative part of histogy b

cause, while this differentiation cantdmerstood theoretically, the

unity between divinity and humanity in the person of Christ is what
makes this differentiation more evidéh.he more we unde

stand that the material reality of history existss@win and the

spiritual reality of the spirit is conceptually different from history,

the more we realize that in fact they make up one single reality: the
unity between divinity and humanity in the historical persen of J

sus Christ2” whose existerchas both a figurative and an @rch

typal significance for each human being. This realization is crucial
for Baur because it shows that the facts of history have a figurative
meaning which is povielly connected with the idea and the spirit,
which was atsthe case of Gnosticism. Like Hegel, Baur explains
that history is the reality which explains the differentiation between
divinity and bmanity, between materiality and spirituality, because
truth in itself is the unity between divine and human Agititan

must reach his crucial awareness because only when this awareness
LV IXOO\ UHDOL]JHG LQ PDQ:V PLQG- WKH VS
self from its externalizah. In other words, the idea of the@bs

lute spirit, which is fundamentally external to humanity, is able to
return to itself and explain itself only through the historictl exis
ence of Jesus ChrAgtThis is why Jesus Christ is the great turning
SRLQW RI KXPDQ KLVWRU\ EHFDXVH KH UH:¢
unity ketween divinity and humanity. Truth must reveal itself in an

126 Compare Benedict T. Viviar@P, Trinity, Kingdom, Church. Essays
in Biblical Theol@g@ttingen: Vandenhoek undgrecht, 2001), 116, n. 8,
and Stanley J. Greffhe Named God and the Question9@t#eing
127 See Thomas A. HowardReligion and the Rise of Historicism.
W. M. L. de Wette, Jacob Burckhardt, and the Theological Origins of Nineteent
Century Historical Conscio@amabsidge: Cambridge University Press,
2000, reprinted 2006), 84.
128 Arran E. GarePostmodernism and the Environme(itanGoisis
Routledge, 19954.
129See also Heg¥orlesungen uber die PhilosBehigiqi2rTeil, 210.
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REMHFWLYH ZD\ DQG -HVDageiiRktid ex/ LV WKH
nal being through which the truth of the unity between divinity and
humanity is presented to humanity. Thesgoe of Jesus Christ

helps humanity be sure about the factuality of the truthuhat h

manity and divinity can be united, that matter and spirit exists as

one gigle realitys!

JROORZLQJ FORVHO\ laQ ptadesHC@risian RRW V W |
ty above any other religious or philosophical system based on its
Christology32 As far as Christianity is m@rned, the image of
Christ provides humanity with a certain worth and significance;
Christ himself is seen through the mediation of his own value and
meaning 133 Neither the idea ofighity nor that of meaningfulness
can be detached from how Christianity tgtdieds the importance
of Jesus of Nazareth who was said to be the Christ. Jesus the Christ
has a majestic grandeur as well as a dignified meaningritirethe e
humanity, and isiexactly this most fundamental characteristic of
Christology, namely therhan dignity of Christ, which raises the
significance of Christianity above other world religions ang-philo
ophies34As Baur points out, Christianigynot merely one of the
PDQ\ zZzD\V ZKLFK OHDG WR ZKDW KHt FDOOV
on the contrary, Christianity is itself the absolute way which shows
the way to the best understanding of what the idea of absoluteness
means in congion with thenotion of the spirit3® Should one
desire to understand what the absolute spirit is, then Christianity is

130 For details about the external Dasein in Hegel, see also Hegel,
Vorlesungen Uber die Philosophie darTred|igi®n
131Baur,Die christliche Gnosg&t717.
ORUH RQ +HJHOpPV &KULVW RBGeRChristdldgy®H U QR Q
John MacquagNew York, NY: Peter Lang, 2009), 145ff.
133HegelVorlesungen Uber die Philosophie darTredligioaHos.
BERPSDUH &KULVWLDQ 6WDUFN gq7Kkd 5HOLJLR
ground of Human Dignity and Its Place indstm Constitutionsrl79t
194, in David Kretzmer and Eckhart Klein (eflag Concept of Human
Dignity in Human Rights Dis¢dhesélague: Kluwer Academic Publis
ers, 2002), 181.
135See Nishitani Keiji,he SeBvercoming of Nih{#gbany, NY: State
University of New York Press, 1990), 9.
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the option he or she should pursugrigtianity is the absolute way

to the idea of absolute spirit because of its content, acthibsp
because of its Christological content, because in Christian thought
religion and philosophy are kept together. As far as Baur is co
cerned, religion andchitosophy are in fact identical in Christian
theology36 To be sure, Baur underlines, Chritidaa not a mere

form of theological thinking which is conditioned by the necessity
to sparate riglion from philosophy. In Christianity, religion and
philosophy coexit? which means thdaith in Jesus of Nazareth

as the Godnan Christ is identical with the rational understanding
that Jesus Christ is the historical manifestation of the idea-of abs
lute spirit in the reality of a finite, human spirit. This is why, for
Baur, Christianity igble to see Christ in theandric terms only in
relationship with fait#¢ The divinehuman understanding of
Christ is the objective connection between faith and philosophy
EHFDXVH WKH UHDO PDQLIHVWDWLRQ RI &KL
his person seen as a didinenan reality manifested in history is

the prerequisite fahe liaison between belief andlgsophyi3®

Baur also wants to make things clear concerning why faith grasped
Jesus as the objective reality for the understanding of thesunity b
tween divinity and humanity. According to Baur, there wassa nece
sary precondition for the truth which exists irf iteemanifest

itself in the unity between divine and human nature, and in order
for the truth which eslis n itself to be revealed through the-co
nection between divinity and humanitydh@ce of the person of
Jesus of Nareth seen as the divihemanChrist seems to have
been the best option. The unity between divinity and humanity is
evident above all in the person of Jesus of Nazareth, so he is what
%DXU FDOOV WKH a” ¢oRQ disbVyigsewit et K p

16Compare Williamson,QWURGXFWLRQ WR +BJHOpV 3KLC
137 Such a conviction is specific to Hegel. See Alister McGrath (ed.),
The Blackwell Encyclopedia of Modern Christi@xfohdiugtackwell,
1993), 4.
138HegelVorlesungen Uber die Philosophie darTredligiemro8.
3% Q WKLY UHVSHFW %DXU FRQWLQXHV +HJHODp
unity of divinity and humanity in the context of the incarnation of Jesus
Christ. See Coopétanentheism, the Other God of the Pidldsophers
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gel403 not only because he had a personahwselfeness of being
the Godman Christ, but also because the truth which exists in i
self was expressed and perceived as truth through the person of
Jesus the Christ. Baur isndoced that these twe@ects -HV XV -
selfawareness as the theandric Christ and his capacity to reveal the
truth in itself as concrete tritltonstitute the actual merit @ J
sus. The next logical step is to ask how desaapable of kne-
ing the truth. In other words, how Weasaware of the truth he was
able to convey through higsen and wordi!

The issue of how Jesus Christ knew the truth about God as
well as aboutéhhimselbeing the Godnan Christ is fundamental
for the explandt RQ R + HJH®Baur ¥ontands. Hhere are
basically two possible ways to investigate this particular issue. First,
is to point to the fact that Jesus Christ was aware of the truth about
God and about hie$f as the Godnan based on the reality of
LPPDQHQW FRQFHSWV ZKLFK IRU %DXU FF
IRUPp IRU WKH GLVFORVXUH RI WUXWK G6HFF
representation, which BaundéLGHUYV DQ "XQWUXWKIXO |
same unveilingf aruth. To be sure, truth RU LQ WKLYV FDVH -
own awareness about trtban be expressed through either i
manent concepts or representation, as in Méljes important
howeverto realize that the undisputed reality of history must be
included in the wdie picture, even for the very simple reason that
-HVXV:- WHDFKLQJY DQG ZRUGV DUH UHFRUC
1HZ THVWDPHQW *LYHQ WKH YDULWHW\ RI IR
ings and words are present in the documents of the Neav Test
ment, Baur seems twe convinced that from the standpoint of

406HH 3HWHU )XVV q@kHRde\ aldQuarx3AhBUF W L F
finished DialogueQ7t116, in Terence Ball (edPdlitical Theory and Praxis.
New Perspectfiianeapolis, MN: The University of Minnesota Press,
1977), 101, and CurrahRFWULQH DQG 6SHFXG@WLRQ LQ
benslehre, 69.

141Baur,Die christliche Gno%i&718.

142See also Kiinghe Incarnation of, @ad

143For details about how Hegel undsadtrepresentation in thereo
text of Christianity as absolute religion, but also its relationship with
Christ, see Heg&lprlesungen uber die Philosophie darTredligion.
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speculative thinking one could accept that Jesus knew the truth
about God and about himself as being the-Gaad Christ
through both immanent conceptratiori44 and representatigff

which are both specific tools used by Hegel to explain his
thoughtl46 While conceptualization seein point to sgeculative
thought and philosoph¥, representation coule lzonnected with

faith and religiof#® consequently, while both noeptualization

DQG UHSUHVHQWDWLRQ ZHUéhess\abBoGt WR FR(
truth, it is nevertheless speculative thought that seems taebe sup
rior to religious belief. This is why the image of Jesus as the God
man appears to be more important thanrttegé of &us as a
historical person who lived in Palestine. Thus, the image of Jesus as
the Godman Christ conveys to humanity the very truth about the
concept of God, while the image of Jesus as ddaispmrson can

144|n Hegel, conceptualization is a method used tphetmomena in
an abstract form. For instance, one can speak of the conceptualization of
civil society, as in Roland Axtmahiteral Democracy into the-Hiveenty
Century. Globalization, Integration, and {BatéMenmchester: Manche
ter UniversityPress, 1996), 59.

145 RepresentatiorV orstellupghould not be confused with illastr
tion or presentatiorD@rstellupg=or an informative stiussion about the
resemblances and differences betweestellungnd Darstellurig gen-
eral, so not necessary with reference to Hegel, see George Hhartley,
Abyss of Representation. Marxism and the Postm@@arhaSybhiGe
Duke University Press, 2003), 258. For an analyssstéllurend Dar-
stellunip Hegel, see Christopher miggast,The Triangle of Representation
(New York, NY: Columbia Uwersity Press, 2000), 8.

1466HH JUDQFHVFD OLFKHOLQ® CongeptGaligadnQJ /LI H
of Living Being as an Autopoietic Theory ofa@Dized Systems75t96,
in Luca llletterati and Francesca Michelini (Pdsposiveness. Teleslogy b
tween Nature and Ntireisenstamm: Ontons Verlag, 2008).

147 Especially the conceptualization of consciousness in Hegel, see
Ho-chia ChuehAnxious Identity. EducatiorreDiée and Poli#ésstport,
CT: Greenwood Publishing, 2004), 24.

148 For details about representation in Hegel, see Tom RockBaore,
IRUH DQG $IWHU +HJHO $ +LVW(Rdikeley) OA; QW URG X
University of California Press, 1993), 121.
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only represent a model for humanity. Both, however, are crucial in
FRQYH\LQJ -HVXV:- DZDUHQHVV RI WKH WUXMW
in this respect Hegel talks about the form and the contenaof r
tionality!4® The form is different, but the content is the same, so
from the standpoint of the form there is a fundamental difference
between theoncept of God as embodied in the image of Christ as
conveyed by the speculative thinking of philosophy and the repr
sentation of the Gerthan through the historical person of Jesus as
transmitted by the faith of religisAThis is the dferentiation of
form, which the philosophy of religion needs to work with. At the
same time thoughelgious philosophy also wonkgh an actual
content, and this is the same because the image of Christ as present
in philosophical thinking and the representation of ther@odas
seen in religious faith both refer to the samiio) the historical
person of Jesus ChdstThis is why, for Baur, religious plolos
phy must work with both faith and reason when it comes to the
person of Jesus Christ. Both form and content are important, but
while form may take different shapes, content is always th&same.
The connection betwedorm and content is crucial foeH
gelis3 as Baur clearly points out in his analysis. It is important to
understand that faith can be absorbedg®eculative thought both
with reference to form and content; in other words, the form and
content of faith can be taken into speculative rationality. Faith can
be nhcluded into reason, which means that reason has the capacity

149 The form and content of ratioitglis essentially worldly, natural,
and human. See Hegébrlesungen Uber diegbtiidoder Religdmeil,
245t246.

150 See also James SwingaflettRQ 5HYLVLWHG -HUJHQ +DE
sive Theory of TfBthnx, NY: Fordham University Press, 1999), 55.

151 Fredert Ewen A Half-Century of Greatness The Creative Imagination of
Europe, 1848384(New York, NY: New York Uwersity Press, 2007),
172.

152Baur,Die christliche Gnd$Rt719.

153 For a discussion about form and content in Hegel, see Michael J.
Inwood,HegglLondon: Routledge, 1983), 28.
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to work with the form and atent of faitht>4When this equation

is applied to Christology, it means that the content of the doctrine
of Jesus Christ can be used by philosophy. In other words;-the do
trine of Jesus Christ ke up the very content of philosophy, so
Christianity can be analyzedgstuiphically at least with reference

to its teaching about Jesus CHiigit the same time, the content

of the doctrineof Christ seen as Gadan speaks not only about
the unity between divine anghtan nature, but also about the fact
that it points to a truth in itself. Thus, the unity between divine and
human nature is not only a belief, as professed by Christology, but
dso the object of philosophy since it points to the very truth which
discloses the connection between humanity and divinity. What
Baur wants tonderline is that, in Hegel, the concept of truth can
be expressed both through faith and reason, through drelief
philosophys¢ To be sure, the reality of truth das investigated

not only by the reason of philosophy but also by the faith-of rel
JLRQ ,Q WKLV UHVSHFW %DXU XQ&sHUOLQH
ophy connects religion and philosophy, faith and reason, through
the mediation offered by the conceptrotit!s? Thus, faith is able

to see truth from the perspective of the unity between divine and
human nature, which is revealed in history ghrahie physical

134 For a discussion about how faith is included into reason, so that
reason is the origin of faith, see George di 8Qa gq5HOLJLRQ +LVW
DQG 6SLULWPhe@mensldgyp 86245, in Kenneth R.
Westphal (ed.JThe Blackh O O * X L GRhekdiReroldgbOJpWit XO
ford: Blackwell, 2009), 228.
155Hegel reportedly considered himself a Christian philosopher, in the
sense that his philosophy reflectsctirgent of the Christian religion. See
Terry P. PinkardGerman Philosophy, 1860. The Legacy of Idealism
(Cambridge: Cambridge University Press, 2002), 303.
156 See Eric von der Lufgod, Evil, and Ethics. A Primer in the Philosophy
of ReligigNorth Syracuse, NY: Gegensatz Press, 2008)), 6d La-
er,$ 5GHDGLQJ RI +HJHOPpPY3BKHQRPHQRORJ\ RI 6SLU
157 Richard J. BernsteiRadical Evil. A Philosophical Interf@ation
ford: Blackwell, 2002, reprinted 2003), 69.
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exetence of the person of Jesus CHiig{t the same time, reason
perceives truth from the standpoint of $p&it; to me more pr

cise, from the perspective of the being of the spirit, which is made
possible through the mediation between history and religious
awarenes§? The only problem is that conceptually, from the pe
spective of pure ideas or speculative thinking, the contentsaf Chri
tology does not coincide with the historical manifestation thereof,
which isthe form. In other words, the content of Christology ca

not come together with the form of Christology in speculative
thinking; the theandric nature of Christ cannot be rationally-accep
ed as objective truth when connected with the historical person of
Jesus of Nazareth® + H J3Hr@igious philosophy can accept the
form of Christology, namely the historical existence of Jesus of
Nazareth because this is confirmed by physical certainty. &everth
less, when it comes to accepting the content of Christology, namely
the theandric naterof Christ based on the historical existence of
his person, a further step needs to be taken and this consists of the
elevation of faith to the level of reason. This is why Baur explains
that faith needs to be accepted as the transformation of historical
realities into spiritual realitiés/Vhen the content of faith is based

on this transformation of history into spirituality, the very reality of
faith itself is elevated to the level of reason and therefore religion
becomes philosopk§eThus, although from the standpoint a&-re

158 See, Jonathan Robinsdhe Mass and Modernity. Walking to Heaven
Backwar@®an Francisco, CA: Ignatius Press, 2005), chapter 5.

159 See also Jon Mill§,KH 8QFRQVFLRXV $E\VW- +HJHOpV
choanalyéfdbany,NY: The State University of New York Press, 2002),
991100.

0 Q0RUH DERXW IRUP DQG FRQWHQW LQ +HJHOpV
Scharlemanhe Reason of Followihgme 1: Christology and the-E
static (Chicago, IL: Chicago University Press, 19948, 87

161 This process has a powerful ethical component. See Jean Greisch,
g2WKHUQHVYV $Q (WKI7EDDE, ik Guilladdh& de\ Stexhe
and Johan Verstraeten (el¥giter of Breath. Foundations for Professional Et
icqLeuven: Peeters, 2000), 183.

162 Once religion becomesijpsophy, the two have the same goal,
which is reconciliation, namely putting together the Jesus of religion and
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son, the form and content of Christology are two differeittagal
from the perspective of faith, the form and content of Christology
can go togéer. However, when the faith of religion is absorbed
into the reason of philosophy, the conviction of faith thaéb
and form are two different elements that are brought together can
be simultaneously upheld with the assurance of reason mvhich u
derstads that the content of Christoldgthe theandric nature of
Christ3® can be detached from its frérthe historical existence of
Jesus or it can simply be absorbed into the spirituality of philos
phy163In other words, if there is a contrast between the content of
Christology or the theandric nature of Christ and the form of
Christobgy or the historical existence of Jesus, the content can be
explained philosophically, from the perspective of the pure idea of
the spirit.e4

In reading Hegel, Baur is utterly preoccupied with the rel
tionship between form and content at the level of belief, which
means that in his though? form and content should never be set
apart in religious faitbe As far as religion is concerned andeits r
dity of faith, form cannot be separated from content because the
truth of religious content is unable to exist impawhich is diffe
ent from its fornisé In other words, as Baur plainly explains, rel
gious faith is based on a content which originates in the form of a
external historical marstation; in the case of Christianity itself,
faith presupposes the indelible connection between the content of
the idea of Christ and the histaf existence of Jesus of Nazareth,

history and the Christ of philosophy and spirit. See Diogenes Allen and
Eric O. Springsted?hilosophy for Understanding Tlhadkgle,KY:
Westminster John Knox Press, 2007, first edition 1985), 179.
163 For details about the relationship between religion dodagpthy
in Hegel, see Rudiger Bubridre Innovations of |dé@léanbridge: @a
bridge University Press, 2003),t129.
164Baur,Die christliche Gnd$gt720.
15 6HH DOVR +RXOJDWH qg* : ) +HJHO $Q ,QW
and Thought 1120, in Houlgate andaBr (eds)A Companion to Helgl
and Hinchmant HJHOpV &ULWLTXIB2RI WKH (QOLJKWHQP
166See also Heg#orlesungen uber die Philosophie d2rTeéliGios.
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as in Hegek’ If anything ele is promoted as being mare i
portant than this form, namely the historical existence of Jesus of
Nazareth, which for religious faith coincides with itlea of
Christ, the immediate result is the dichotomy between form and
content, which is not proper to religious faith and is a departure
from HegelsgIf form and content areethched from one another
beyond the realm of religious faith, it means that the archetypal
Christ is set above the historical Jesus, so this dichotomy runs
through the entire thinking process pointing to the fact that Baur
no longer has religious faith in mind but rather philosophical or
VSHFXODWLYH UHDVRQ ZKLFK®®BEVveVvSHFLILF
tually, when the archetypal Christ is seenninasb or at least as
separad from the historical Jesus, Baur is convinced that the bare
or the pure idea grows to incorporate both the pure content and
the pure fornt70One should not lose sight of the fact that at this
SRLQW %DXU UHIHUV WR +HJHO:V SKLORVRS
of religious faith. When form and content are detached from each
other, it means théhere is contrast between religion and philos
phy, between faith and reason, and Baur wonders whethgr this o
position is bsolute or relative. Following Hegel, Baur does not
seem inclined to believe in the absolute dppobetween faith

and reason bause, if so, then all truth would be closed to faith; in
other words, if the opposition between faith and reason is absolute,
truth would no longer be available to religioRhilosophy would

reign supreme, while religion would be excluded from anylpossibi

167 This is a later development because, earlier in his Eegsr,
connected faith exclusively with the reality of eternal truths, noethe ph
nomena of history. See Theodore Kistek H *HQHVLYV BRing+tHLGHJJH
and Time (Bedtey, CA: University of California Press, 1993, reprinted
1995), 8839.

168 See Andrew Shanlksith in Honesty. The Essential Nature of Theology
(Aldershot: Ashgate, 2005), 70.

169Compare Goldsteinc HIJHOpV ,GHD9®RI WKH *RRG /LIH

7 6HH DOVR ORUJDQ q)HUG26QDN & Senét) LVWLDQ
Clayton, Sherry, and Katz (eddipeteenth CentRédjious Thought in the
WestVolume 1, 274.

111 See also Heg¥orlesungen uber die Philosophie d2rTredliGio.
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ity to grasp truth whatsoever. This also means that if there is a
sheer oppositionebween faith and reason, there is no reason that
can be said to exist as separate frithitfaln other words, from
the pespective of truth, only reason is right, while faith is wrong,
S0 reason is not longer defined based on the existence of faith but
rather without any faith at all. The immediate implication i$ that
only reason is left with the grasp of truth, while faith has no access
to it, it means that there is no true religious philosophy. Ipthe o
position between faith and reason is absolute, then one can defend
the existence of philosophy, while religig®sophy is denied
altogether. On the other hand, if the opposition between faith and
reason is relative, then the differentiation between faitheaod re
is acknowledged as such, but religious philosophy cannot be denied
any longer since it works withth faith and reason as having a
cess to the plenitude of trdtAWhen applied to Christianity, the
separation between the historical Jesus and the ideal Christ reaches
its perfection because it is the essence dtHHE® -V UHOGQJLR XV SK
phy;l.74

Baur is very careful to make sure that the distinction between
the historical person of Jesus of Nazareth and the Christ of faith is
clearly made. This is why he insists that the ideal'Chvis, is
in fact the Christ of faith seen as @aan, plays a distinct role in
+HJHO -V UHOLJL&RaXsE &K fanRavhieraky dEferent
from the Christ pictured bycl8eiermachérs According to Baur,
while Schleiermacher depicts Christ theetgpeh of humanity,

12 &RPSDUH (WLHQQH %DOLEDU g&RQVWUXFWLE
the Universalr47t70, in JeaRhilippe Deranty, &nielle Petherbridge,
John Rundell, and Robert Sinnerbrink (&#gjognition, Work, Politics. New
Directions in Frenctic@lriTheoftyeiden: Brill, 2007), 8.

173See also Bernsteitadical Evib9.

174Baur,Die christliche Gnoai721.

1)RU DQ DQDO\WLYV RI WKH GLIITHUH&péFHYV EHW Z|
that of Schleiermacher, see HowRahjion and the Rise of Hist@#&ism

176 See Clinton Bennetin Search of Jesus. Insider and Outsider Images
(London: Continuum, 2001), 11084.
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+HJHO VHHV &KULYV W thiewWen widn betwéeh theG H D
finite and the infinite $f.178In this capacity which allows him to
LQFRUSRUDWH WKH ILQLWXGH DQG LQILQLW
Christ is the very truth which exists in it§@éhis ideal Christ
though, who is the object of speculative thought atas@phical
UHDVRQ FDQQRW H[LVW ZLWrEdRo{We ZKDW %]l
God-man whichpoints to the historical Jesus of Nazareth as the
object of religious faith. Philosophical reason and religious faith
come together in Hegel because, as Baur points out, the ideal
Christ as representative of the pure idea and the unity between the
finitude and infinitude of the spirit is inextricably linked with the
historical Jesus as proof of the material existence of humanity. The
ideal Christ is investigated by philosophical reason as the truth in
itself, while the historical Jesus is analyzed lyusehigith as bi

torical truthtso Jesus of Nazareth, however, as ptedby ret

gious faith in his humarmpacity points to two distinct realities:

first, the individual person of Jesus of Nazareth, who existed in
history and displays his real connection with humanity in general,
and second, the pure ideality of truth wiidbased on the hist

ricity of Jesus. This means that even before philosophy is able to
speak of the ideal Christ based on the evaluation of reason, religion
demonstrates that the historical Jesus of Nazareth has the capacity
to disclose not only his shémimanity, but also his idealfyin

other words, even historical traétthrough the mediation of rel

gious faitl¥ points to an ideal régg which is confirmed by the

truth in itself as revealed by philosophEason. This is why, for

177 Compare ZaKKXEHU g7KHRORJL*tligignx| KLVWR!
philosophischer Grundlagd93t208, in Arnds, Barth, und Grab (Hrsg.),
Christentumrtaati Kultuy 205, n. 48.

178Hegel details his understanding of tre jdea in HegéVorlesug:
en Uber die Philosophie der Rekyjiaz2 3ff.

179See Rasoul NajadmedBducation, Science, andNeutty ork, NY:
Routledge, 2009), 153.

180Also read Gerd Theissen and Dagmar Wiher Quest for tha-Pla
sible Jesus. The Question qfttniteril. Eugene Bog (Louisville, KY:
Westminster John Knox Press, 2002), 77.

181See Yerke3he Christology of Helgel
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Baur, the Godnan or the historical Jesus is in fact the uaity b

tween divinity and humanity; the historical Jesus represents huma

ity which wants to become one with God, an idea which resembles
+HIJHO:-V QRWLRQ WKDWX EBHDNMW DIERXW PDQ
VXEPHUJH KLPVH @esiDTheRhGtovicaRens sht-bf

Jesus, which is seen through faith as then@odChrist, is able to

realize the concept of religion through his bodily existencein hist

ry. The historical Jesus of Nazareth, his life and deeds age so rel

vant from the standpoint of religionttliaey speak about theirel

JLRQ-V PRVW IXQGDPHQWDO FRQYLFWLRQV
KLV OLIH VKRXOG EH WUDQVIHUUHG IURP H
desire to become one with Gédn other words, from a iglous

perspective, the historical person of Jesus is capable of conveying
PDQ:V EHOLHI LQ KHDYHQ DQG WKpd SRVVLE
pears that, as far as Baur is concerned, the historical peeson of J

VXV RI 1D]JDUHWK LV FUXFLDO IRU +HJHO:V
because he manages to capture the plenitude of divinity. Thus,

from the perspective of religion andgiels faith, theistorical

Jesus or the divilmiman Christ, the Getlan himself, exists in

the incarnate truth and reality of histéfin other words, the umn

ty between divinity and humanity, between the spirit and man, is
inconceivable outside the reality and truthfulness of history. The
Godman Christ of religious faith, which is in fact the historical

Jesus of Nazareth, is constantly present in the reality of hestory b

cause he celebratefor the whole of humanidythe eternal viot

ry of life over death through what religion considers his mesurre

182 \Wolfhart PannenberdgesusGod and Masecond edition, trans.
Lewis L. Wilkins and Duane A. Priebe (PHiihtke PA: Westminster
Press, 1968, reprinted 1977), 336.

183See also Robert M. Burns and Hugh RayRiekard (edsphils-
oies of History. From Enlightenment to Po¢$OwbokerniBtackwell,
2000), 6@67.

184 Compare Uwe C. Schafhe Paradoxical Breakthrough of Revelation.
Interpreting the DivinePDQ ,QWHUSOD\ (Beri3:DVdl@erdd OOLFKp\V
Gruyter, 1999), 49.



GOD AND MAN 89

tion and ascension to hea®n7KLV LV VROLG SURRI WK
system, Baur contends, is based on the concrete notion sf the hi

torical Christ, which is the historical Jesus of Nazareth wiwom rel

gious faith sees as thed3pan Christsé Christ, however, is the

human embodiment of the idea of divine being, which should be

the starting point for any religious and philosophical discanfse ai

ing at investigating the relationship betweena@dadnan in hist

ry, in the material world, as evidefi@éhme

185 See also Hegelorlesungen Uber die Philosophie de2 Reiigion
300t301.
186Baur,Die christliche Gnd2ik.






CHAPTER 3.GOD:
BAUR SVIEW OF RELIGION AS GNOSIS
BASED ON BOHME SVIEW
OF THE DIVINE BEING

THE ESSENCE OF THE DIVINE BEING

%|KPH-V GLVFRXUVH DERXW WKH EHLQJ RI *I
essence of the divine being which seems to have moral and ethical
overtones.lt is clear that the way he understands the being of God

is fashioned in accordance with what he sees in the human being as
well as in the material world in general, so there is a fundamental
resemblance between the two béirdjgine and timan3 based
primarily on his apprehension of the main features of the latter.
Thus, Béhme points out that the soul (the mind, or reason) exists
in darkness and, in the same time, it holds itewalids light.In

other words, the most fundamental state of reason is its dwelling in
darkness, but its essential fed&uhe will® has the capacity to
contemplate the ligln order to give birth to light. This is to say

1 For instance, iBbhme, wrath is part of the divine being. Sée Wi
liam DesmondPhilosophy and Its Others. Ways of BeingAdbdnylind
NY: State University of New York Press, 1990), 337, n. 13.

2n this respect% OKPHpV LQIOXHQFH R@& 6d5¢pi OOLQJ L
A. Bracken, SJhe Divine Matrix. &indty as Link between East and West
(Delhi: Motilal Banarsidass, 1997, first published by Maryknoll, NY: Orbis
%RRNV 6HH DOVR &DUO OLFKBOVRQ q(]
cism r355t368, inTheology Totiay3 (1955): 356.

3 Compare Andrew WeelGerman Mysticism from Hildegard of Bingen to
Ludwig WittgenstdinLiterary and Intellectudbid{Albany, NY: State
University of New York Press, 1993), 22.
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that another key characteristic of reason is to produce light due to
its will4 If this were not the case, Bohme argues, there would be no
will and no birth. It is important to notice at this point that tihhe d
alism between darkness and light not only connects reason with
will, but also empowers reason to step outside itself in a movement
whid takes it from darkness to light. There is another important
aspect which Béhmenderlines with reference to reason, namely
that reason also stays within anxiety and cravings, becasse the e
sence of the will itself is the reality of €Hdis is why Béhme
stresses that the need is the will, because the will is characterized by
this powerful necessity which is thelity of craving. While the

will seems to be strongly moved by need, Bohme also shows that
the will holds within itself the power of virtue. It is here thiat BO

P H - Mderstanding of the divine being acquires an evident moral
distinctiveness. It is crucial understand that while the wilpca

tures within itself the reality of virtue, it is the same virtue which
impregnates reas®m.his is dviously the logical conclusion of
%|KPH-V LGHD WKDW UHDiN, BoQvheN h& gapsU D F W H |
that the will has virtue, then it follows that reasor$ albich @-
compasses the wilhas virtue amongst its most fundamenéal fe
tures. In Bohme, therefore, both reason and wiillto be more
precise, the reason whichmteins the wi® share the same power

of virtue, which seems to define not only the being of God, but
also the human beihgdnother aspect which needs to béh-hig
lighted here resides in the fact that Bbhme appears to describe the

4 See Alan Gregor@Quenching Hell. The Mystical Theology of William Law
(New York, NY: Church Pulbtimg, 2008), 82.

5 For an interdig study which connec® OKPHpV WKKHRORJ\ DQ
pecially his view of anxiety) with conterapy culture in New Mexico,
ZKLFK DOVR KLQWY DW OLEHUDVELBOM&dKEHROR J\
Curse and Border r255t276, in Felipe Gonzales (e&}pressing New
Mexico. Nuevomexicano Creativity, Ritual, afiduéséemoAZ: The Un
versity of Arizona Press, 2007), 275.

6 Baur,Die christliche Gnb6ik.

76HH DOVR ODUJDUHW $ CRMRGRINPAKEH *QRVWLF
David Blewett (ed.Rassion and Virtue. Essays on the Novels ofi-Samuel Ric
ardsofToronto: University of Toronto Press, 2001),t220.
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morality of the divine being in terms which present virtue as the
capacity to move fromharkness to light. This particular capacity is
a characteristic of the will in Bohme, but as the will is held within
reeson?® so the will is a feature of rea8dhen it means the same
capacity to move from darkness to light also characterizes reason.
Consegantly, in Béhme, reason encompasses the will, which in
turn holds within itself the power of virtue, namely the capacity to
move from darkness to lightr KLV LV ZK\ LQ %|KPH-V W
both reason and the will are essentially moral.

7TKH LQQHU FRQVWLWXWLRQ RI *RG-V EHL
SODLQHG E\ PHDQV RI WKH FR&rElEISW Rl *RG
ship between the being of God and the kingdom of God acquires
specific features in Béhrsiace the two aspects appear to be ide
tical. This becomes evident when Bohme explains that ghe kin
dom of God stays in the power of virtudlthough the normal
logical ssumption in this case would be to consider the kingdom
of God in terms of externality in comparison with the being of
God? in the sense that the kingdom of God is external tcethe b
ing of God® Béhme places the two within one single notion which
defines the essence of divine being as he understands it. Thus,
since the kingdom of God resides in the power of virtue, now vi
tue hado be defined and it is obvious right away that, in Bohme,
virtue is presented in triaian terms! To be even morprecise,
he points out that virtue is the Holy Trinity, namely God dhe F
ther, God the Son, and the Holy Spirit. Bbhme, however, adds a

8 Compare Kevin FischeGonverse in the Spirit. William Blake, Jacob
Boehme, and the CreativiCEpibtry, NJ: Assiated University Presses,
2004), 73.

9See R.G&ERORXVH q%RHK®, tih Wdlied B.EEIwell (ed.),
Evangelical Dictionary of T{@cdoglyRapids, MI: Rar Academic, 1984,
reprinted 2001), 179.

10 For details about the connection between the divine being-and vi
tue inBohme, see Robert E. Montgoméditye Vignary D. H. Lawrence.
Beyond Philosophy an@a&mbridge: Cambridge University Press, 1994),
176.

11 See also David Ovaso® K D N H Bet et Bddkg&tiphering Mag
cal and Rosicrucian Fadest Row: Clairview Books, 2010), 178.
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brief explanation beside each member of titg¢ Hinity, which

explains not only the reality of virtue as the essmtipbnent of

the kingdom of God, but also the way he sees each of thean in rel
tionship to virtué2 When he says that virtue is God the Father,

Bohme means that light makes virtue visible to the will. At this

point, he indicates that the will is God the Son, becaussr-

tue3 light is beig born for ever and ever. Then, Bohme explains

that the Holy Spirit comes from virtue in the light, so the Holy

Spirit gives birth to the will of the eternal being anew inbthe o

scure or gloomy reason (soul, or mind). One can easily notice,
therefore, thain Bohme the Holy Trinity, namely God the Father,

God the Son, and the Holy Spirit can be identified with virtue, will,

and light3 These three aspects make up thdh&ad, and tlye

DOVR KROG ZLWKLQ WKHPVHOYHV ZKDW %|!
principle pn accordance to which God is fundamentally good, so

he can be presented in terms of ,Idight, and virtue. At this

SRLQW %|KPH:-V HVVHQWLDO GXDOLVP EHFR
that the goodness of God would not be possible if it had not been

IRU WKH UHDVRQ:V GZHOOLQJ LQ GDUNQHVYV
the divine being is poskd for Bohme only when one understands

that goodnessnamely love, light, and virtuean be explained

exclsively by comparison with the reality of darkndss.use
%|KPH-V UHQGHULQJ *RG ZRXOG QRW EH

12 %C)KPHpV FU\SWLF WKRXJKW PD\ DOORZ IRU W
through immanentist lens, in the sense thatitiredrrinity is an image
of the humanEHLQJpVY FDSDFLW\ WR WUDQVFHQG LWV
See Hajime NakamurA, Comparative History of (@edisi: Motilal
Banarsidass, 1992), 433, and Robert D. Demantirop Frye. Religious
Visionary and Architect of the SpiritugCaddttesville, VA: University
of Virginia Press, 2004), 174.

13 See John HoyleBhe Edges of Augustanism. The Aesthetics of Spirituality
in Thomas Ken, John Byrom, and Willf@he Hague: Martinus Nijhoff,
1972), 121122.

“&RPSDUH :RXWHU - +DQHJUDDII g5HIOHFWLR
Secularization of Natur@2t32,in Joanne Pearson, Richard H. Roberts,
and Geoffrey Samuel (ed$ature and Religion Today. Paganism in the Modern
WorldEdinburgh: Edinburgh University Press, 1998), 28.
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knowledge, unlessetisoul (mind, or reason) did not dwell ikk-dar

ness. In other words, darkness can onlyaired, as well as
understood, when compared with the opposing reality of light and

vice versa. In Béhme, however, this is not just a logical inference
pertaining d the reality of physical reality; it is the vesoning

which defines the inner constitution of the divine being. God,
therefore, is goodand, in being God, he is also love, light, and

virtue3 because we are aware of the reality of darkness mhich e

gufV UHDVRQ %|KPH:-V GXDOLVP LV HYLGHQYV
conceive darkness in monistic terms; this is to say that he cannot
accept the singularity of the reality of darkhésB0ohme, dd-

ness cannot exist on its own; darkness does exist but omly in co
nection with its opposing reality, which is light;? amith refe-

ence to the being of G&dight goes hand in hand with love and
YLUWXH ZKLOH WKH\ DOO GHILQH ZKDW %|
God &

Having gone through this very detailed explanation offered by
Bohme with reference to the essence of the divine being, Baur
SRLQWYV RXW WKDW DV IDU DV KH LV FRQFH
God is the eternal birth of the divine esséntke idea of the
divine essence, coupled with the notion of eternaltthgibes

15 %OKPHpV GXDOLVP RI OLIJKW DQG GDUNQHVYV |
conceptial pairs: heaven and hell, good and evil, eternity and time, begi
ning and end, love and hate (anger or wrath in Bol®®e Jan van
OHXUV q:LOOLDP %ODNH DReO&16, ilvRadpRwaN LF 0\WK
den Broek and Wouter J. Hanegraaff (€&s)sis and Hermeticism from
Antiquity to Modern Tif#dsany, NY: State University of New York
Press, 1998), 289.

16 Bohme,Beschreibung der drei Principien gottlicher8¥28semsl
Baur,Die christliche Gn66H562.

17More details abotihe eternal birth of God Bohme, in Georg N
colausC. G. Jung and Nikolai Berdyaev.aiativithd the Person: A Critical
Comparis@ove: Routledge, 2011), 49.

18 |t is clear that, based on this considerattorO KPHpV WKRXJKW L
FRPPRGDWHV WKH LGHD RI WKHRJRQ\ 6HH
Thoughts on Descending into the Grand Cans@88t343, inTheology
Today9.3 (1992): 338.
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Bohme the opportunity taaft a theoretical image of Gédhis

is because the very concept of divine essenekzedrby means

of the idea of the eternal birth of ti@ine essence. The eternal

birth seems to be a process with different stages which can be di
tinguished at least in two ways. Consequently, the eternal birth of
*RG-V EHLQJ FDQ EH XQGHUVWRRG ILUVW |U|
divine essence, and secamdelationship wittgatar?® % | KRB H -

dualism is evident again, as the idea of divine being is characterized

by eternity and in his thought eternity seems to include not only the
concept of divine essence, but also the opposiioym f Satan.

What is even more important at this stage ifath that the etern

W\ Rl *RG -V HVVHQ mifadieq @t &t/ w@ithe idéd F R

of Satan, but also with the reality of the world and the huean b

LQJ ,Q RWKHU ZRUGV %|KPH-V GXDOLVPV F|
ities: on the one hand, the eteétigh of the divine essence and

being, while on the other, one can see the juittapad Satan,

the world, and the human bethgo |[KPH-V QRWLRQ RI GLY
sence and beingnret be understood without the opposing idea

of Satan, which in turn is coetexl with the world and the human

being. It is, at the end of the day, as if the very essence and being of

God were dfined in accordance with the realities of the world and

the human being, which present the being of God in sharp contrast

with the idea o$atart2 Bohme also points otitand Baur is kee

ly aware of this that both the essence of God and its eternal birth

should be seen based on the very process of life, whiictngo

once more that, in Béhme, the divine being of God is understood
through the mundane realities of the world and of the huesan b

19 Compare Kathleen Rairi®ake and TradifisMolume 2 (London:
Routledge, 2002, first published 1969), 156.

20 See also John Humantheism and Christ{avititefish, MT: Ke-
singer Publishing, 2012, first published 1884), 193.

21 For details aboulb OKPHpV GXDOLVP VHHQ DV D *QR\
.HQQHWK 5H[URW K132114Q, RV BradfotdvRoow (ed.),
World outside the Window. The Selected Essays of KblavetiioRexroth
NY: New Directions Pubhing, 1987), 14041.

22 Compare Jeffrey B. RussBlephistopheles. The Devil in the Modern
WorldIthaca, NY: Cornell University Press, 1986), 52.
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ing. At the sme time, however, even if he attempts to present the
essence of the divine being based on the realities one can see in the
world, Bohme is careful to establish that the process of life is made
possible based on the activity of the principles whiitte dhe

essence of Gadd.When it comes to the essence of God, Bohme
insists that God is a triune God, and thanitty of God is the very

eternal and nessary birth of the God that gives birth to his own
being?4 This particular idea of the birth of the God tivatduces

his own being and essence is paramount since it represents the very
HVVHQFH RI *RG-V OLIH ,Q RWeéehel BSRUGV *|
a living God without the reality of the fact that God himself gives
birth to his own being, and this idea of dingne being which

gives birth to its own essence can only be explainedtamidiin

termszs

THE TRINITARIAN GOD

Any discourse about God should be trinitarian, and Bokime e
plains this in minute detail. This is why he points out that, should
we want to talk about God, then we have to accept that we need to
discuss about the Holy TririéyThe idea of trinity does noed

stroy the fundamental unity ob so when we talk about God,

we must underline that there is only one dHe fact that there

is only one God must then be detailed in an explanation wdyich pr

23 See also Lewis Owefsgeative Destruction. Nikos Kazantzakis and the
Literature of Respondikititon, GA: Mercer UnivéssPress, 2003), 49.

24 See John P. Dourldyaul Tillich, Carl Jung, and the Recovery of Religion
(Hove: Routledge, 2008), 88.

25 Bohme Beschreibung der drei Principien gottlichén VdeseBaur,

Die christliche Gnb613.

%6 6HH -LOO 5DLW Wrmaii¢nsUoR SitiStign Spitituality
(1450t1700) r122t138, in Arthur Holder (edJhe Bl&aevell Companion to
Christian Spiritua(i@xford: Blackwell, 2011, first published 2005)t 131
132.

27 The unity of God remains valid desgteO KPHpV IXQGDPHQWDO
ism of light and darkness. See also Urszula Szakakive Alchemy of
Light. Geometry and Optics in LatarRenaisbemical Illustiaedien:

Brill, 2000), 180.
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sents the characteristics of each member of the Holy Trinity. First,
Bohme offers a presentation of God the Fativdich is very
much in line with traditional theology, so it stands in line with A
tiquity and the Middle Ages. Thus, God the Father is seen as the
creator of all things, which means that all things are his and ever
thing that exists belongs to &Il the things which exist in the
universe share a powerful connection with him and, as Béhme
stresses here, everything origiriathén and comes from him. At

the same time, the fact that God is the origin of all things does not
mean that he distanced himself from his creation; on the contrary,
there is an eternal connection between him and his creation, so this
is why Bohme reveatlsat eveything remains imim forever2®
Second, Béhme points out that our discourse about Godnmust i
clude references about God the Son, precisely because Gied is trin
tarian, so he exists in three persons. This implies that Ga the F
ther has from eternity given birth to his Son. This eternal birth of
God the Son from God the Father happens from the, lattehe

point of origin here is God the Father, but not in the sense that he
delivered anotheramg3° Birth here has mme the connotation of
HWHUQDO UHODWLRQVKLS VR WKH UHDOLW\
his eternal relationship with God the Father. God the Son

28 Se Paul R. HinlickyRaths not Taken. Fates of Theology from Luther
through Leibr(@rand Rapids, MI: Eerdmans, 2009), 69.

29 Compare David A. Leeming, Kathryn Madden, Stanton Marlan
(eds)Encyclopedia of Psychology antl&eligiok, NY: Springer, 2010),
4.

30 The idea of the eternal birth of the Son pred@dlesne since it can
also be found in Meister Eckhart. See Linda Brown Wieldjng Meister
Eckharthorugh the Bhagavadl@italn, NE: iUniverse, 2004), 123,
Michael A. Sell§jlystical Languages of Uri€jaago, IL: University of
Chicago Press, 1994), 148, Richard Whtmister Eckhart. Master gf My
ticg(London: Continuum, 2011), 73, C. Ell&y,Meister Eckhart on Divine
Knowled(fgerkeley, CA: DharmaCafé Books and Frog Books, 2009, first
published 1997), 244, and James G. Wdrat One,IBook 2: Existenz
and Transcendental Phenomenology (Berlin: Springer, 2009), 395.
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Bohme showd is the heart, light, and love of God the Fatisr.
WKLV SRLQW %|KPH FOHDUO\ LQVLVWYV DJD
eternal birth from God the Father is not an issue of origination, b
rather an actuality which should be explain in terms of a perpetual
rektionship32 This is why Béhme underlines thetfthat God the
Father and God the Son do not exist as two distinctsloeies;
sences; they exist as two distinct persons who share the same
unique and singular being and essence. Having established the
XQLTXHQHVY DQG VLQJXODUILcey BoRMme*RG: -V E
proceeds with the third aspect of the Holy Trinity, which is the
person of the Holy Spirit. When he mentions the Holy Spirit,
Bohme tells his readers that this particular discourse about the d
vine being is based on Scripture, and it is Scripatrapeaks
about the Holy Spidt. When it comes to the Spirit, Bbhme says
that he comes from the Father and the Son, so he exists-as a di
tinct person himself, but at the same time hstitates one single
and unique divine beimgth God the Father and God the Son. He
writes that there is one being in the Father, Son, and Holy Spirit;
this is the correct discourse about &&bhme insists and this
is how we should talk about the divine b®ing.

For Bohme, God the Father is the source of everything; he is
the originator of all things that exists. This is why he also describes
KLP DV W K Hentke Beihg/ofakMWikggt is compulsory to

31 More about the connection between 8@ and the Father in
%OKPH VHH *XLQQ %DWWHQ qo:KHUHI$OO WKH /
ogy, and the Ghosts of the Romantic Subject in the Poetry of Yeates and
Muldoon r245t280, in Ghislaine McDayter, Guinn Batten, and Barry
Milligan (eds)Romantic Generations. Essays in Honor of Robert F. Gleckner
(Cranbury, NJ: Associated University Presses, 2001), 262.

32 Compare Miklés Vassanginima Mundi. The Rise of the World Soul
Theory in Modern German Ph{Bsagrieght: Springer, 2011), 145.

33 Although he was not a Lutheran in the strict sense of the word,
Bohme attempted to fall within the category when he insisted that the
Holy Spirit was the spirit of faith. See Steven Fahmysgics of the €hri
tian TaditioifAbingdon: Routledge, 2001, reprinted, 2006), 145.

34 Bohme,Beschreibung der drei Principien gottlicesi Wessesusd
Baur,Die christliche Gnb6ia.
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see God the Father as the origin of everything, because he is the
reason why the other principle emerges in the birth of the Son.
Bohme depicts God the Father as the source of all sources, which
allowsfortH RULJLQDWLRQ RI WKH 6RQ3%IURP WK
7KH 6RQ LV SUHVHQWHG DV *RG-WiIKHDUW O
goodness, so the original essence of the Father seemseto be d
scribed based on the characteristics of théé $hareis amther

principle involved here, different from that which works indhe F

ther, so in Bohme, the Father seems to be soméeffiererdifrom

the Son, although the two share the same divine essencet-As a ma

ter of fact, BOhme appears to be convincedhbdatdther and the

Son are radically different despite their unique and sisgeraree

that they both share. While the Father is wrathful and3fidree,

Son is love, light, beauty, and goodddse two dvine entities
WKRXJK VWLOO VKDUH WKH VDPH XQLTXH HV
VRQVy VHHPV WR FRPSOHWH HDFK RWKHU
%|KPH-V SURSHQV L WerstBridin® ofcGo®, @ueN W L F X

or rather despite his trinitarian urstiending of the divine being.

In B6hme, the Son reconciles tlahé&r in a loving and merciful

way. What Bohme seems to be doing here is an attempt to present

the possibility of having oresence with two opposing featéfres.

Thus, there is the divine being, on the one hand, and the persons

of God the Rther and God th&on as opposing manifestations of

35 See Elisabeth HurtBetween Faith and Unbelief. AmericanrFranscende
talists and the Challenge of @teigiem Brill, 2007), 159.

36 Compare Eberhard Arnolthnerland. A Guide into the Heart of the
GospéFarmington, PA: The Plough Publishing House, 1999), 313.

37 See Sarah Apetr#iomen, Feminism, and Religion in Early- Enlighte
ment Englaf@ambridge: Cambridgaildersity Press, 2010), 193.

8, Q RWKHU ZRUGY WKH 6RQ LV WMystigdb WKHUpV
Consciousness. Western Perspectives and diaésgud@ hiitkéBtigany,
NY: State University of MeYork Press, 2003), 147.

39 See John P. Dourleyn Behalf of the Mystical Fool. Jung on the Religious
SituatiofNew York, NY: Rotledge, 2010), 62.
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the one, single divine essence, on the othertamg].therefore,

a fundamental distinction between God and the Godheadhin B6

me4! In other words, the essence of things appears to ke fund
mentally dualistic, and this is an olatiervthat Béhme borrows

from the reality of nature. Good and evil exist in the worlkde

very essence of natural reality, andWWX UH LV *RG-V FUHDWL
it follows that the being of Godnhgelf must be the same since he

created the world. The world has its origin&ad and, as the

world is essentially dualistic, then it must be that God himself has a
daOLVWLF HVVHQFH Rt islisnpb@anDto it N VL GH
that, in Béhme, while the Father and the Son share the same
unique essence, their individual characteristics seem to exists on
their own. Thus, the joy, love, and bliss which exist in th@gSon a

pear to be seffufficient, sotheydomy GHSHQG RQ WKH "SHL
the Rather despite the fact that he shares the same essence with the
Son. When it comes to describe the Spirit, Bohme writes that he
comes from the Father and the Son, so his origin lies in both the
Father and the Son. The Spthierefore, shares the characteristics

of both the Father and the Son, because he places together bitte

ness and sweetness, wrathfulness and gentleness, severity and me

cy. The Spirit seems to represent the reality which makes the re
onciliation betweethe Father and the Son possible, so the Spirit is

the possibility of reconciliation for thpposing features of the

same ssence3 The direct implication of this reasoning is that th

spirit lies at the very core of dualism. Atiagrto Bohme, dualism
presupposes one essence with two different, clearly opposing,
characteristics which are reconciled through and by means of the

40 See also Edward A. Bea?lKH 3IRWHQFLHV RI *RG V  6FKI
of Mytholo§dbany, NY: State University of New York Press, 1994), 70,
DQG 2p ®iHakiaQocalypst.
“45R\ / +DUW q*RGKH#/Bg iDL&a MECEIlough and
Brian Schroeder (ed$hinking through the Death of God. A Critical Compa
ion to Thomad.JAltizefAlbany, NY: State University of New York Press,
2004), 50.
42 See Michael S. Hortdmrd and Servant. A Covenant Theakgy
ville, KY: Westminster John Knox Press, 2005), 38.
43 Compare CoopePanentheism, the Other God of the PBl&bphers
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Soirit. With reference to the divine being, thetSpthe spring of
JHQWOHQHVY ZKLFK “E D@ theHogposidgy HU\W K L
features of the divine distic essence. It seems that the Spirit is
capable of understanding both the Father and the Son to such a
degree that he works the reconciliation leetwreem following his
"EHLQJpM LQ ERWK )DWKHU DQG 6RQ ,Q RWI
once in the Father, then he was in the Son, so he knows Both ind
vidual realities which he reconciles to anthar44 Consequently,
Bohme seems to promote gentleness, meekness, and mercy (the
Spirit) as the most fundamentatufees of the divine being, which
are capable of putting togethdry means of reconciliatidrihe
opposing features of wrath andmpess (the Fathe on the one
hand, and love, joy, and goodness (the Son), on the other. This can
also mean that the essence of the divine beind§srthehe only
reality which can reconcile the fundamental duality of its essence
and confer universality to#itAs the divine being is the origin of
the human being, the same pplecshould be applicable, so the
essence of thaiman being is thpirit, which is the only capable
reality thereof which can reconcile the opposing characteristics of
its fundamental dualist structure.

Bohme is very interested in the Holy Spirit and he details his
actions in a way which sums up alctisacteristics of the Father
and the Soff. The Holy Spirit seems to gather all the features of
both the Father and the Son, so he dwells in each one, while he is
still an independent person. The Spirit, however, seems to define
himself bettein relationship with the Son, and Béhme insists a
little on the connection between the Son and the Spirit. Thus, the
birth of the Son authenticates itself in fire, so he gets his person
and name from the lighting up of the gentle and bright light which

44Baur,Die christliche Gnb6&563.

45 Se= Tim MurphyThe Politics of Spirit. Phenomenology, Geresalogy, and R
ligior(Albany, NY: State University of New York Press, 2010), 93.

46 For details about the relationship between the Father, the Son, and
the Spirit irBohme, see Wilhelm SchriiggemanrPhilosophia Perennis.
Historical Outlines of Western Spirituality in Ancient,dVisatigvisliodern
ThougtiDordrecht: Springer, 2004), 120.
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he himself i4? The concept of light as attached to the Somis cr

cial for BKPH EHFDXVH LW H[SODLQV WKH 6RQ -\
Father8 The Son embodies the goodness of the Father and is

rightly known as thieeart of the Father. He is nevertheless-a di

tinct person from the Father but the connection between them is

VR VWURQJ WKDW KH L V#TLlg@ritind Geivg iFIH ) D W K+
the Son is wiue and light, so Bohme underlines again that the Son

is correctly acknowledbas the very power of God. At this point,

LW LV LPSRUWDQW WR UHDOL]H WKDW % |KP|
it 3 though not cutoff from the presentation of the Fathas

drafted in an evident connection with the person of the Son. This

is why Bohme is ominced that the Holy Spirit cannot be known

before the light in the presence of the Father, but rather when the

gentle source 8pgs in light. It is as if God the Father were b

yond any possibility of knowledge, so we can know him only when

his essence becomes visible in the light of the5Shiribther

words, we see the light of the Spirit, which is the light of God

poured into the person of the Son. This presents us titeaSpi

the power of the light and of the divine spring, since the Sgiit ori
LOQDWHYVY LQ *RtThe/sitlbelbrités Mddidlized as he

comes out as an-plbwerful Spirit in the great bliss of divine light

and spring. Gwequently, the Spirit appears to represent the centre

47 See also Catherine L. AlbanésBgepublic of Mind and Spirit.I-A Cu
tural History of American MetaphysicgiNesliglaren, CT: Yale Unive
sity Press, 2007), 41.
48 See Albert Boim@rt in an Age of Bonapaf@dticago, IL: Unive
sity of Chicago Press, 1990, reprinted 1993), 487.
49 Pavel A. FlorenskiThe Pillar and Ground of the(Frimiteton, NJ:
Princeton University Bsg, 1997), 57.
0*RGpV VSLULW FDQ EH XQGHUVWRRG KHUH DV
Jane Leade.Bfography of a Sevefiieanity Mic (Aldershot: Ashgate,
2005), 34.
51 7KLY DOVR SRLQWYV WR WKH KXPDQ VSLULW D
Iris L. RussellThe Human Sacrfficecoln, NE: iUiverse, 2005), 186.
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of all essences as he authenticates the light of life in the light of the
Son andhe heart of the Fath&r.

Bohme is careful to underline that the Holy Spirit must be
considered a different person, an entity that exists on itseewn b
cause he exists as the living power which comes from the Father
and the Son. At the same time, the Holy Spirit confirms the eternal
birth of the trinitye3 This observation is crucial for the undetstan
LQJ RI %|KPH:-V SHUVSHFWLYH RQ WKH +RO\
connection between the Father and the Son; he is ntesseince
which place the Father and the Sagéther from the perspective
of the qualities they share as they are all part of the G&diead.

Holy Spirit is a different person from the Father and the Son, but
he also encapsulates the features of both. This is why B&hme
shows that he confirms the eternal birth of the trinity; the qualities
of the Father, Son, and Spirit are the same in terhmsrafinique
divine essence which they all share, and this isnadiafin of he

fact that they have beenduwer like that, namely three distinct pe
sons sharing the same divine esseAceording to the quality of

the principles involved in the existence of thiytrias well as of

the members of the trinity, Bohme points out that what matters in
this respect is the notion of relationshifhe Spirit does not only
confirm the eternal birth of the trinity, which discloses thatthe F

52 Bbhme,Beschreibung der drei Principien gottlicHes Wstsesusd
Baur,Die christliche Gn66&564.

53 & RPSDUH ZThé& Helddddox HAGS.

54 The idea of quality is related to the notion of eternal birth, which
indicates that there is a constant progressibim wlie Godhegdas if
God were characterized by becoming. This idea is comnBiitnrtee
and Goethe, see Ronald D. Gfagethe the Alchemist. A Stud of Alchemical
6\PEROLVP LQ *RHWKHpV [Camnbridd2UCGarbbédge 6 FLHQW
University Press, 19522,

55This can be extended to human beings, in the sense that the divine
essence is also to be found in all people. See Jeff @aekh,of the Hurtl
doves. The Sacred World of @&ptivatisity Park, PA: Pennsylvania State
University Press, 2003), 177.

56 See Aidan Nichols, ORedeeming Beauty. $sundBacral Aesthetics
(Aldershot: Ashgate, 2007) t&D.
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ther, Son, and Spirit, share the same unique divine essence despite
their individual personhood; thgir® proves that his relationship

to the Son is different from thea&inship he has with the Father
precisely because of their individual standing as divine persons. The
Holy Spirit speaks of the plurality of the dividady while the

Son proves thenity thereo$? this is demonstrated by the fact that

the Son shows ffth the qualities of the Father, while the Spirit
underlines the qualities of both trehEr and the Son. The Holy

Spirit must be seen as a differemsqe in the trinity because he
displays not only all the powers and virtues of the Father, which
have he quality to form and create, but also the unmeasurable and
WKH XQFRXQWD E OH sa8h Bohhie, Bhé HdotyGpwit KHD U W
seems to confirm the infinity and eternity of the divamg$ on

the one hand, as he captures within himself all the qualities of the
Father and the Son, as well as the individuality of the members of
the trinity, on the other hand, since he stands in differentypartic

lar, and specific relationships with the Father and ti%eé Smme-

fore, the Spirit is the marrow of divine plurality and the essence of
WKH SULQFLS Onds$fbetdrise hé iRdpehthe Father

57 Andrew Weekg/alentin Weigel (15888). German Religioustbissen
er, Speculative Theorist, and Advocate (@fGanigr&ticeState University
of New York Press, 2000), 1888.

58 For more details about the Spirit, see Boldaschreibung der drei
Principien géttlichen Wé&Sehsand Bohméuraa 3: 28, 12:109, 13:77.

See also BaWbje christliche Gnb&is.

5 $QMD +DOODFNHU q2Q $QJHOLF %RGLHV 6R|
sions in the Seventeenth Centu?@1t214, in Isabel Iribarren and Ma
tin Lenz (eds)Angels in Medieval Philosophical Inquiry. Their Fumpction and Si
nifican¢Aldershot: Alsgate, 2008), 207, and WeBkehm205.

60 Compare Julie A. Reahagis XV HLQHP XQEHRWNEGQWHQ =F
nicht erkennbaren Gre®&& DRV 7KHRU\ +HUPHIEHXWLFV |
Wabhlverwandtschaften (Amsterdam: Rodopi, 1997), 75.

61 * R @ ppenness is manifested predominantly towards creation, n
ture, and the human beings. See Michael CBjaathg with the Gods. The
Rhetoric of Play and Game in AmericaC&ulbuiage: Cambridge in
versity Press, 1991), 364.
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and the Son, while the Father and the Son are open to hen in sp
cific, individual, and pamtiar relationships.

In BOhme, the trinity whichencapsulatebe essence of the
divine being should be defined in a dualistic way in ordertto be
terundHUVWDQG *RG:-V EHLQJ DV GHVFULEHG L
the natural worlék This is why, for Bbhme, the trinity is a duality,
which means that the three persons of the divine essence share
dualgtic features that characterize the substance they af share.
Bohme explains that the trinity unfolds sevenathestics, which
define not only the persons of the divine trinity, but also the fou
dational relationshijlnat exists among thérfAs the very source
of all divine essence is God the Father, Béhme presents the seven
characteristics of the fityr with reference to the person of God
the Father. Thus, he points out that all the power exists in God the
Father, because he is the fountdiall powers in his profundity.
The depth of God thedher, or the very core of the divine being,
is a reality which hosts a range of dualistic features such as light and
darkness, air and water, heat and coldness, toughness and softness,
thickness anthinness, sounds and notes, sweetness and sourness,
bitterness and acerbi®yOne can easily notice that all these chara
teristics, presented by Béhme in a dualistic fashion, are clustered in
the beng and person of God the Father according to the reality of
the created world. In other words, theitsair being of God the
)DWKHU LV VHHQ LQ WHUPV RI WKb& SK\VLFD
gy?® although extremely concerned to define the spirituality of the
divine being is grounded in the reality of the physicality of the

62 6HH &\ULO 2p5HJDQ q7KH 7ULQLW\rLQ .DQW
2541266, in Gilles Emery, OP, Matthew Levering (€tds)Oxford Hen
book of the Trii®xford: Oxford UniversjtPress, 2011), 258.

63 Compare Paul Carughe History of the Devil aidethef Evil from
the Earliest Times to the Preg&iviDalyalls, SD:uVision, 2008), 114.

64 See Rowena Pattee Krydggicred Ground to Sacred Space. Visionary
Ecology, Perennial Wisdom, Environmental Rit{&araadFartNMnt
ner Traditions/Bear & Company, 1994), 296.

65Bohme Aurora8:4. BauDie christliche Gnbéis.
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worldsé At the same time, for Bohme, dualism does not mgan m

tual exalsiism or opposing realities; for instance, despite that the
human being is able to sense some of these qualities as mutually
exclusive, they are characteristics which make up the being of
Gods”We may well feel or experience heat and coldness ss oppo

ing states; in Béhme, they are facets of the same realityelikewis

light and darkness mgypaar to humans as mutually exclusive; as

far as Béhme is concerned, they both define the very essence of
*RG -V BHue@ though the idea of contradiction and dppos

tion may be there isome of these charactgcs, this does not

seem to be a problem for Bohme, because they all reflect the reality

of the natural world of creatfS@nd?® since creation is the result

Rl *R Gioh d3 W&l as of his beithey naturally reflect the
GLYLQH UHDOLWYoIR¢art BeGsaid thiodghHhatizo

PH-V P\WVWLFDO LQWHUHVW LQ VighItyLWXDOLYV
of the divine being, is deeply anchored in the physicality of the
world, so his theold\ SURFHHGV "IURP EHORZu LQ R
WKH VSLULWXDOLW\ RI WK{HThe physiclily EHL QJ
of nature is, in Biime, the very foundation for the definition of

66 B. J. Gibbonsgpirituality and the Occult. From the Renaissance to the
Modern Ageondon: Routledge, 2001), 8.

67 Compare Tobias Churtofihe Invisible History of the Rosicrucians. The
:RUOGpPpV ORVW 0\VWRddHe&et,VVT6 HhiRdy HkaditiomsF L H W\
2009), 466.

68 See MillsThe Unconscious ABYss

69 For details about these characteristicBéinme and especially
about light and heatees also Stuart Pigghnd DDQQH &RRN g.HHSLQ
$OLYH WKH +HDUW LQ WKH +HDG 7KH 6LJQLILFC
the Aesthetics of Jonathan Edwards and S. T. Coled&8&414, in
Literature and Thed®gdy(2004): 389.

70 More details about the idea of opposition which exists within the
GLYLQH EHLQJ DQG WKH ODWWHUpPpV PDQLIHVWLEL
Bdhme see Rudolf Steindtyi (Forest Row: Rudolf Steiner Press, 1997,
reprinted 2003), 22.

nT+XJK 7 .HUU qg6SL UdAst46B, OThedldgy BodayiQ H
(1993): 450.
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God as a spiritual beirt(gOne can say, therefore, that inkBP H - V
theology, matter is a quality of the spirit and vice versa, the spirit is
a characteristic of matter. Consequently, the physicality of nature
explains the spirituality of the divine being, because the origin of
the entire creation is God himgelfhis is why it is important to

see how Bohme presents the main features of the divine being
WKURXJK %DXU:-V H\HV

THE FEATURES OF THE DIVINE BEING

The first characteristic or quality of the divine being according to
Bohme is acerbity, or severftyHe eplains that this particular

quality is a feature of the very core of the hidden being of God; it

is, in other words, the innermost characteristic of God especially
because of its concealment. At this point, it is crucial trstamibe

WKDW % | KP HtakeDaSvery RauFaKturn, in the sense that

KH FRPSDUHV WKH PDUURZ RI *RG-V EHLQJ
material elements which can be found in nature. For instance, he
H[SODLQV WKDW *RG:V VHYHULW\ LV OLNH W
penetration” R | WK WSrHotkéd Wonds, the very essence of

God is sharpness and #gidin trying to find similarities between

the chemicals of nature and the essence of God, Bohme seems to
imply not only that the characteristics of nature reflect the features

of God since God is the originator or the creator of nature, but

also that thgualities of the divine being are fundamentallyrpowe

ful and they all point to an essential strength which characterizes

72 See also Michael Losondkglightenment and Action from Descartes to
Kant. Passionate Th@Qghtbridge: Cambridge ilrsity Press, 2001),

115.

73 For further information about the relationship between matter and
spiritin% OKPH VHH -HIITUH\ $ %HOt0624) RIHKPH -DNI
Jo Eldridge Carney (edRenaissance and Reformatidh62Gh08 Bi-
graphical Dictior{gvgsport, CT: 2001), 42

“)YRU GHWDLOV DERXBShrm& Gge\Ruddif HOttdhe W\ L Q
Idea of Hdl@xford: Oxford University Press, 1923, reprinted 19%3),

75See also Trevor H. LevelPaetry Realized in Nature. SamuebTaylor C
leridge and Early Nine@entbry Scig@ambridge: Cambridge Univers
ty Press, 1981), 1858.
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the whole being of Gdé Features like causticity or corrosiveness,
concentration, and penetration suggest a powerful action exerted
over something else, in the sense that God acted outside his own
being in order to affea reality which, although different from his

own being, is still the bearer of its most fundamental qualities. This

is why he explains that the severity of Godymes strength and
firmness, but also coldness, which seems to be the essemce of st
bility77 Although it is notlear what exactly B6hme had in mind

when he said that coldness is a feature of God, one can think of
the effect which freang has on a decomposing body, when the
chemical composition of the body is kept together due taathe st

bility of the freezing coitin. Thus, the coldness of God denotes
strength and firmnessdause it keeps everything togethém

WKH RWKHU KDQG WKRXJK ZKHQ LJQLWHG
PDQLIHVWDWLRQV RIWRXMH %] #eRid. V DIOHAD
Again, it is very difficult to point exactly to what Bohme thought
ZKHQ KH FRPSDUHG *RG:V SRZHU WR WKH Fl
which produce salt, but one can think, for instance, of baking, a
chemical process during which acid salts prodeeeemihg fe

fect. Regardless of whether Béhme considered freezing and baking
when he described God in terms of coldness and acidity, one thing

is sure, namely that the very essence of God is power and this
power does not only keep all things tagetout i also produces

or creates other things$OWHUQDWLYHO\ RB@EH FDQ WKI

76 More about God the creator Bdhme, in Eugene T. Lonbwerix
ethkCentury Western Philosophy of RelgR0Q01B@rdrecht: Kluwer
Academic Publishers, 2003), 232.

7$Q LQWHUHVWLQJ GLVFXVVLRQ DERIXW *RGpV
tion of Christian philosophy and theology can be found in JeMIfred,

Jarry, an Imagination in Renatbury, NJ: Associated University Presses,
2005), 57.

78 See also WeelBnehmé4.

7 %OKPH PD\ KDYH LQIOXHQFHG .LHUNHJDDUG L
to the capacity to create. See, for details, Danmid B&Yy q7KH OHWDSK\VL
of Interiority: Two Paths of Schleiermacher and Kierkeg&a&i672,
in Niels Jgrgen Cappelgrn, Richard Crouter, Theodor Jorgensen, und
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ity which is kepppJHWKHU E\ *RG-V SRZHU RQ WKH F
QDWXUH:-V UHDOLW\ ZKLFK LV WKHc-UHVXOW
WLRQ E\ *RG-V RZQ FDSDFLW\ WR ¥WHS RXW
guently, God is not only power; he is creative fdwhich both
keeps things together and produces new things within the reality of
natures!

The second quality or characteristic of God according to
Bohme is sweetne®dt is quite interesting though to see how
Bohme himself presents it, namely he writes that sweetness is a
quality of the Spirit of God in the divinegeters3 One has the
chance now to notice that the idea of the chemical and natural co
stitution of sdpeter is not only an image whereby Bobone
pares the divine essence of God with some realities from the phys
cality of the world; what he does here is to say that the very reality
of the chemical constitution oftare is a quality of GédThis is
why it appears quite clearly that thgpetalr, which is beyond
doubt a qualityfaature, is described in Béhme in terms ofidivin
ty: the salpeter is divine or gd8lxt the same time, itebomes
HYLGHQW W KDNW KR GLMWER virtue, because
sweetness as a quality of the Spirit of God is not only in the divine

Claus Dieter Osthévener (Hrs@ghleiermacher und Kierkedppedtilzitat
und Wabhrheit/Subjectivity andBedth: Walter de Gruyter, 20@H9.

80 See Daniel C. Foukehe Enthusiastical Concerns of Dr. Heney More. R
ligious Meaning and the Psychology(cE0etudsyiil, 1997), 86, n. 132.

81Bohme Aurora 8:15, and Baubje christliche Gnb66i4.

82 For details, see Constance ClasBea,Color of Angels. Cosmology,
Gender, and the Aesthetic Iméboratimm Rotledge 1998), 34.

83 Compare Urban T. Holmes, IA, History of Christian Spirituality. An
Analytical Introducfidarrisburg, PA: Moheuse Publishing, 2002), 128
129.

84 For details about hoko OKPHpV YLHZ RI FKw®inVWU\ ZDV
European philosophy, see Fredrick Burwitle Damation of Newton.
*RHWKHpV &RORU 7KHR (Berlb:QV&ltdy RIE B@wet, F 3HUFF
1986)220.

85 More information about the theory of the divingpstdr, see
WeeksBoehmé?.
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satpeter, but also in the divine po@#dfor Bohme, the juxtapes

tion between theation of saipeter andhe idea of power is not

only a means to explain natural realities, but also a way to-corrob

rate the inextricable and permanent connection between the reality

of nature and the reality of G8dSwetness is not just another
TXDOLW\ RI *RG LW LV D FKDUDFWHULVWLF
acerbity, acidity or causticity. Smess works within causticity

with the intent to soften it as well as subidhg kindness. This is

why it is possible for the causticity of God to be full of love and
gentleness, but this cannot be brought to existence without what
%|KPH FDOOV WKH VZHHWQHVV RI *RG *LYlI
causticity, sweetness is also arconeng tlereof; for Bohme it is

clear that the first characteristic of God just cannot exist without

the second. Causticity and sweetness must coexist if the idea of
*RG:-V DEVROXWH SRZHU LV WR EH UHFRQFL
This is of paramount IMPUWDQFH IRU % |KPH-V GHILQL
since he builds it on the rgaf of naturé8 Power and love do

exist in nature, although oftentimes in sheer contrast; in @ed, ho

ever, they cannot coexist in opposition, and it appears thatit is b

cause of his intention to put together these two realities within the

being of God that Bbhme presents them as working togetmer wit

LQ *RG: -V GLYLThts, BWesthesH$1an roeening of

causticity, so the love of God manages to control and subdue the
SRZHU Rl *RG $ VROLG SURRI RI WKHLU FF
being is giverE\ WKH IDFW WKDW LQ %|KPH *RG:-
YHU\ VRXUFH Rl *RG-V PPRHU& naReQBNgERPSDVYV

86 See also BoimArt in an Age of BonapariSkh

87Compare F. Ernest Stoeffl&erman Pietism during theeBihphGe
tury(Leiden: Brill, 1973), 110.

8*RGpYV SRZHU DQG ORYH PHH-@&nhrginggcDW FDQ E
ality rso the reality of God cannot betathed from the reality of nature.
This is most likely why g believe@dhme to be a modern Gnostic. See
Rosemary E. GuileJhe Encyclopedia of Magic and(NieweYioyk, NY:
Facts on File/Infobase Publishing, 2006), 46.

89 See also Phil HustoMartin % XEHUpV -RXBRH\NWR 3UHVHC
Fordham University Press, 2007), 39.

%0 Bdhme Aurora8:21, and Baubje christliche Gn66&565.
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FOHDU KH SRLQWV RXW WKDW *RG:-V PHUF\
the two also @xist in a way which can be called natural even for
*RG-V EHLQJ &RQVHTXHQWO\ VZHHWQHVV
existence in the being of God because the former can soften the
latter; lilewise, mercy and wrath have a common existence within
the divineessencedsause the first overcomes the latter. What is
DOVR FUXFLDO IRU %|KPH:-V WKRXJKW DW WE
WKH RULJLQ RI *RG:V PHUF\ LV KLV VZHHW
VRXUFH RI *RG-V ZUDWK LV KLV FDXVWLFL'
though is the fact that both mercy and wrath, on the one hand, as
well as sweetness and causticity, on the other, coexist as an und
YLGHG ZKROdhgklQ *RG-V E

%LWWHUQHVYV LV %R GhouldVW& hdte@ h@rX D O L W\
that, in Bohme, bitterness is presented in terms which make it
somewhat dominant over the previous two qualities. Thus, Béhme
writes thatbitterness is a pemating or compelling force which
seems to have some sort of leverage over both sweetness-and cau
ticity 93 Without elaborating, he neverthelés®s that bitterness is
trembling, penetrating, and ascending. Even though bittgrness a
pears to be a little above sweetness and causticity, they are still d
VFULEHG E\ %|KPH DV ang théeyPaD s$eenTtX k@I WL HV
the basis of everything whiexists in natugé.The entire creation
is thoroughly connected with these three fundamental chawacteri
WLFV Rl *RG EHFDXVH WKH\ FRQVWLWXWH
Creation, or natural reality, is not only prgsetgpendent on
them; this has always been the same, for BOhme explains that what
we know as nature and history was built and crafted based on

91 See Richard Cavendisihe Powers of Evil in Western Religion, Magic,
and Folk Beli{ebndon: Routledge, 1975), 258.
2 &RPSDUH ODUJDUHW $ 'RRG\ ngeiXe irfQRVWLF .
Regina Hewitt and Pat Rogers (e@sifudoxy and Heresy in Eighteenth
Century Society. Essays from the DeBarte{€@obianerNJ: Associated
University Presses/Rosemont Publishing and Printing, 2002), 190.
9 This hierarchy is not always evident. See SdBigigtimann,
Philosophia Perehgis
94 See GrayGoethe the Alchet@st
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*RG -V SRAEHewhh Béime does not insist on presentirtg bi

terness in a more elaborate way, it seemsttbatdss should not

be understood as a fundamental divine characteristic with negative
connottions Bitternes$ as ascribed to G&dmay resemble its

natural counterpart to some extent, althoudg®hme it seems to

be some sort of managing power. It is like a force which is fully

aware of what can and should be done, and this is perhaps why he
SUHVHQWYVY LW DV FRQWUROOLQJ *RG:-V RWK
bitterness, Bohme not only preséhé reality of nature and laist

ry in general; he seems to insist on the natural and historical reality

of the human being. Again, this is not explicitly stated in &is par

graph about bitterness, but his conviction that bitternesgesa

both causticity @hsweetness can help one picture the image of

man who is able to control his severity and®1®@th can lead to

extreme manigations; severity and love without control have d

structive cosT XHQFHY VR WKHUH LV DOPRVW D
control them. In B6hme, this necessity takes the shape mf bitte

ness, which is not only powerful, but also compelling. At this point,
however, human natuterather than nature in genéralppears as

WKH EHVW FRXQWHUSDUW IRU *RG-V GLYLQH
control over nature gives him authority over the world. At the
VDPH WLPH PDQ-V SRZHU WR VXEGXH QDW
corstitution of nature itself. Man forces nature into becoming
something differentn very much the same what *R G-V GLYLQH
being actively works upon nature and history in order to transform

LW DFFRUGLQJ WR #w&€s-OheFcBPE i@ @ J SR

95 Bohme Aurora8:26, 8:30, and Babig christliche Gnb6k.
%6HH DOVR J)HUGLQDQG YDQ ,QJHQ qg(QJHOVWX
beiJakob Bohmer41t61, in Harmut Laufhitte (Hrsgljteraturgeschichte
als Profession. Festschrift fir Dietfidkbidges: Gunter Narr Verlag,
1993), 4142.
97 Compare Ann Ulanov and Barry Ularferitnary Speech. A Psychology
of PrayéAtlanta, GA: John Knox Press, 1982), 159, n. 12.
%8 %OKPHpV G Hdmipattufh@ughl Bonfe sort of equaliz
tonu PDQpY SRZHU RYHU QDWXUH ZLWK *RGpV FUI
seems to have had a powerful impact on Hegel. See agdegel ®i
tionary49t50.
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YLYLG UHVHPE O D § bdihg EahiVthe Hhith@n bRi - in
Bohme; humanity and divinity seem to be two facets of the same
FRLQ RU LQ %|KPH-V WKHRORJ\ WKH\ DSSF
yet coexisting states of the same ré&alityis is why one can infer
that there is no real distinction betwemmity and humanity in
Bohmetoo |f this is true, then the divine being appears to be only
an idealized version of the human being, so the very idea of being
carries within itself a dualism which blends divinity and humanity
into the same historical reality which encompasses the hesman b
ingio1
%|KPH OLVWYV KHDW DV *RG:-V IRKUWK TXL
acteristic of divine essence has a clear atiomnith all other
gualities described so far. Heat seems to be a feature which causes
life itself and is at the origin of #f@This is why Bohme writes
that heat is the very beginning of life as well as the proper spirit of
life. At thispoint, it is evident that the natural connection between

9 Such a conclusion could infer that divinity is dkperupon hb-
manity, in the sense that divinity is disclosed through humanity. In other
words, in order for divinity to become evident, it needs to be self
conscious, but the process through which divinity becomesrseifous
is based on the idea of tleeonciliation of the eternal satihtradiction
Rl PDQpVY FRQVFLRXVQHVVY 6HH DOVRTrRKQ 3 'R
gence: Jung and the Mysta@mnesi$ the Nothing 1994t1011, in Lyn
Cowan (ed.)Barcelona 200Edges of Experience: Memory ande Emergenc
Proceedings of the 16th International IAAP Congress for Analytical Psycholo
(Einsiedeln: Daimon Verlag, 2006), 1000@8.

100See James A. HerridkheMaking of the New Spirituality. The Eclipse of
the Western Religious TrgBitamers Grove, IL: InterVarsity Press,

2003), 49.

101 %C)KPHpV FRQYLFWLRQ zZzDV WDNHQ RYHU ILU
DQG HYHQWXDOO\ E\ -XQJ 6HHurGa@sy¢cdX UOH\ g5}
nalysisr334t343, in Murray Stein (edyngian Psychoanalysis. Working in the
Spirit of C. G. JU@hicago, IL: Open Court Publishin@arus Publis
ing, 2010), 340.

102Heat animates the spirit and ignites life. See Neil [kaniigss of
the Sd. Violence, Metaphysics, and Material Lifg@JiX HQHR W Vp 1HZ :RUC
1517t1751(Baltimore, MD: Johns Hopkins University Press, 2005), 261.



GobD 115

divinity and humanity becomes even more expliEior Bhme,

the divine being and the human being are connected by means of
heat, which both in physical and spiritual terms is the originator of
life and the spirie4 Therefore, the constitution of betdivine

and human or, as seen previously, human buttjectseidealized
terms? is both physical and spiritual, but for these two fundame

tal dimensions of being to be present within being itself, heat is a
necessary reality. Bohme also points out that heat ignites all other
gualities of the divine beih@nd, ly extension, of the human-b

ing for that mtier® so heat seems to enhance all other qualities; it
makes them work within the divine being in order to support its
life 205 According to Bohme, heat works in a very active way within
the divine being, and it appears to have a close relationship with
sweetnessé It is is not clear why BOhme presents sweetness here
in terms of moisture, but he does underscore that heat works in the
moisture or humidity of sweetness, so the connection between the
two is evident. Nevertheless, when this happenkeandorks in

the moisture of sweetnhess, somethinddimental happens for the
existence of being, namely heat ignites light in all other diviine qual
ties!07 This is to say that all divine qualities are capable of hosting
the reality of light, so regardless of the possible negativity which
some divine qualities appear to pgsgdsast from a natural point

of view? such as causticity or sétyer they all have the capacity

to develop towards positivity due to the reality of light which is

103See Craig Koslofsky,Y HQLQJpV (PSLUH $ +LVWRU\ RI
Modern Eurg@zambridge: Cambridge Umsigy Press, 2011), 65.

104 | jke the heat of the sun which animates nature and supports life
within the reality of mattet HH -RKQ %HHU gq&ROHULGJH W
(1959) r124t128, in Uttara Natarajan (edhe Romantic Poets. A Guide to
CriticisnfOxford: Blackwell, 20Q725t126.

1050 OKPHpPV LGHD RI KHDW DQG LWV PFPRQQHFWLI
pealed to Hegel. S€aroline Rooneecolonising @enLiterature and a
Poetics of the Rdahgdon: Routledge, 2007), 88.

106See Wdes,Boehm@s.

1077KLV LV DQ qLQWHUSOD\r EHWZHHQ WKH TXDC
being itself. See Duncan WRrdsworth. An Inner(Ofdord: Blackwell,
2002, reprinted 2004), 106.
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sparked within them by heat. The possibility of positivity is further
enhanced in all diviggalities when Bohme points out that, due to
light being ignited in them, heat can produce meanings aad cogit
tions within the being. These are clearly spiritual realities, but they
seem to havalsobeen triggered by heat which is not only ¢he b
ginningof life, but also the initiator of the spirit of 1#&eThis is
how the lightning of life develops within the being, so® heat
having worked upon the moisture of sweethiggstes lighin all
other divine qualities, then it producesninga or significations
and thoughts or cogitations, and finally, it causes the very lightning
of life109 Although it is notertainbeyond any doubt whexactly
Bohme means by using all these elements pertaining to the natural
world in ascribing the divine being, it is nevertheless obvious that
the natural and physical connection between God and man remains
undisputed. Life ahspirit are the two most essential realities
which define being, regardless of whether one speaks of divinity or
humanitytl® This evident dualism is crucial for Béhme, angt it a
pearsto be the foundation of his notion of being, divine ard h
man or® as the other possibility presents itseKclusively ur
man, although presented from a predominantly idealized, divine
perspectivil

Love is the fifth quality of the divine being, which Bohme
characterizes as sweet/fair, friendly, and glad&¥dbme can e&s
ly see that love is presented here in a way which connects all other,

108 See Week8oehm88, and MageElegel and the Hermetic Tradition
41.
109Bshme,Aurora 8:33, 38; 10:8, 11:5, and BBie,christliche Gnosis
565.
110Dourley,Paul Tillich, Carl Jung, and the Recovery@BtB@ligion
U1For an illuminating analysis of the dualism which infésrisK P H p vV
thought and how it influences Hegel reiggrthe lapse of the absolute
LQWR WKH ILQLWH VHH -RKQ OLOEDRXNt qODWHUL
254, in Leonard V. Kaplan and Charles L. Cohen {éws)logy and the
Soul of the Liberal Staeaeham MD: Lexington Books/Rowman and
Littlefield, 2010), 248.
112 For a quick glance at how love fits witthO KPHp WKRXJKW VHF
RWU -D UR¥jdeiN Culigmasterdam: &lopi, 2007), 172.
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previously mentioned qualities of the divine being, but what really
predominates at this point is the human perspectieggrwhich

is given by the final example that describes love, because this love
SRLQWYV W R!i*HefereMthdd Ravdver, Bohme writes that

love first triggers the heat in the sweetness of God and, in doing so,

it ignites sweetness. This way, a friendly love (which in Bohme is
described in terms of fire and light) deve SV ZLWKL® *RG-V V
QHVV :KHQ VZHHWQHVV LV DFWLYDWHG LW
and acerbity, which means that a certain positiveness is ascribed to

their natural negativity. Bohme underscores that love eats and
GULQNV WKHP ZLWK LW Whe\ndneHidte melsdit FH R U
is that love revives and illuminates the other quafit@sdoin

order to make them lively and friendly. The sweet and light power

of love works in all divine qualities and, when this happens, one

FDQ VD\ WKDW ORYH FUDYHV IRU *RG-V OLIF
resembles to quite a high degree the adttamman love, espekia

ly with its recipreal craving for liféls The results of the action of

love on the other qualities of Gaikfriendly w&omng and great
YLFWRU\ *RG:-V ORYH DFFRUGLQJ WR %|KPF
kiss; it is like a sweet flavor and a great taste. At this paint, he i
troduces the analogy of the bride and her gttahe kiss of

*RG:-V ORYH LV OLNH WKH NLVV EHWZHHQ WK
human analogy serves once again to present and descrise the e
VHQFH Rl *RG; W ENLOQWHUHVWLQJSWR QRW|

113 See Suzanne R. Kirschrigre Religious and Romantic Origins of Ps
choanalysis. Individuation and Integratibreimli®osthe¢Gambridge:
Cambidge University Press, 1996), 147.

114 Details about the relationship between love and other qualities in
BOKPH VHH 'RRG\ Glafsstr 1QRIY, WhLBlewett (ed.),

Passion and Vif2@6.

115 See also Evelyn Underhiissentials of Mystigisw York, NY:
Cosimo, 2007, first published 1920), 12.

116 More about%C)KPHpV XVH Rl VH[XBrPe toRdWel HU\ ZL W'}
in Jeffrey J. KripaRoads of Excess, Palaces of Wisdom. Eroticisin and Reflexiv
ty in the Study of Mysf{iCisicago, IL: University of Chicago Press, 2001),

80.
117B8hme Aurora8:9297, and Baubie christliche Gnb8k.
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efforts to draft the intricacies of the mechanism of love, and it
clearthat the way for him to proceed is to stathe level of b-
PDQ ORYH 7HUPWY QLMW GFUDXILFHI QHFWDU R
are all meant to provide an image of love whitiorisughly h-
mani8 +H GRHV LQGHHG DSSO\ LW WR *RG:-V C
presupposes that it ks exactly the same with God, which allows
once again for a presentatidn% | K P H - Vogwas HrRattempt to
GHVFULEH *RG uhahieR bRded thZhuman realities.
Whether or not God is just the idealizedge of what man can be
at his best remaiasdebatable issue; nevertheless, what can be said
DW WKLV SRLQW LV WKDW %|KPH-V LPDJH R
his understanding of human nature and elpedfiighe way the
foremost characteristics of the human being work both individually
and cokctively. Another interesting feature of love in Bohme is
WKDW LW LV QRW SUHVHQWHGTHS\ ?®PHDQV RI
course, does not mean that love is devoid of spirituality, lbut B6
me does nact at least at this particular pdinise any reference to
the spirit in connection with love. Here, love is rather playful, nat
ral, and carndlin a word, saiali1®

The sixth quality of the divine being is not only interesting,
EXW LW DOVR "VRXQGVu YHU\ QDWXUDO DQ
this particular characteristic of God is sound or the tone ams-he hi
self puts it20 7K XV WKH VRXQG RU WKH WRQH LV
power and in Bohme it appears to be a source of spiritual virtue. It
is described as a spiritual source, which produces all tise thing
which sound and issue all kinds of auditory impressions @+ sens

118 Compare Evelyn UnderhiModern Guide to the Ancient Quest for the
Holy Dana Greended.);(Albany, NY: State University of New York
Press, 1998), 767.

119Norman O. BrownlL.ife against Death. The Psychoanalytical Meaning of
History second edition (Middletown, CT: Wesleyan UnjvePséss,

1959), 316811.

120 Sound has such @mportance t6hme that certain realities are
connected with certain sounds; for instance, the sound corresponding to
WKH OHWWHU g5r LV FRQQHFWHG TheWpgadc UHDW LR
of the Kabbalah in the Seventeenth Century. The htifef afchidistde
cury van Helmont, 16698(Leiden: Brill, 1999), 97.
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tionsi2t The sound, therefore, is the source of theidayggitself22

but also the cause which @ightiates among all thirigsThis

particular quality of sound, as an auditory impression whah is c

pable of sensing various differences among things, seems to allow

for the possibility that each thing has its own individual sound,

which is virtually the element that distinguishes it from any other

object in the worlék4 The spiritual dimension of the sound s fu

ther underlined by Béhme whea joints out that sound is the

very oigin of the songs of salvation. Bbhme appears convinced

that there is a powerful connection between sound abtya @fua

*RG-V EHLQJ DQG W Kin WhamOQheMindfhe DQJH OV
shaping of all colors and beauty. Why colors and beauty reside in
DQJHOV LV QRW YHU\ FOHDU IURP i%|KPH:-V |
dent that angels are able to sin@tbmmentioned songs of salv

tion and therefore any beatitywhich, in the naturaéalm, is -

sented and perceived in terms of c8laan spring from theas

Angels are also the source aivemly gladness angpiaess, and

WKH\ DOVR VHHP WR EH FORVHO\ DVVRFLDW

121 For more details, see Nicholas Hudsahiting and European
Thought, 16€B30(Cambridge: Cambridge University Press, 1994), 28
29.

122 | anguage, in turn, is deeply attached to the material readity of n
ture; thisiswha OKPH VSRNH RI D qQ32QasoDhbe RI QD W X|
to Eco,The Search for the Perfect l(@ndoafeBlackwell, 1995), 182ff.

123 % OKPHpV gODQJX MNatdrsgrdohahd Bspediadly his
q$GDPLF ODQJXDJHr LQIOXHQFHG WKH HQWLUH 5
OF'RQDOG gq7KH 3HUIRUPDWLYH %DM®t¥,RlI ORGHU
in Comparativedatur®5.1 (2003): 58, n. 4.

124 |n this respect, sound is the giopl expression of creation. See,
for details, David W. Stowdow Sweet the Sound. Music in the Spiritual Lives
of Americag@ambridge, MA: Harvard University Press, 2004), 234.

126HH PRUH GHWDLOV LQ %ULD @tySthdRtHUV q$QL
jection of Occult Symbolism, 158680 r95t164, in Brian Vickers (ed.),

Occult Scientific Mentalities in the RéDaraseidee: Cambridge Umive
sity Press, 1984yprinted 1986), 107.

126 See also Richard WebsMighael. Communicating with the Archangel

for Guidance and Prot&tti®aul, MN: Llewellyn Btications, 2004), xv.
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spirits L KLFK DUH GHVFULEHG D OLWWOH ODW|
WKHQ DV "WKH VH ‘Y DIl cld is\giveR hereRa&

to whom these seven spirits of God could be, their connection

with angels is quite egit. The spirits seem to be able to move

and talk, but when they want to sgeBkhme explairsthe

WRXJK TXDOLW\ RI *RG PXVW RSHQ LWVHOI
the harsh sound with its thunderbolts burst into an even more
powerful toné SUREDEO\ PQPDXGRR *RGv-V VKHHU
er3 which is connected with the seven spirits of &othus,

* R G power and his severirgp are able to distinguish the word,
ZKLFHKn tevitrgRU LQ WKH YHU\ PLGeaDdd itRl1 *RG -V
VHHPVY WR KDYH EHHQ GHFLGHG ZLWKLQ WKF
LWV 7KH LPSRUWDQFH RI WKH poétd RI VRX
becomes evident when connected with the notion of word and
languag&® The sound is intelligible as words, and woads

bearers of soundsmake sense when used comprehensively as a
languag& This is why Bohme explains that the seven spirits of

God gave mouths to all creatures, so they should be able to speak
without difficultyt3 At the same time, Béhme is convinced that all

the powers are concentrated in the tongue, and this isguagka

127 Compare Classehhe Color of Ang28 Weks,Boehme9; Ve
sluis,:, VG R P pV, K IMadgedldd«) and the Hermetic Traditiand
FischerConverse in the Spdrit

128See Gerald Mass@ye Natural Genesigolumes (New York, NY:
Cosimo, 2011, first published 1883), 317, andeKi§acred Ground to
Sacred Spags.

129 See also Stephen Prickétgrds and the Word. Language, Poetics, and
Biblical Interpreta{iGambridge: Cambridge University Press, 1886, r
printed 1989), 55, and Levéteeyr Realized in Natd#y.

130 For more information about languag®déihme, see Philip CI-A
mond, Adam and Eve in the Seve@tdntif houghiCambridge: @a-
bridge University Press, 1999), 140.

131|n B6hme, tis reflects the image of God. See Rosemary E. Guiley,
The Encyclopedia of Asgetaid editiofNew York, NY: Facts on File,
2004), 73.
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shauld be used in such a way that sounds are uttered softly and
beautifully:32

, ] WKH SKUDVH "VHYHQ Yebdntirelyv¥aiRl *RGu
now Bohme comes up with a simple explandtjosimply repta
LQJ WKH ZRUG ' TXD®Thk) theZdeVerK spiMsS af U L W
God are the seven qualities of God, and when he begins to talk
about the seventh quality of theinke being, he only says what he
believes to be the seventh spirit of God. As far as hecesroed,
*RG-V VHYHQW Ky brQpxit @Ro/use AiXdvO lvdr
ing3 W Kcbrpugor the body, which he claimvasborn out of the
other sixth divine qualitied.At the same time, the body as the
seventh quality of God is of particular importance since it-is co
nected with the entire etien 135 The idea of nature, therefore, is
inherent in the idea and reality of the badgthis is why Béme
writes that all the heavenly figures or beings subsist within it. The
body seems to includeesithing which has any natural form or
shape, and bynaturaluone should understandrestural.uEvery
creature which was ever created by God within thelnzgality
of the physical creation or beyond its borders into the spiritual cr
ation is connected with the reality of the Besdgverything is
shaped and formed in the body, which for B6hme means that all

132Bghme Aurora10:11, 12, and BaDig christliche Gnb6Et566.
133 For details abou?s O KP HpV qV H3ek Quzerdié WL SKINr,
% O Deédusgietas Visionary Theatre. Entering the DiiDef@oldyOx-
ford University Press, 2011)t30D.
134 Compare Ralf E. Remshar8taging the Savage God. The Grotesque in
Performar{Garbondale, IL: Southern lllinois Unditg Press, 2004), 82
33.
135This seems to cancel the traditional Christian doctrine of creation
ex nihildSee Virginie P&ké Mystique et Philosdphiet, AbgruntetUn-
grundchez Maitre Eckhart et BaboAmsterdam: B. R. Griner, 2006),
55, n. 37.
1B ERPSDUH &DWULQ *HUVG RatdreDQLGer&ryOYLD 0D\
and Cultural Studies: Defining the Subject of Ecocriticism. An ieytrodu
tion r9t24, in Catrin Gersdorf and Sylvia Mayer (Bidélre in Literary
and Cultural Studies. Ttamsa Conversations on EcoAititssendam:
Rodopi, 2006)19.
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beauty and joyedelop in close connection with the b&dyn

order to make things clearer, Bbhme argues that the body is in fact

the spirit of nature or even ued itself. The very idea of comypr
KHQVLEOHQHVYVY RU FRQFHLYDELOLN\ UHVLG
cause, as Béhme points out, all thawes in heaven and earth

were shaped in accordance with the body. To make the»entire e
planation even more accessilBohme insists that heaven itself

ZDV VKDSHG DFFRUGLQJ WRjB\WHilH tGsRWLRQ R
not clear whether here Bbhme has in mind the spiritual and totally
WUDQVFHQGHQW UHDOP Rivetse@&-§energ, VWHQF
the very constitution of nature as one cant seedartl® i.e.,all

the things which are natural and naturalness in geisebalsed

on the reality of the body. Bohme goes as far as saying that the
naturalness of God himself is founded on the body, which co
ILUPV KLV EHOLHI WKD W dwin¢idhdaRristicd V RQH R
This quality of God is so important that, for B6hme, nothing

would exist without it. Thus, there would be neither angels, nor
humans unless the body as a divine feature existed in reality. God
himself would benscrutable and hiseing would be beyond any

possible reach without the idea and reality of thel¥3dal\Bo6h-

me, God as a being who created everything which existsnis fatho

able and can be understood becauseanessa fundamentalnco

nection with his creation, and this is the notion of the body. On the

other hand, timanity can be understood in a better way because its
ERGLO\ FRQVWLWXWLRQ LV LQHJaE LFDEO\

137 The idea of beauty is connected with the reality of the bedy b
cause, a®% OKPH SRLQWV RXW WKHWHK LUK OFRERG\L ®
beauty within its own existence. See Harold BMbliiam Blaké\lexis
Harley(ed.)(New York, NY: Infobase Publishing, 2008), 91.

138 7KH QRWLRQ RI gideNsetiér Déb cEUB&E here. See
James R. HodkinsowWomen and Writing in the Works of Novalis. Transfo
mation Beyond MeagRahester, NY: Camden House/Boydell and
Brewer, 2007), 225.

139BBhme Aurorall:l, and Baubje christliche Gnb6is.
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whose gqualities include thediadd the body that includes spiritual
ty and madriality, spirit and natuté.

THE TRINITARIAN GOD BETWEEN SPIRIT AND N ATURE

+DYLQJ GHVFULEHG "WKH VHYHQ VSLULWYV R
of the divine being according to Bohme, Baur feels it necessary to
draw a conclusion, which is meant to establish a permament co
nection between them. This is why it is important for hinmto u
deline that all these characteristics of the divine being live toget

er, but they also live in each otheAt the same time, they orig

nate in one another in such a way that none of them is superfluous.
They all make up the being of God the Father, so the divine being
in its entirety is defined by all these seven fedtlNese of these
characteristics can exist outside the rest of them and this is because
each spirit of God gives birth to another one for the benefit of
all143 This is why, based on Bohme, Baur seems to infer that the
existence of the seven spirits of God is somewhat necessary in the
sense that none of them can exist without the remaining six; or, in
other words, it is impossible tofide the divine being without
counting all the seven spirits. It is clear for Baur that, in Bohme,
the necessity that all the seven spirits should exist in an objective
way points to the individual importance of each spirit: one cannot
define the being dbod without excluding any of the seven- spi
its144 At this point, havever, Baur introduces the notion of alterity

140See Pamela H. Smiltihe Body of the Artisan. Art and Experience in the
Scientific Revol{@imcago, IL: University of Cajo Press, 2004), 161
162.

141Since the seven spirits are physical characteristics of natural realities
and are atibuted to the divine being, it means that nature itsaH is a
tached to divinity and all its qualities, the most important of whidh is ete
QLW\ 7KLV LV KRZ WKH QRWLRQB&MegB& HUQD O C
Gibbons,Gender in Mystical and Occult, TH@HIB.

142RaineBlake and Tradit Volume 2, 22.

143 See Franz Hartmanklagic White and Bk&4n Diego, CA: The
Book Tree, 2006iyst published 1888), 90.

144 %OKPHpV LGHD RI WKH gVHYHQ VSLULWYVr ZK
influenced Friedrich C. Oetinger (17082), a GQenan philosopher and
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within the being of God even if the does not use thepierses

what he does in turn is underline the importance of light. Thus, he
points out that light is another person, because it is born out of the
seven gpits of God and, at the same time, the seven gpiGisd

appear to depend on light it$édfAlthough it is not clear what,
having read Bohme, Baur means by light in this context or whether
the light refersotthe divine being or not, one can still presuppose
that? if the concept of alterity is applied Fetieen the light must

refer to somebody or somethistiperthan the divine being. Light

is part of the divine being but it is also a differasbpeas Baur
underlines, so it can refer to the human being since light itself is so
SRZHUIXOO\ GHSHQGHQW RQ ZKDW %|KPH |
ture |7 This observation is crucial since, for Baur and his-unde
standing of Bohme, the seven spirits of God which definé-the d
vine being are uthately and permanently connected with the spirit
of nature, which in his list of divine characterisfids the
bodyi48 Thus, the seven characteristics of the divine being are d

theologian who openly professed his belief in the parallelism of nature
DQG vsSLULW 2HWLQJHU H[SODLQV WKDW WKH g
*RGpV FRUSRUHD O Lig2sVRrRdla Hayd&BIRN D y\6LHRQY D W H
Languag and the HUPHWLF 7UDGLWLRQ LQ J)ULHGULFK
Biblisches und Emblematisches Ws&#&#Buah Eitel F. Timm (edJ1b-
versive Sublimities. Undercurrents of the German (Eoligmigiam8ar:
Camden House, 1992), 59, n. 5.

145For details about the idea of alteritBdme, but with references
to Schelling see David J. KangasLHUNHJDDUGpPpV ,QVWDQW
(Bloomington, IN: Indiana University Press, 2007), 102.

146 More information about hoBohme treats the idea of light, in
2 p 5 H JAn@G3tic Apocalypzé.

147 Compare William R. Wardarly Evangelicalism. A Global Intellectual
History, 1610 789(Cambridge: Canitdge Urversity Press, 2006), 22.

148The connection between light and the bo@6imme points to the
dualism of spirit and matter, but it seems that, in B6hme, the two are so
powerfully welded together that they make up one, indivistiiie,See
YDQ OHXUV gq:LOOLDP % O D NrR6IEBQUGInvarvdenQ RV W L F
Broek and Hanegraaff (edshosis and Hermeticism from Antiquity to Modern
Timex89.
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rectly linked with the retgliof the natural body, but this is possible
only in the light of théloly Spirit,14°as Baur seems to understand
lURP % $KvBrkl This can be an indication that his divine being
is some sort of idzed human being, since the idea of the body
becomes a reality which defines the very essence of thedivine b
ing. The powers of the seven spirits of God appear to originate in
the reality of the @it of nature, so it is the human being which
defines the being of G&¥.

At this point it is relevant to reothe way Baur attempts to
describe the being of God in natuerms and he does so bly fo
ORZLQJ %|KPH:-V SUHVHQWDWLRQ &I WKH Gl
point of the seven spirits of God. Nevertheless, in order for the
whole discourse to be connected with the traditional understanding
of God, Baur insists that Bohroennects the presentation of the
being of God in a close relationship with the idea of tfity.
other words, the being of God cannot be conceived outside the
notion of trinity because the seven spirits of God present the trin
tarian being of God by individualizing each divine p&fsom-
sequently, Bayooints out that, in Béhme, the first four spirits of

149 See also Antoine FaivAgcess to Western Esot@lbemy, NY:
State University of New York Press, 1994), 27; Nevill Dheybictionary
of the Esoteric. 3000 d&sntm the Mystical and Occult T{adltiordotilal
Barnasidass, 2004), 35, BayerJena Romanticism and Its Appropriation of
Jakob Bohré.
150Bghme Aurora11:20, and Bawbje christliche Gn68R567.
151 |t appears thabb O KPHpV W UH D W PHMI® iRcluddsKH 7ULQL
the reality of nature and, by extension, the problem of evil with-its fu
damental negativityproduced a powerful impression on Hegel. See Cyril
2p5HJIJDQ q+Higy énd hE thRgbility of Wast&5t108, in
Francesca A. Murphy and Philip G. Ziegler (&tis),Provivdence of God
(London: T&T Clark/Continuum, 2009), 93.
152 The same approach, which connects the seven spirits with the
Trinity, can be found in Oetinger, again withreefe to the corporality
of God as spirit. See Priscilla A. Haydep,g$ )RUHWDV Wiet Rl +HDYF
drich Holderlin in the Context of Wirttembefgniietisiaim: Rodopi,
1994), 39.
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God describe the person of God the Fatfi¢tothing else is said

here about the connection between the first four spirits and the
person of God the Father, but one can be sure that details-are pr
vided once the persons of the Son and the Holy Spirit are brought
forward. Thus, Baur shows that, as far as Bohme is concerned, the
person of the Son is presented by the fifth spirit of God and it is
here that the idea of light is briefly mentioned &ghight is said

to be the very heart of the seven spirits of God and it is also the
true Son of GodesThese are the only details provided at this stage
about the conrion between the person of the Son and the fifth
spirit of God, which makes sense sinfce B6hme® the fifth
characteristic of the divine being is love and love is commonly a
sociated with the hea¥t.The person of the Holy Spirit ig-d
scribed by means of the last two spirits of God, which are said to
give a particular and concrete form or shape todlyeSirit. The

whole discussiobbecomes very interesting at this point, since
%|KPH-V ODVW WZR VSLULWV RI *RG DUH VR
interesting in the whole argument resides in the assocetion b
tween sound and the body, on the one hand, and the person of the
Holy Spirit on the dier157While in traditional theology the person

of the Holy Spirit seems to be silent and entirely spirituakh-in B6
me it kecomes known to humanity by means of totally opposite
FKDUDFWHULVWLFV 7KXV %|KPH-W-+RO\ 6SL
itual; on the contrary, it appears to be vocal amdahaince its

153The first four spirits are extremely important because they promote
creationex Deowhile dismissing the traditionaktdoe of creatiorex
nihiloComparaVNeeksBoehmg06.

154 The juxtaposition of the Son and lighBishme is critical for the
definition of God as Godhead. See Jamesu&ove Burning in the Soul.
The Story of the Christian Mystics, from Saint Paul to T(i®osésnMerton
MA: New Seeds Books/Shambhala ieatibns, 2005), 144.

155Bghme Aurora11:19, and Bawbje christliche Gnb6ia.

156 See also Elton A. Halleachers of the Eternal Dooorimé sBig:

Pa to Nostradaitiiiscoln, NE: iUniverse, 2006), 33.

157 This is most likely whBdhme presents the Holy Spirit as the
molder or shaper of nature. See, for detaijgrMana Romanticism and Its
Appropriation of Jagobhmd5s7.
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main features are sound and the body. So it is through the person

of the Holy Spirit that the whole being of God is drawn closer to

the reality of the human being to the point that God it isp

present in every human being through the Holy Spintadd-

tion to being vocal and bodily, the person of the Holy Spirit seems

to have a specific shape and a particular form, which is another
indication that the divine being of God appears to be one step

closer to the humareing. The divine being therefore seems to be
conceived as some sort of idealized human being, whieh is co
ILUPHG QRW RQO\ E\ WKH +RO\ 6SLULW:.-V E
dso by what appears to be the connectgbween humanity and

divinity, namely angé$ Baur shows that, in Bbhme, angels are
*RG-V FUHD WX hbct likeXWe person of the Y8Ipi-

it3 WKH\ KDYH "D QHZ DM@G esfeiad tbHhvice IRUP
that it does not suffice to say that God created angels; he created

them out of the seven spirits of God, so they share their aharacte

istics with the very being of God. What is even more important
KHUH OLHV LQ %|KPH:V MX[WDSRVLWLRQ RI
nature. Thus, the spirits of God must be conceived in natural
WHUPV DQ LGHD ZKLFK LV FRQILUPHG E\ %]||
QDWXUH DQG “~"WHK othBrvords Haweh(@s nature

DQRG QDWXUH GHVFULEHV WKH YHU\ HVVHQFI
is again an indication of the fact that the being of God should be
conceied as an idealized human being. To be sure, God must be
conceived in natal terms, and the concentration or the essence of

the divine being resides in the duality of nature andirih&sSim

Bohme® and Baur seems to agree in all resp&sl should be

described in dualistic terms which always connect nature with the

158See HustonD)DUWLQ % XEHUR91L-RXUQH\ WR 3UHVHQ

159 Together with the human being, angels confirm that, through their
creation, God initiated a process of detant from its own being and
self, which set the stage fbe conflict (or dualism) that exists gver
where in ature. See Thomas P. Burkke Concept of Justice. Is Social Justice
JustfLondon: Continuum, 2011), 198.

160Compare Guiley,he Encyclopedia of Argjels

161 Compare GrimstadThe Modern Revival of Gnosticism and Thomas
MaQ @phktor Faustus, 42.
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spirit. The presentation of God as nature and spirit comes very
close to the ragt of the human beg, whose corporeality does
not hinder him from displaying his spiritual qualféies.

7TKH IRXQGDWLRQDO DVSHFW RI %|KPH: -V V
the idea of trinity, which notly defines the divine being, but also
helps with a basic presentation of the human 1&lngBéhme,
the trinity is a critical feature of the divine being, and Baur is keen
to stress that this fact is maitdted. At this point, Bohme uses the
concept of angeto explain the multiformity of the idea of trinity
as applied to the divine being. Tingsegplains that angels have a
constitution which resembles the reality of the Godhead; this is
why he shows that an angéliis a way like a smaller gaét At
the same time, God himself created angels out of his own being;
nevertheless, as Bohme points out, God the Father, the Son, and
the Holy Spirit all share the status of being the creatanrged$igd
Although angels are like lesseisgod God himself created them
out of his own being, it should be edthat there is a fundamental
difference between the two entities. The seven spirits ofesod d
fine the being of God, so angels must be different since their fu
damental status asyquared to God is that of creatures. According
to Bohme, angels have a boddystitution, so their being is-e
satially connected with the reality of their @arpusvhich points

162See, for details, Bohmayrora12:1, and Baubje christliche Gnosis
567.

163 The connection between God as Trinity and man is very tight in
Bdhme; the Trinity is the image of God in manuladithe same time
man contains within himself thgnity as the image of God. See J. F. C.
Harrison,The Second Coming. Popular Millenarianis$t0 (.#8@ion:
Routledge and Kegan Paul, 197@),

164 This is an indication that the substance or nature of angels rese
bles that of God. One can eveguar that God and angels share the same
nature, which is also true of the human basrgpresented by Adam
before th&&¢e DOO 6HH DOVR :RXWHU - +DQHJUDDII g+
Esalen. An Experiment in Anachronisitivt44, in Jeffrey J. Kripal and
GlennW. Shuck (edsEsalen and the Evolution of America(Bl@utiure
ington, IN: Indiana University Press, 2005), 29.

165Bghme Aurora12:41, and BaWbje christliche Gnb6ia.
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to the fact that their beings have a definite beginning in the reality

of created history, while they also mirror God hiatSElévertte-

less, the power of angels has its origins in the being ofr@od hi

VHOI WKLV H[SODLQV ZK\ IRU %|KPH DQJH(
very power. Thus, the wer from which angels were created is not

RQO\ *RG:V SRZH LIf147X¢ adnlels sharel le&SY to

some extert *RG-V SRZHU LW LV TXLWH ORJLFDC
WKDW WKH\ QRW RQOWHHQHENXW DORR 1RBPV*
very constitution, whichisstliLQHG E\ WKH UHD® LW\ RI *|
This can be seen in the fact that angels seem to have formed three
angelic hos& % |KPH XVHV WKH WedddhmavihngliR JGRPV
own commandéf? It is important toemphasis@ere that angels

appear to have applied the idea of trinity in their own realm, so

while God himself exists as a trinity of persons, angels built a trinity

of hosts amongst theselves. It seentbat the power of God is

somehow transferable from the being of God to all created b

ings? in this particular case, his angels. This also means that the
spirits of God, as features of the Godhead, can be transferred upon

*R G - Vaurdd ith a way which makbkem resemble the creator.

The status of creatures limits all beingecept for God in as-

SHFWV VXFK DV WKH SRVVHVVLRQ DQG WKH
the sense that they neither have, nor can they make ful] use of
*RG:-V SRZHU 1HY HargvsomeOdl it ecalsk kheyV

were created by God, and the very aspect which proves the man
IHVWDWLRQ RI *RG:-V SRZHU LQ KLM™ FUHDWX
One may rightfully ask why BaarVR LQWHUHVWHG LQ %|K
of trinity, when Gnsicism is primarily characterized by dualism.

166 Compare RossbadBneatic Ward43.

167Bdhme Aurora12:48, and Bawbje christliche Gnb6ia.

168See also VersluisL, VG RPpV1IBKLOGUHQ

169See Guileyhe Encyclopedia of Argjles

1)YRU DQ HIFHOOHQW DQDO\VLV RI KRZ *RGpV 7
creation, see Coop&arentheis®0t61.

171 Gnostic dualism, which can be seeBdhme, also presupposes
WKH GRXEOH QDWXUH RR G RWB\MNQEHIL Q Q@ GQIRFGHO\ \Ft
awareness, the latter being a special feature which allows God sentinuou
O\ WR UHGLVFRYHU KLPVHOI ,Q WKLVIUHVSHFW
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One possible answer is that, in Bohme, the trinity is not discussed
exclusively inrinitarian terms which resemble classical theology,
but rather in a dualistic fashion which involves both divinity and
creatures. The trinity, therefore, appears to be the very essence of
spirituality, both divine and creaturely, while the actual oality
God and his creatures denotes the constitution of the uai¢erse.
God and his creatures seem to me more important than the fact
that both God and creatures have a trinitarian constitutiorn-In ot

er words, the fact that God is a trinity and his creatures may be
classified iterms which resemble the idea of the trinity, thesduali
WLF UHDOLW\ RI *RG:-V DQG KLV FUHDWXUH
more than their tritarian makeup. This also means that the trinity

is defined duatically because both God and creatures, willile st
trinitarian in their most fundamental composition, form a dualistic
pattern of existené& In Bohme® and Baur seems to be fully
aware of i# God cannot exist without his creatures and hés cre
tures have no existencehaitt God; thus, the duality of God and

his creatures is much more important than the fact of their-rinita

ian constitutionsince neither God, nor his creatures can existence
without each othér4 This is to say that their trinitarian constit

tion is impossible without their fundamental dualistic and mutually
dependent existence. God and creatures seem to be one, hence

EOH LQIOXHQFH RQ 7HLOKDUG GH W#DdéeGLQ 6HH
Chardin on Creation and the Christian Lif@05t520, inTheology Today
23.4 (1967): 511, n. 14.

172The Trinity speaks of the truth which is revealed in nature, an idea
which was incorporated by Hegel in his piplog of religion. For this
connection betweeBohme and Hegel, see AltkdHegel. An Intellectual
Biograph221t222.

13WhatBdhme seems to attempt here is reduce the distance between
God and his creatures, which was almoseristent before the Fall. See
Arianna Antonielliwilliam Blake e William Butler Yeates. Sistemi simbolici e
costruziongphé€Firenze: Firenze University Press, 2009), 92.

174See Mayedena Romanticism and Its AppropriatioBdifriekoh



GobD 131

%|KPH:-V FRQYLFWL RDBIf $¢,kK3od\shotild 6o gy DO O
er be seen as a being, but rather as an idea which etesapisail
reality of creaturelygings.

Gob AS AHUMAN | DEA
BETWEEN THE ANTIQUITY OF MOSES
AND THE NOVELTY OF CHRIST

Baur is convinced that, in Bohme, God is nothing but an idea,

while anything pertaining to divinippears to b related to what

KH FDOOV "WKH LQGZHOOLQJ p&TovheQH SULQ
sure, God is a piple, a concept, or a notion, which lies within

the innermost essence of humanity, as a characteristic @vhich d

fines itsexistential coré’ Humanity cannot be define without d

vinity, but divinity L Q % D X U - Mling@@BEHNE W Beeply

and most fundamentally human. This specific principle weiich d

fines humanity and is based on the idea of God takes a particular
shape in Christianity. At the same titheugh Baur underlines

thefact that this principle, which@hrigtianity is called Christ and

PDNHVY UHIHUHQFH WR *RG WKURXJK WKH LG
is the very element of human spirituality that assists every human
EHLQJ LQ IRUPLQJ RQH:-V RZQBHtHe&r SHFWLYL
words, this principle develops itself as times goes by throbgh var

ous noments and periods in human history. What is tanmgaio

QRWLFH KHUH KDV WR GR ZLWK %DXU:-V FR

175 §RPSDUH *UDFH orDeQd\EpbQimgirEMA419, in
lan A. McFarland (edQreation and Humanity. The Sources of Chwistian Theo
ogyLouisville, KY: Westminster John Knox Press, 2009), 418.

176See also WeelBnehm204t205.

177God can also be conceived as a principle which incorporates other
principlesua sum of principlas DQG SUHVHQWatitR@SeR,V qQR
IRU GHWDLOV + )JUHGHULFN 5HLV] -U- qgq7KH 'H
OLFKpV 'RFWU li¢hHndR Beyddd1357156, in John J. Carey
(ed.),7KHRQRP\ DQG $XWRQRP\ B6WXGLHENLQ 3DXO
CulturéMacon, GA: Mercer University Press, 1984), 139.

178God as incarnate in Christ or tlstual incarnation of Christ is less
important than Christ as metaphor. Segitke The Making of the New
Spirituality19.
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"WKH JUHDW WXUQLQJ SRLQWu ZKLFK VKDS
knowledge and spirituality into a specific religious awareness that
incorporates the most beloved valuesuofamity. D be sure, in

Christianity, this principle reaches its ultimate breakthrough. This
DVSHFW LV FUXFLDO IRU % D ¥Husé, @G HU VW D
as Baur is concerned, he sees this priddgad, divinity, and

Christ in particulé as making itself dlable to humanity bye
WHUQDOL]JLQJ LWVHOI WKURXJK°®BbHKH LGHD
becomes incaate® in other words, the idea of divinity, or the

notion of a superior spiritual knowleédekes a definitive shape

in the person of Christ, who turns the principle of God int@som

thing which coagulates the values of hitynd hus, the principle

of God becomes sealfvare in the person of Christ. Baur realizes

that the person of Christ, and esgchis death, acquires a vital

meaning for the entire humanity, so he approaches a passage in
ZKLFK %|KPH GLVFXVVHV WKH LPSRUWDQFH
manityt8o especially as placed against M&desippears thus that

Moses and Christ represent patters of humanity with reference to

the idea of God or to the notion of higher spiritual knowledge.
:KDW %|KPH VD\V DFFRUGLQJ WR %DXU:-V T
&KULVW:-V GHDWK DV WKHYHHO QUWRP DRLNVAKV O
This is most likely the first indication that there are in fact two

types of humanity: there is therefore an old humanity, represented

179 In Bohme, God externalizes himself as Godhead (as an idea or
principle) in the realm of matter and nature. Compare Mark Manolopo
los, With Gifted Thinkers. Conversations with Caputo, Hart, Horner, Kearney,
Keller, Rigby, Taylor, Wallace, Vigstph&eter Lang, 2009), 183.

B &KULVWpPpYVY GHDWK KRZHYHU OHDMHV EHKLQ(
bued with the most funda&mtal values treasured by mankind. Thése va
ues are all gathered in the notion of Christ, which presents Christ as a
spirt. 6HH DOVR 3DWULFN OHQQHWHDX q%ODNHpV 9
in His Poenturoper237t249, in Serge Soupel (elda) GrandBréagne et
Op(XURSH @iy ArkReésAie) IH Sorbonne Nouvelle, 1996), 244.

181In Béhme, Christ is placed beside Moses because they bmth repr
sent the principles of eternity. See Kocku von Studkoadfions of
Knowledge in Medieval and Early Modern Europe. Esoteric Discourse and West
Identitigkeiden: Brill, 2010), $23.
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by Moses, and a new humanity, represented by Christ. Old- human

ty has a certain standing asafaits perspective on the world is
concerned, in the sense that its perception of reality was impaired
EHFDXVH R D 3FsdriethibgLvihichYdist @ave clouded

PDQ:-V UHDVRQ DFFRUGLQJ WeRndstLilelRO G KXP:
a reference to a defigigperspective on the wofldvas lifted up

by Christ, so now humanity was given the true understanding of
whatever reality entd#is According to Bohme, before Christ and

since Moses, the stars and elements were infectédHoyGHYLO -V
darkness, so humanity was affected by some kind of smoke or
fogis3in other words, old humanity could not see clearly hbw rea

ity looked like and how higher spiritual knowledge should-be pu

sued. It is not that Moses was less intelligent; so it is not a matter
SHUWDLQLQJ WR PDQ:-V FDSDFLWastiR XQGHL
seems to have been the same throughout history; nevertheless,
PDQ:V UHDVRQ QHHGHG WKH ULJKW SHUVSH
world as it is in realit$4Moses had his eyes wide open but the veil

182 This appears to support the importance of ideas over history, of
symbols over nature, and of spirit over matter, in tise seat history,
nature, and matter should be understood symbolically, spiritually or idea
ly. See Antonii William Blake e William Butler YE3®2es. 215.
183Consequently, one can conclude that darkness (a deficiemt perspe
tive on the world) and light (reason) dwell within the same being, very
much like good and evil reside withindduae divine being. This idea was
taken over by Hegel, for whom God and the Devil constituted a unique
even unified ontological reality. See Jagues Deividegins of iRisophy
trans. Alan Bass (Chicago, IL: University of Chicago Press, 1982), 285, n.
12.
184]t seems that there is something beyond natural reason which can
help humanity see reafitym a new persptve: a feeling, an experience,
HYHQ D QHZ UHDVRQ $UJXDEO\ LW FDQ EH PHUL
itself, another aspect of reason which, once triggered, provides man with a
new understanding of reality. In more traditional tehi3QpV I®OOHQ UH
son (represented by Moses) needs divine wisdom (encapsulated in Christ)
in order to see the world in a fresh, new way. See Craig D. Aalood,
ways Reforming. A History of Christianity $Meed80BA: Mercer UWn
versity Press, 200138.



134 GOD AND MAN IN HISTORY

prevented him from seeing clearly through it. Old humanity used

its reason to understand the world, but because of its faulty pe
spective on God as external to humanity, its understanding of the

world was se&rely impaired. Now, in Christ, the veil is lifted off
PDQ:V IDFH VR PDQ LV FDSDEOH RI XQGHU"
not be considered in external terms, but rather as an internal, innate
human realit{s® Once we understand that God is within us as a
concept, not outside us as a being, we acquire a new perspective on

the

world, and according to Basr WKLYV LV &KULVWLDQLW\
EUHDNWKURXJK WKURXJK %|KPH-V ZRUNYV
works ait this breakthrough and it is through the notion of Christ,

which presents us with divine reality within our own selves, that
humanity can have access to the gates of the abyss, most likely a
reference to the availability of true spiritual knowledge eBilbm
ZULWHYV DERXXIKMFKHZIMQLWHQ "LQ WKH KDC
noble virgin WZ KLFK VSUHDGVY LWV SRZHUIXO VPHC
definitely a metaphor describing higher spiritual knowledge as e

bodied in the idea of Christlt is through this metaphoricag-d

185For details about what Christ represents for hityresrcompared
WR WKH VWDWH RI KXPDQLWndsticpodalygeeH IDOO
In Bbhme, Christ is associated with the image of restoration, particularly
WKH UHEXLOGLQJ RI *RGpV LPDJH GDPDJHG E\ W
is seen ae idea which mediates between the (curremt)pted state
of humanity and its (initial) pristine condition. Through Christ, humanity
LV ILQDOO\ FDSDEOH RI UHWXUQLQJ WR (GHQ 7
qg&KULVW LV WKHKaiidsRWREBD®'rRQ RI WKH

18 )RU GHWDLOV DERXW WKH FBQMERWDWLRQV
Verena Olejniczak Lobsi€fransparency and DiasimulConfigurations of
Neoplatonism in Early Modern English I(iBenditarr&Valter de Gruyter,
2010)208.

187 The lily also speaks about the marriage betheepirit and id
vine wisdom; in this case, the wisdom of the idearist @inich assists
humanity in understanding its own reality in a brand new, spiritual way.
6HH DOVR $UWKXU 9HUVOXLV g6H[XDO-0\VWLFLV|
ica: John Humphrey Nes, Thomas Lake Harris, and Alice Bunker
Stockham 1333t354, in Wouter J. Hanegraaff and Jeffrey J. Kripal (eds),
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vise that Bohme manages to convey the idea that God is merely a
human notion that helps eaoHbividual understand his materiality
and finitude in a meaningful, spiritual &y .

So there is a distinctiora rather sérp oneu between the
old man represented by Moses and the new man embodied by
Christ. The two types of humanity find themselves in a relationship
ZKLFK UHYHDOV % O Kubhitpalso XaDd5 éspheviayD Q G L Q J
%DXUpV SHUVSHFWLYH RQ K&3Zpiiw#lid ZRUOG
EDVHG RQ PDQpV SK\VLFDO DQG PDWHULDO
of what man can perceive as reality with reference to himself as
well as what lies beyond his omdividual self. More importantly,
however, is not to lose sight of the fact Beur believes in the
possibility of reading not only the new man in terms of the idea of
the spiritu as incarnate in the notion of Che&i but also the old
man, which is revealed by Md8eshis is why he explains that,
despite the relationship between Moses and Christ, or between the
old and the new man, it seems that it is not only the new man
which is able to perceive his material reality in terms of the spiritual
principle captured within the notion of Christ. On the contrary, the
same spiritual principle can be read into the sicfdhe old man;

Hidden Intercourse. Eros and Sexuality in the History of Wegtedin Esotericism
den: Brill, 2008), 33839.

188 See Bohmdeschreibung der drei Pigitijidren WesEn88, and
Baur,Die christliche Gné4di6. Baur explains that metaphor plays a key
UROH L Q MysteruPHMaYnwhich is an allegorical explanation of
the first book of Moses. The book is an analysis of the revelation of
*RGpRULG WKURXJIJK WKH WKUHH Skpla@Qddirs OHV R *
WKH HIWHQGHG WLWOH Ré¢ MysiekdNMagio, AdsisNvorZ K L F K
der Offenbarung géttlichen Worts durch die drei Principia gottliches Wesens

189 §RPSDUH 5LFKDUG 3RSNLQ q7KH -7KLUG )R
Century Thought: Skepticism, Science, and #ldleism r21t48, in
Edna UllimanfMargalit (ed.)The Prism of Science. The Israel Colloquium:
Studes in History, Philosophy, alog)sot®Bciekotume 2 (Dordrecht: D.
Reidel Publishing, 1986), 31.

19 Bghmeis able to see the old man represented by Moses in terms
of the spirit because the spirit of God spoke to Moses. See also Fischer,
Converse in the Spdrit
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in other words, it appears that even old humamityose image if

Moseau existed in a way which resembles the spiritual understan

ing that is incorporated in the idea of Christ, although quite uni
tentionally9? Whether there was a lack of spiritual awareness in

Moses or in old humanity for that matter, in things pertaining to

the understanding of spirituality in terms of the idea of Christ is

almost impossible to tell. On the other hand though, a certain spi
LWXDOLW\ GLG H[LVW LQ ORVatnpe®BYWLR QV
Boéhme, while Baur seems to concede to it by implication, mostly
because he quotes Bohme on this issue. As far as Bohme is co
FHUQHG WKH LGHD RI VSLULW LV SUHVHQW
points out, Moses gave his laws and tough f@akc¥ti qLQ J]HDO DQ
fire 2 7KH DFWXDO GHOLYHU\ RI ORViIHVp ODZzZV
IRUPHG gWKURXJK WKH VIRKUEW RDWKIHQITXIBEL
| L He@with the severe wrath of God and which originates in the

same root?4 The spirit of the world, therefore, exchanged qualities
ZLWK WKH VHYHULW)\ RdionRha@tghe rédip WK DQ L
darkness or the first principle was at work there. It has been shown

191 This particular understandinf Christ, which turns the person of
&KULVW LQWR D VSLULW XD COritaditQ thte ®iv/theV KDW LQI
ages, was subject to the staunch criticism of many traditionalists, amongst
whom John Wesley is merely one famous name. See also Beoedict Gr
schell Am with You Always. A Study of the History and Meaoirad of Pe
Devotion to Jesus Christ for Catholic, Orthodox, and Protegsamt Christians
Francisco, CA: Ignatius Press, 2010), 304.

12 0RUH DERXW O0RYV BdhmeWHRam&lake Hhd Tied
tion Volume 2, 39.

193 The idea of inqualification (from the German vedualiereis
FRQQHFWHG WR WKH QRWLRQ Rl HVVHOFH HVSH
nalizes itself in the human spirit. The inqualification is an exchange of
qualities between essences, for instaet@edn divine and humas- e
VHQFHVY 6HH DOVR +DQV -RDFKLP 3HWVFK qo,F
Hinfihrung zu Leben und Werk Jakob B6hm86t102, in Gerhard
Stamer (Hrsg.Die Realitat des InnBemEinfluld der deutchen Mystik auf die
deutche PlupdeéAmsterdam: Rodopi, 2001),t900.

194 Bbhme,Beschreibung der drei Principien gottlictZh21eseds
Baur,Die christliche Gn6si.
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that, in Bohme, dianess should not always be taken in aimegat
way; negative connotations of darkness in this context are rather
rare, so negativity should be understood here only in terms of the
limits which darkness sets in itself for the human spirit. Darkness
becomes light when the spirit breaks free, antlapens when

the idea of Christ is brought into the larger pi¢ufene spirit,

thus, wastavork in both old and new hunigy; as far as the latter

is concerned, however, the spirit has no negativity what¢eever a
tached to it. On the contrary, in the new hmitpathe spirit is not

only embodied or incarnate in Christ; i kelmanity that the idea

of God himselti which wasexternal to man according to old h
manityu LV QRZ LQWHUQDO LQQDWH DQG PHDC
and finite existence in the physical world according to theunew h
manityt%n other words, the idea and reality of the spirit veas pr
sent n humanity at all times; there is however, a great difference
between old and new humanity in terms of how the spirit should
be understood and thus how the world should be seen. To be sure,
while in the old humanity, the idea of the spiritawveapsulated
within the notion of law (as reference to the clarity of God, which
is the God that is external to man) and it conveyed sevaerity, pu
ishment, cosummation (because of the image of God seen as a
consuming fire), and wratlthis is why, for Bohme, the spivére

LV SLFWXUHG D ¥ ig dHe H&WHurDamity | XkeLidga of

the spirit is not captured within the notion of law, but rather in that
of Christ, and with Christ comes liberation, freedom, love, light,

195 % OKPHpY LQWHUHVW LQ WKH WUDQVIRUPDW
connected with alchemy. See Ricardo Bakz#@ppologie des Ursprungs. Der
Begriff der Gelassenheit bei EckhadegydrHand seine Entfaltung in der
abendlandischen Mystik und im zeitgendssiqéh@nsteenkén Verlag,

2009)62.

196 %C)KPHpV *RG LV LQ RWKHU ZRUGV VSLULW I
alsoMoriz CarriérePie Kunst im Zusanhaueg der Kulturentwickelung und die
Ideale der MenschheBand: Renaissance und Reformation in Bildung,

Kunst und Literatur (Leipzig Brockhaus, 1871), 687.

197 Béhme,Beschreibung der drei Principien gottlicHeh31eseds

Baur,Die christliche Gn6%i3.
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and understandirigg Baur astutely notices that, in fact, therdiffe
ence between old and new humanity, between Moses and Christ,
corsistsof the idea of sin. While in old huritgnMoses and all
prophets spoke from Gadthe external God who is wrathfd; s

vere, and a consuming frd QG *RGpYV PHVVDJH ZDV URI
anger against sin (perceived as trespass against this external, veng
ful God), so that God is a God who punishes sin, in theuew h
manity, the perspective changes in the sense that sin shotid be pe
ceived in such a way that it has to be redeemed, not punished. Old
humanity believes in an external God whose wrath agaidst puni

ing sin is directed against men and wdéfAeew humanity é&

lieves in an internal God whose love for men and women wants to
redeem sin, to the b that sin is no longer perceived as trespass
against God, but rather as the darkness and giessrness of life
before the lierating idea of Christrepresenting spiritual higher
knowledgel is accepted as liberatitfgn old humanity, the spirit

of the great world, as Bolk terms it, is characterized by the e
tinction of love, while in the new humanity, love is blossoming t
wards liberation from the tyranny of meaningless mate¥idtlity .

most likely this duda W\ RI KXPDQ XQGHUVWDQGLQJ W
attention when he studied Bohme. Placing Bohme amongst Chri
tian Gnostics was not difficult for Baur since he identifiedhin B6

me not only a rather shaipalism between the old and new h

198To be more precise, Christ is the notion with which the batire
manity is identified. See Henri Bloclisf) and the Cross. An Analytical
Look at the Problem of 8eamd Rapids, MI: Kregel, 1994), 67.

19The need for an external God is the most fundamental feature of
the old philosophy of religion, which, according to Baur, precedes Hegel.
EvidentlyBéhme is an exception for Baur. For details about the human
W\pV Q Hiev&invdRRexternal God, see G. StanleyJdalls, the Christ
in the Light of Psychdolgyne 2 (New York, NY: Doubleday, 1917), 303.

200The inner God is a God of expederinBohme. See also William
OF1DPDUD g3V\FKRORJ\ BiQeGTradidth raggtdBL,VWLDQ 0\
in Charles T. Tart (eddranspersonal Psychi@dlogaen: Routledge and
Kegan Paul, 1975), 412.

201 B6hme,Beschreibung der drei Principien gottlicth2?/eseds
Baur,Die christliche Gn6si.
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manity, then &ween the very concept of God (as pertaining to the
old and the new humanity) and the idea of spirit (as related to the
old and the new humanity), but also a metagahar allegorical
understanding of theotion of spirig®2 all poirting to a dualistic
anthropology. It is this metaphorical reading of the spirit turning
the external God of old humanity into thiernal God (Christ) of

new humanity, which sharpens even more the Gnostic dualism
between God and mawhile presenting man (Adam) himself as

a dualistic being

202The process of turning God into a metaphor for the human spirit
acquires, irBéhme, even sexual connotations. See Catherine F. Smith,
g-DQH /HDG O\WWLFLVP DQG WKH rRmBDI® &ORDWK
Sandra M. Gilbert and Susan Gufals), 6 KDNHVSHDUHpV 6\VWHU
Essays on Women @betsnington, IN: Indiana University Press, 1979),
8.

203 %C)KPHpV GXDOLVWLF YLHZ RI FUHDWLRQ LQI
whose sistarBettina von Arninuwas a close friend of Goethe. See
David Jobling and G§ KHULQH 5RVH g5HDGLQJ DV D 3KLC
and Modern History of a Cultural Sk381t418, in Mark G. Brett (ed.),
Ethnicity and the Rlbdéden: Brill, 1996), 384.






CHAPTER 4.MAN:
VIEW OF RELIGION AS GNOSIS
BASED ON BOHME SANTHROPOLOGY

THE IMAGE OF ADAM: DUALISTIC , MATERIAL ,
AND ANDROGYNOUS

Bohme insists that Adh, the representative image for the entire
humanity and the essence of his aptiiogy, was made from the

beginning not only with the three principles within himself, but

also with the reality of strife, which tore his being among the three
principles.The principles themselves are personified in Béhme, so

it was not only Adam wtwas attracted by each of them; the-pri

ciples appear to have been able to exert a significant deree of
WUDFWLRQ RYHU $GDP:V EHLQJ *LYHQ WKH
ples in Adam, Bohme writes that a specific need emerged-as a ce
WDLQ "GHSDUWXUHpu IURP WKH HVVHQFHV RI
QHHG LV $GDP-V WULDO :KDW ®|KteH DSSHI
postulate the necessity that Adam should be tried with respect with

each principle; in other words, he needed to prove his standing

with respect to each of the three principles if he wanted to remain

in Paradise. As the three principles wereeaictiAdan® and

Bohme refers to light, darkness, and frayjsibywas the reality of

strife, and this was also thfaeeted. Consequety, Adam hd

ZLWKLQ KLPVHOI WK uhé HhattfeSwitRim hink; thé&e DW W O
battle outside him, and the battle within the things Adam was able

to see. Bbhme does not elaborate on the differences between the

1See Mayedena Romanticism and Its AppropriatioBdafrjekb
2 For the essence of strife Bdhme, see Coudefthe Impact of the
Kabbalah in the Seventeenth @entury

141
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three, although one might feel that a certaieretiffation should

have been made between the second and the third battle, namely

that outside Adam and that within the things which Adam saw as

both seem to point to a reality which is external to Adam. The

three principles within Adam, however, are fundaliyesdanet

ed with the three kingdoms which traditionally exist outside and
EH\RQG $ G DHoVhakdthiqyd clear, Bohme lists the three
kingdoms again: first, the kingdom of hell with its powernof gri

ness and adversityhichis the world of Lucifer and fallen angels;

second, the kingdom of this world with its stars and elements,

which is the world of humanity; and third, the kingdom @i- Par

GLVH ZKLFK LV *RG-V UHDOP ZLWhY- LWV SRz
doms wanted to have Adam, so they all exerted their attraction

over him in their attempt to capture his being for their respective
realities: darkness, materiality, and light. In order to enhance the
power of the attraction which was directed towadDA -V EHLQJ
Bodhme underlines the fact that he was pulled from all directions,

from within hinself as well as from outside his own being. Thus,

he explains that the three kingdoms were both in Adameand b

yond him, so Adamas an individual enttywas beinkept in

WKH YHU\ PLGGOH RI ZKDW %|KPH FDOOV "V
KDSSHQHG ~ZL WKHheQ alHpuNEH @dai Wrom within

and from outside, so he had to face an internadlassvan exte

nal attraction, which in addition to being extreneierpul was

also threefold. Gnmight ask why this powerful atiien and why

ZDV LW GLUHFWHG WRZDUGV $GDP:V EHLQJ
IDFW WKDW DV D UHVXOW RI KLV FUHDWLF
lord |crafted accaling to all the powers of nat@ri.is not clear

what B6hme means by the powers of nature, but the phrase seems

WR LQFOXGH WKH FRUH RI *RG:-V FUHDWLRQ
LQ IDFW WKH FURZQ RI *RG-V HQWIktUH FUHD)
ZDQWHG $GDP LQ 3DUDGLVH RU LQ *RG:-V .

3 &RPSDUH -DItiRenéd e Quiltdiz

4$GDPpV VWULIH LV D UHIOHFWLRQ RI WKH IDO
darkness of matter is unable to grasp the light of God. See Géeria)
Mysticism from Hildegard of Bingen to Ludwig, \dM88genstein

5 See also Radford Roet,Goddesses and the Divine F228inine
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Bohme persatLHVY WKH WKUHH NLQJGRPV 7KXV !

KHDUW WR KDYH $GDP ZLWKLQ *RG:-V ZRUOC

UWHUDQFH QDPHO\ WKURXJK WKH SRZHU RI

heat seems to have expressed its desire by saying that Adam was

its image and likenéskikewise, the kingdom of grimness and

GDUNQHVYV ZKLFK LV #s&dmisltd bake AtBredOG DO

words in order to convey its strong desire to attract Adam within

itself by saying that he was from its fountain, namely from the

eternal spirit of darkness. The discourse of the kingdomkef dar

ness appears to be a little longecesits words also include its

FRQYLFWLRQ WKDW $G BhRedvbyBheLpQuerlof/ GHHSC

darkness and this is why Adam lives within this power. The kin

dom of this world also expressed its willingness to have Adam in

its possession, because Adamsnitatikeness, he lives within it

and it lives within hihAdam had to face all three influences, and

beyond the personification of each kingdom, B6hme wants to e

press his conviction that the forces which were at work within A

am, but also beyond his individual being, represent the influences

which the human b in general faces during its existence in the

world8 For Baur, Bbhme is important because although he speaks

of three realms, he places Adam between the dualistic influence of

darkness and light, wAil PDWHULDOLW\ SRLQWV WR $G|
It seems that, in BOhme, Adam seems to have lived as some

VRUW RI "VXVSHQGH G untiatyLcQuphEhithRHéH HY L O

also appears to have been somehow neutral with reference to good

6 Although not overtly sexus##p OKPHpV ODQJXDJH FRPHV YH
VH[XDO FRQQRWDWLRQV ZKLFK GLVFORVHV WKD\
GLUHFWO\ FRQ ® stRuality. Ge&H WRKH P [ RWRBBhni2N R E
via Jeane Leade to Eva von Butttd®1t106, in Strom, Lehmann, and
Van Horn Melton (edspietism in Germany and North Ahd&rica

7 B6hme Beschreibung der drei Principien gottlich#r3 ¥88s&eur,

Die christliche GnbSt594.

8 In Bohme, Adam is only influenced by evil and since Adanpis a re
resentative of the entire humanity, all men and women fall within the
same influence of evil. Consequently, Bbhme seems to rejeati-the
tional doctrine of original sin, so prevalent in the Reformation. See
2 p 5 H JAn@G3tic Apocalypse



144 GOD AND MAN IN HISTORY

and evil, although theyere three realities which exerted an-eno

mously powerful influence over KiDespite the claim of therpa

adisiac world of God, the dark world of Lucifer, and the material

world of what was to be humanity itself, Adam was subject to the
tantalizing force of evil appmsed to the goodness of his creation,

or at least this is what Bohme seems to imply, buwlzdsdaur

PD\ KDYH XQGHUVWRRG IURP %|KPH:V H[SO]I
Rl WKH UHDOLWLHV RI JRRG DQG HYLO LV XV
the attraction which the evil world of Lucifer employed in order to

subdue Adam. Thus, in pointing to the reafitgvil, Bohme»e

SODLQV WKDW WKH GUDJRQ RI GDUNQHVV
command to the point that heéhe dragor thought to himself

that he would not be able to accomplish anything with Adam since

he was a spirit without a body, while Adam waslity beality

The dragon of darknessnost likely a reference to the biblical

image of the devil, which took the shape of a sérpgpiears to

havebeen aware of the threefold influence which was actide in A

am, but also outside his being, so he thought that he only had a

third of the total influence, so the chances for him to turn to evil

were considerable. In other words, the dragon of darkness was
aware that his spiritual being and of his utter incapacity to influence

a bodily reality unless he himself was able to take a bodily form.
7KXV DV KH ZDV IXOO\ DZDUH RniamBiYz -V FRPP
to obey God and God alohehe dragon of darkness decided to

enter the reality of the material world by combining himself with

the essences of the world as well dgebygming mixed with the

spirits of the world. The result was that the dragon of darkness

9 The influence of evil on AdamBdhme is not necessarily bad: A
am fell, he gave in to evil because he \wpesad to, otherwise he would
have never become human. Thus, AdgmIDOO DQG KLV HPEUDFH
DW OHDVW WR VRPH GHJUHH SRVLWIWWH $V 5RV
wardsrsee RossbadBnostic Wads0.

10 For details about the image of the dragoBdhme, see Sklar,
% O DeMusgléfas Visionary Theaile

11 The image of the body is evidently importamdiome. For more
GHWDLOV DERXW %OKPHstIdSLi—LZ/CRFRPWKI—&IElRGBGUH
284.
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took a creaturely form, so he turned himself into a legate of the
kingdom of darkness as he took the form of a séfpéat.K P H -V
theological enterprise at this point is very interesting as he not only

uses the biblical narrative of the fall, but he also tries toeread b

tween the lines in a way which presents us with a vivid picture of
ZKDW FRXOG KDYH KDS S HeHit theHastuad G W KH
words of what the Bible depicts as having happened with Adam
before his decisiaio disobey God. What B6hme does here is to
"HQULFKp WKH ELEBWithFdnp spaebks 0fDayd. and

PDQ EHIRUH WKH ODWWH B-withGib& CoRld XH ZL W I
have happened before the appearance of the serpent, bat also b

fore the dialogue between the serpent and Adam. It is crucial to
notice here that the bodily constitution of Adam required ah equa

ly material temptatigh because the spiritual reality of evil and
GDUNQHVYVY VHHPV WR KDYH EHHQ XQDEOH W
out a material influence of some 502QH FDQ VHH WKDW %|
intention is to construct a dualiseiween spirit @d matter, not

only between the spirit as goodness and the spirit as evil. Light and
darkness, therefore, became realities which characterize tihe spirit

al and the material realnthaugh the spirituality of darkness is

not excludeék ,Q $GDP:-V FDVHHmeVseRNSIK hate|
QHHGHG VRPHWKLQJ PDWHULDO?lagd RUGHU
this is why he points out that temptation itself was more material

than spiritual in nature despite the fact that the spirituality of evil

canot be discarded. Everything seems to have started with the

12Bdhme Beschreibung der drei Printiplesngiieseris3138, Baur,
Die christliche Gnb9i.

13See also Gibbonsender in Mystical and Occult, Btought

47KH VHUSHQWpVY WHPSWDWLRQ FRXOG EH LQ
sexuality. See Aimorejam and Eve in SeeatSentury Thoydht7.

15The spirituality ofGDUNQHVYV SRLQWY WR WKH HYLOpV
respect, it is possible to identify Kabbalistigeinfles inf% OKPHpV WKR XJKW
about the origin of evil. See FiscBemnverse in the SRitrit

16 More about% OKPHpV SHUVSHFWLYH RQ $GDPpV ID
.ULVWHQ 3RR ®#tadigel DpBridQhe Gedered Discourse of
Perfect Language Schem&85t559, inEnglistLiterary Renaiss&8c2@
(2008): 545.
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spiritualaspect, but it ended with the material. Thus, Adam is said

to have placed his imagination and desive spiritual gpects of

his being within the material world, but then he took the earthly

fruit 3 evidently a reality which appealed to his materialt@onsti

tion? 7KH QH[W VWHS IRU %|KPH LV WR GHVFU
decision to let himselife attracted by the world of matter. First,

$ G DsPparadisiac and pure soul became dark; second, the spirit of

this world caught him; third, he was no longer able to see God, so

he became blind with reference to God; and fourth, Adam was no

longer able to see God and his virgin in his soul. Now, wéile th
ILUVW WKUHH FRQVHTXHQFHV RI $GDP-V ID
VWDQG WKH IRXUWK QHHGY D VKRUW H[SOL
KLV YLUJLQuU remze t& Bodand HisHvisdom although

Bohme does not offer any clues in this particulagrpphts He

does it, however, in hifom dreifachen Leben des M&istigen
7TKUHHIROG /LIH RI ODQ ZKHUH KH ZULWHYV
eternal virginnot a female, but innocence and purity without taint;

LW LV *RG:-V LPDJH DQG WIHKHOQULtBMyQHVYV RI
thing in a nutshell, as a result of his fall, Adam was no longer in

*RG “ZLWK |Hut W theRspirids of this world, which oridina

ly were opposed to God and niaHe was left without any power

ZLWK UHIHUHQFH WR *RG:-V UHDOP VR KH
sleep! In other words, Adam detached himself from the good i
IOXHQFH RI *RG:-V SDUDGLVLDF ZRWOG DQG
enced by the dark realm of Lucifeilis being started to exist-u

17Bohme Beschreibung der drei Principien gottliched 1VBseiie
christliche Gnds9g.

BFRU GHWDLOV DERXW *RBjhve,sed)@bhQnHYV ZLVGF
Gender in Mystical and Occult, Bdought

19 Béhme,Vom dreifachen Leben des Men&chdn Schiebler (ed.),
-DNRE % OKPHp\V Vehér \BaDd fEpzly: VErlddten Johann
Ambrosus Barth, 1842), 5:44, 70.

20 See also Hartmarifhe Life and Doctrines of JacoblB8ehme

21Bbhme Beschreibung der drei Principien gottliche®0VeseBaur,
Die christliche Gnb9is.

2:KR ZzDQWV WR HVFDSH /XFLIHUpV LQIOXHQFH
essence of salvation must therefdrel KW KLV RZQ WWabinwwWH RI qVO
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der the fallen influence of the material world, which means that it
fell into a spiritual sleep that prevented Adam from sé&&r@ -V
ZRUOG DV LW ZDV LQ UHDOLW\ $JDLQ %|KF
EHFDXVH WKH JRRG Rl *RG:V SDUDGLVLDF z
ZLWK WKH HYLO RI /XFLIHU:-V KHO@LVK UHDC
am fell prey to the latter by allowing his beirexist in the finite
and degrading reality of the material world. Adam forfeitedrhis spi
itual neutrality, which forced him into decay and decline.

%|KPH LV FRQYLQFHG WKDW PDQ:V FUHD)
endeavor, since Adam appears to have beeoggmous so
there was no concept such as gender attached Ycahdnthe
reality of his body wasyémng but physicat. $ G DsPtate before
his fall is described by Béhme in terms which point todeg®
condition. His fall meant he fell asleep to God, so he was no longer
capable of perceiving and understanding God according e his o
jective realittt $G D P -V S H itlbktyF Was Vepladed by finite
carnality, because flesh and bfoBédhme contendswere gien
to him after his sle@pThis indicates that physicality and carnality
are states which prevent humanity from having an accurate image
of God, because the reality wherein humanity leads its existence is
characterized by the third principle, which is fragilitpotality,
and contingenédy WKH YHU\ RSSRVLWHhRthirdRG-V UH
SULQFLSOH QRW RQO\ FKDWbg: Wislhkbw]HV PDQ
the very essence of humanity as Bbhme explains that fragility holds
man captie. Man wasngrapped by the third principle once he fell
DVOHHS WR *RG DQG LW LKkeflich dBQGHU WKI

general must not be a sleeper if he or she desires to be awake, with a clear
mind, for God. See also Orianne SMith, Matthew Scott, Emma Mason,
-DVRQ :KLWWDNHU *DYLQ %XGJH )HOLFLW\ -DF
Nineteenh Century: The Romantic Periofi81t647, in7KH <HDUpV :RUN
in English Studésl (2006): 615.

23 Arvind Sharmaj)Nomen in World Religddbany, NY: State Unive
sity of New York Press, 1987), 227.

24 See also Montgomefye Visionary D. H. Lawreht@.

25BdhmeBeschreibung der drei Principien gottlich&33)VBseiie
christthe Gnqsi®4.

26 Compare Frydsearful Symmetby.
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was dramatically disabled since his flesh and blood became like a
garment for every human being. Béhme underliedadhthat

man clothed himself with the physical body oncenbmeed the

reality of the third principle, and it is exactly his physical body

which shows fragility at wakTo make things even clearerhBo

me writes that because man now sleeps he has hard bones and
membersd % | KPH-V SUHVRQWDWLR QY RIUKWXDO EI
caught by the reality of the physical world which caused man to
become a being with a physical body gives Baur the chance to
PDNH D IHZ FRPPHQWYV 7KXV PDQ:V H[LVWH
evidently dualistic. Having been te@a spitual being without a

physical body, man was originally androgynous and gendgtless (se

less}¥® Maleness and femaleness were attached to his physical body
following his fall into the spiritual sleep which renders himaincap

ble of seeing God within his ebtifive realit§ Thus, acording to

Baur, Bbhme is profoundly Gnostic in this respect because, in
Gnostic plilosophy, the spirit of stars arldneents, or the very
HVVHQFH RI SK\WVLFDOLW\ KDV WKH SRZHU
ERG\ WKURXJK WKH WKLUG SULQFLSOH RI |
mastered by the influence of the stars because he changed the real

ty of his creation into what can b#echa recreation. Thus, man

went fromgenesie anagenesis from spirituality to materiality,

from androgyny to physical gender, and from infinitude to
finitude3t 0ODQ-V WUDQVLWLRQ IURP VSLULWXDC
deely influenced by cet@l bodies, or at least this is what Baur

seems to understand from reading Bohme. According to Bohme,

27BbhmeBeschreibung der drei Principien gottlich&2 2\ Bseiie
chigtliche Gnp&i84t595.

28BbhmeBeschreibung der drei Principien gottlichenl 3VBseiie
christliche Gné&95s.

27KH VRWHULRORJLFDO UHWXUQ WR PDQpV RU
points, at least logically, to androgyny. See-Pmmanuel Dauzat,
q7KH OORKR Rl %HIJHWWLQJ DQG 6H[ LQrWKH &KX
15126, inDiogen&2.4 (2005): 20.

30 See Rain®&lake and Traditiviolume 1, 214.

31For a good discussion abgehesiadanagenesssGnostic features
of Christian msticism, see Pagegracels2€9.
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celestial bodies were not able ttHDWH PDQ DFFRUGLQJ
image and likeness, because they lacked the power and the reason
which were necessary for such an enterprise. The did, however,
LQIOXHQFH PDQ: -V Wdiedi®anaghestsd id WiyP KLV
Bohme points out that celiestbodies shaped man in such a way

that he resabled a beast in his most fundamentalmaterial

faculties, such as reason, morality, and §eWdesn man desired

to be like God and in this he reiterated Ludi -V DWWHPSW WR
against Goé he turned into a be&sivhich, in additionat sharing

the features of all animals from the material world, was also
"TULHQGO\ pQYGLVORHHOMHDMU WKDW %|KPH-V GHV
a beast is another oppgrity for Baur to include him amongst the
*QRVWLFV VLQFH PDQ -V HedRghiy @dtdlialW XD OLV
cunningness (good and ewniertwined within one single beipy).

The good and evil of man is a reitecof the good and evil which

can be seen in the material world, so man was shaped by the spirit

of stars and elements into a material being that accommbdated i
VHOI|l HDVLO\ WR WKH PDWHULDOLW\ RI WKH
and senses appear to beditiomed by the physicality of the eaat

rial world, and this is why his original perception of God was lost
following his sleep into the reality of this world.

THE IMAGE OF MAN:
DUALISTIC, MATERIAL , AND FEMININE

Man is fundameritg a dualistic being in BOhraed Baur is more

than willing to connect him with the Gnostic tradition on &is r

spect. Thus, according to Bohme, the human being is characterized

E\ WKH SUHVHQFH ZLWKLQ LWVHOIs-RI ZKDW
senceswhich is most likely a hint at his creation by ©édthe

32See FischeGonverse in the Sphat

331n order not to remain a beast, man must subject himself to Christ
DQG KLV VDFULILFH 6HH -DRgdl\wf 6ife F30RPSVRQ Q-
312, inTheology To8a(1951): 306.

34Bdhme Beschreibung der drei Principien gottlich@2 X¥¥8s&asir,
Die christliche GnbSis.

35RaineBlake and Traditivielume 1, 208.
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same time, these eternal essences are present in the human being in
general as well as in particular, and there is a chain of causality i

volved here sge they were first found in Adam, from whom all

the humans inherited them. In addition to these etem®alces

ZKLFK DUH WKH UHVXOW RI *RG-V GLUHFW D
an aspect which stagher hidden in the human being. As far as

Bohmeis concerned, a concealed element remains in each human
being after Adam together with the eternal essences and they both
definH KXPDQLW\ 0D Q3 ¥is MW cdnstitutichd3 J H

defined by the eternal essences and the concealed element, which
DUH ODWHU RQ FRPSOHWHG E\ WKH "QHZ E
Spirit of God $ It would have been relevant had Bohnma-co

mented alwWOH PRUH RQ ZKDW KH PHD&V E\ PDC
cially that it is connected with the idea of water and the reality of
*RG:-V VSLULW $V KH GRHV QRW HODERUDW
resort to what he says, especially with reference to the fact that it
seems to be the concealed element which pushes the human being
towards animality. Bbhme has already pointed out that the human

being is like a beast andppears that whatever lies within it and

makes it behave like a beast has to do with this hiddemtélem

6LQFH PDQ:-V SRVLWLYLW\ LV FRQQHFWHG Z
creation, the negativity of his bdikst behavior must be somehow
connected with the reality of evil, although Béhme does not say
anythirg about evil at this point. He does say, however, that in his
KHDUW DQG PLQG WKH KXPDQ EHL®QJ LV OLN
stitution and behavior is evident not only in his heart and mind, but
DOVR LQ KLV ILYH VHQVHYVpbriggs alk'€ie WKH “UH
ence to his materialfyy: KHQ LW FRPHV WR PDQ:-V UHVH
beasts, Béhme effs some details in the sense that he pictures the

36 Compare Albanesg&,Republic of Mind and Sgirit

37 |t appears that the image of the beast, which makes mao lean t
wards animality and evil, is only one of the two feristential possibil
ties that can be embraced by man, the other one being the image of God,
the symbol of spiritiy and goodnss See Gibbon§pirituality and the
Occultl2.

38 $GDPpV EHDVWO\ BoKkbelcBrFrgfét¢abbaistici-V L Q
fluences. See Smithtppia and Dissd86, n. 15.
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human being by pointing to certain animals. For instance, man can

be like a wolf, a lion, a dog, but also like a hare, a toad, end a se

pent. When man resembles a wolf, Bohme says that hisnmost i

portant taracteristics are astuteness, vigor, and fierceness, in the
sense that he is always willing to consume other animals, so his
courage goes unquestioted KHQ PDQ:-V FRPSDULVRQ
OLRQ RIIHUV %|KPH WKH FKDQFH VWR VSHDN
rociousness, but also about his magnificence and his proneness to
devour40 Man is also like a dog, and in this respect he is a being

which displays subtleness, jealousy, andinésigs As indicatd

before, Bohme also describes man in connection with animals such

as serpents, toads, and hares, but at this point he does not offer any
details concerning whictatiges describing these animals may also

be said to characterize thenfan being. While dgthing man as a

serpent leaves a number of clues about his characteristics
cunningness, rapacity, andaésness the reference to toads and

hares would have needed a certain degree of elaboration-concer

ing which of their characteristics may be applidtethuman é&-

ing. It is important to notice though that, despite the obvioas neg
WLYLW\ ZKLFK HPHUJHV IURP PDQ4 EHLQJ
there is also a positive side of the whole enterprise since a number

Rl SRVLWLYH IHDWXUHV DUH VviBtiooMWWR FRPS
WKH LPDJH RI KXPDQ EHLQJ-V H[LVWHQFH Zl1

39 See Cynthia Bourgeautye Is Stronger than Death. The Mystical Union
of Two SoySreat Barringte, MA: Lindisfarne Books, 2001, firsbpu
lished 1997), 45.

40 These features point to difer. See Magedggel and the Hermetic
Traditiond4.

41 Man stands between the world of angels and the world ofeGod b
FDXVH RI KLW ogWigHEMderkheE Reéfact that he is both like
God and like the fallen Lucifer. Thus, good and evil, matter and spirit, as
well as animality and humanity/divinity intertwine in the complex human
being. See Versluis, VGRPpV284KLOGUHQ

42 An excellent analysis of the negative as symbol, see Kenneth Burke,
Language as Symbolic Action. Essays oslrie aniteMetH{Bearkeley,

CA: University of California Press, 1966) 4%
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the material work$.Congquently, although he is fierce, ferocious,
wicked, @vious, cunning, and jealous, man is also powerul, ma
nificent, astute, vigorous, subtle, and intelligahthe same time,
it is crucial to undaemnd that all these characteristics and especially
the negative ones are the result of the fact that man exists within a
university which is fulamentally physical and material. This is why
Bohme points out that the stars and elements are not only the
powe in which man is held captive, but also the realities which
PDNH KLP ORRN DQG EH OLNH DQLPDOV 0DQ
resembles the animality of othedares, but this is only because
WKH KXPDQ EHLQJ LV "KHOG Fd®é\h-YHu LQ W
terial world® ,\W LV QRZ WKDW KDYLQJ UHDG %||
which likens man with beasts, Baur explains that this particular
FRPSDULVRQ SURPSWHG KIGRostitcRmEMKILQN R
especially the idea pfosarteméatparasitic emotions or appe
GLFHV ZKLFK FRH[L¥YWQZRWKHRDQR&JGERXO®DQ
tional souf which is evidently the work of divirfitis accoma-
nied by a variety ofdlings which are the result of his existence in
the worldt?

$GDP-V FRQQHFWLRQ ZLWK WKLV ZRUOG
become extremepowerful according to Béhme. One of its most
important consequences was, on the one hand, the fact that Adam
IRUJRW "WKH YLUJLQu DV XKinothdrQWord VOHHS |
KH ORVW VLJKW RDQBG RQZWKGRRPWKHU RI (
tion. It is notewrthy to underline here that, concerning the latter
issue, Bohme differs from the traditiomalasstand of creation in
Christian theology. Thus, while tiadal Christianity professes
WKDW WKH KXPDQ EHLQJ ZzDV FUHDWHG PDO
original intention for humanity and, at the same time, thatiocre

43 |n Bohme, two distinct urgashiuman and animalare at work in
PDQpV EHLQJBoéH#HE7.:HHNV

44Bdhme Beschreibung der drei Principien gottlich@2 X¥8s&asur,
Die christliche Gnb8Sis.

45VersluisMagic and Mysticiddg.

46 See Pagdbaracels2®9.

47Bdhme Beschreibung der drei Principien gottlich@3X¥88s&aaur,
Die christliche Gnb8is, and 211215.
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happened before the fall, Bohme promotes at least two distinctive
beliefs: first, the fact that the humaimd was created, in Adam, as

an androgynous reality which was neither male mafefeand

VHFRQG WKH LGHD WKDW (YH ZPMiFUHDWHC
FDQ LPSO\ WKDW $GDP-V IDOO FDXVHG KLP V
doing so, he was given a geftldaving become male as a result

of his fall, it is only logical for Béhme to contend that he needed a

being which was equally endowed with gender, and this is how the
female was creaté@gain, as aresult c$3GDP -V IDOO DQG DIV
transformation into a mafeAs Bohme points out, Eve was trea

ed for him as a female in this worlandwted by fragility. This is

to say that the female was intended to be a being of thi§ a®rld

itZHUH WR FRPSHQVBWM mMRIke @dam Wasl D O O
meant to compenskt |RU /X F B itKdis WhyBGh@e Hig

lights the fact that she is the woman or the lady of thisS¥vorld.

7KLV VHHPV WR KDYH EHHQ WKH RQO\ RSW
Bohme himself explains that things could not have been otherwise.
Everything has to do apparently with the powerful influence of the

spirit of this world, which took actioppon Adam. Boéhme writes

WKDW WKH VSLUUWDRHWKLE ZRVUDOMIN VRYGHL $G
his tincture jin other words, the very substance and quality of this
ZRUOG SHQHWUDWHG $ GveAulMval thatQhe LQ V XF

4 6HH DOVR -XOLH +LUVW qoORWKHU RI /RYHpP
Works of Jane Lea (1682204) r161t187, in Sylvia Brown (ediypmen,

Gender, and Radical Religion in Early Modéreiemopeill, 2007), 175.

9 Y)RU GHWDLOV DERXW $GDPpV DQGURJ\Q\ DQ
Bohme, see Adrian Dauncivil Union. The Metaphysics of Marnage in Ge
man ldealism and Romarfdigrago, IL: Universitygf Chicago Press,

2012), 99.

50 Androgyny, in this case, can refer to perfection. See Moshe Idel,
g$QGURI\Q\ DQG (TXDO L Wheuwg@eal\KdbbhlahiRAHtRV RS KLFR
38, inDiogen&2.4 (2005): 27.

51See WeekBoehm#l6.

521n this respect, it can be argued that Eve was created to replace S
SKLD *RGpV ZLVGRP ZKLFK ZDV ORVWh-E\ $GDP D
er,Converse in the Spa%

53 See Gibbongender in Mystical and Occult, B#8ght
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finitude, contingency, temporality, transitoriness, and physicality of

the material realmetame his own reality. Aftde fall, Adam was

no longer a genderless spiritual being; he was not thoroughly mat

rial like Eve. At the same time, Adam received a gender, ke Eve,

but it is important to notice here that she was created with a gender

LQ WKLV PDWHULDO ZRUOG DIWHUNR$GDP: -V IL
derless before the félMhen it comes to the fall, one should u

derstand that in Bohme, this is not only a change of state, status,

and existencé;is alsé@ most profoundly and essentially whole

existence shaped by a different perspective on reality. This is why,

for Bohme, the fall is described in terms of a deep sleep, which
literally prevents theuman being from perceiving God as he is in

redity 56 As a result of his fall, Adam changed his perspective on

reality. He not only fell in the sense that hggbgsted God and

was tossed within a totally different reality; he fell asleep so he was
truO\ XQDEOH WR SHUFHLYH UHDOLW\ LQ DQ
LPDJHu RI1 *R Geddame higi®yRBschre for Adsaiihere

ZDV D WRWDO VHSDUDWLRQ IURP *RG:-V ZLV
KDYH VHHQ WKH QREOH DQG YLUWXRXV LPD.
was meant to wed, but his sleep pushed him away from this orig

nal spirituality. Before the fall, when he was wholly spiritual and
JHQGHUOHVV $GDP ZDV PHDQW WR EH DFF
ZLVGRP DIWHU WKH IDOO *RG:-V LQLWLDO S
having been given a gender, Adam now needed a beingawith a

der, and this is why Eve was created as fénaaie. could also

notice that, in BOhme, Eve represérits a material waythe

spiiWXDO UHDOLW\ RI *RG:-V ZLVGRPI- (YH-V PI
mality; Bohme writes that she was given to Adam following the

fact that he was overcome by the spirit of thisrial world. Eve

is the lady of the elements, the woman of matter, which @&as cre

54 Glaussel,.ocke and Blaka.

55 GaardenThe Christian Goddd$s

56 MontgomeryThe Visionary D. H. Lawréide

5%7KH YLUJLQDO LPDJH RI *RGpV ZLVGRP FDQ Et
image, that of Christ. See FaiVleosophy, Inatigim Traditiph39.

8 7KLV LV ZK\ $GDPpV IDOO ZDV gD IDOO IURP
see GibbonsGender in Mystical and Occult, Btought
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HG RXW RI $GDP LQ WRKH coufkniaad oRherD EHDVV
essential physicality and materfli@ne should notice though
thatthisisalsoBRQILUPDWLRQ RI $GDP-V SK\VLFDC
because, foldLQJ WKH ORVV RI KLV "ZHGGLQJu ZL\
WKH “FHnibokY 9/&DP QRZ KDG WR "PDUU\u (YF
worldly place. Although Béhme does not elaborate on what he
PHDQV E\ W Kihhb6 Httapebtxs\Wwo LbB & confined ispi

SODFH ZKLFK ZDV LQLWLDOO\ PHDQW WR EH
ing.The hnHDYHQV DUH *RG:V GZHOOLQJ SODFH D
the celestidimboVHHPVY WR KDYH EHHQ HVEBHFLDOO\
am3 a created spiritual beihd V- KH WRRN GHGLJKW LQ
dométAs fa DV %DXU LV FRQFHUQHG %|KPH-V
ILUVW LQ &@GIDRFPQVDWUKH ZDV PHDQW WR ZHG
EHIRUH WKH IDOO DQG VHFRQG LQ (YH-V FU
wed Adam following his fall. At the same time, Adam is essentially

a dualitic being having been created totally spiritual, he neverth

less became material although his spirituality had not been ca
celled2 Eve, on the other hand, was created material, but she still
UHIOHFWYV *RG:-V VSLULWXDO Zta\W@aRP ZKLFK
before the fal3 The dualism of reality can also be noticed as this

point becaustat least for Adamhis existence is deduh in

terms which present his life before and after the fall. The last, but
certainly not the least important aspect, is the way Adam related

59BoéhmeBeschreibung der drei Principien gottlichenl 1yBseiie
christliche Gnd&95t596.

60 See also Patrick Harpf KH 3KLORVRSKHUVp 6HFUHW )L
Imaginatigiictoria: Blue Angel Gallgr2002), 253.

61 Compare Mageklegel and the Hermetic Trddition

62ln % OKPH $GDPpV GXDOLVWLF FRQVWLWXWLRC
after the fall, before the fall, Adam was creatgigynous so he had
Adamand(YH LQ KLV VH[OHVV ERG\ ZKLOH DIWHU W
Adam and EverSee DauBncivil Union89.

63 %C)KPHpV SHUVSHFWLYH RQ WKH FUHDWLRQ F
OHVV SRVLWLYH WHUPV )RU LQVWDQFH (YH FDC
XQGHVLUDEOH RXWFRPH RI WKH HDUO\ KLVWRU\
the result of anlady fallen AdamSee Almondiddam and Eve in Beve
teent@entury Thoydmy.
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himself to reality: first, in his capacity of created spiritual being, he
was meant to rule over the materialdy@hd second, following
his fall and his transformation into a material being with spiritual
facultie$4 he was overcame by the spirit of this world. In other
words, his sovereignty over the spirit of this Vioolter material
ty, finitude, contingency, and temporalityrned into vaskage as
he was no longer able to discern the spirit of God.

The purpose of creating the woman was important, but not
primarily for Adam; the woman was anspatisable being for
God, because she was intended to be the instrument through
ZKLFK $G D Pm\shduld@hé @ritargédThus, according to
Bohme, the woman was created by Gadd it is important to
realize this aspect, so she is owieskind of secondary importance
ZLWKLQ *RG:-V SODQ DOWKRXJK VKH zZDV FU
beastike in all respects unlike Adam who was initially sgiritual
with the specific purpose to be the vehicle of the expansion of
ZKDW LW ZDV Widlom HAt$h@ Bamevtinie L the woman
was created for Ad&ifiwWhen it comes to Adam, one should-rea
ize that the complexity of his tgpi closely related to the actuality
of the fall itself. Adam did not fall only because he acted towards
this end; in other words, he did not fall because he wadtat to
least this is not the only reason for the fall. B6hme explains that the
falwascaW HG E\ $GDP -V aQ&asViX thid regpecthe
IDOO LV OLQNHG QRW RQO\ ZLWK &GDP-V YR
tion; to be more precise, the fall has something to do with the way
Adam was creatédThis line of reasoning implies that Gaa-hi
self is eventually the cause of the fall, since he created Adam with a

64 Spiritual transformation is essentiagi® KPHpV WKRXJKW 6HH *
( 6]0Q\L g-RKQ 'HH DQG (D ioSoph R@H thQ 2FFXOW
Literature @gpask.1 (2004): 7.

65 For a more pessimistic perspective® KPHpV WHDFKLQJ DER
creation of Eve, see Glaustecke and Blake.

66 Bbhme Beschreibung der drei Principien gottlich&32)Bseiie
christliche Gnd&9§.

67 Adam did not fall because he wanted to fdll iandoing so, stay
DzD\ IURP *RG +H MXVW GLG QRW H[HUFLVH D ¢
cious God See WeekBoehm#14.
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nature that weksat least to some degpeprone towards the pe

sibility of what the fall entailed within all its compléxigam

was evidently created to be a being endowed with a setief princ

ples. Although Béhme does not elaborate at this point, ik has a

ready been revealed that light and darkreessvell as good and

evil3 were the principles which were loeWHG LQ $GDP:-V EHL
IURP WKH PRPHQW RI KLV FUHDWLRQ $GDP -
have had also from the very beginnihgd®d "VLGHUW ZKEkFK ZDV C
LQJ WRZDUGV WKH IDOO VR LW ZDV ZHDNHU
nine § This confirms the idea that Adam was androgynous as a

result of his creation since the if@me side of his nature was the

one which caused him to choose the way of the fall. Whyshis ma

culinity did notntervene, sincefollowing the same lodidt was

more powerful and, most likely, inclined towards God, is an issue

which Bohme unfortunately does not detail. At any rate, it is the
feminine side of Adam which places his fall in relationship with
*RG-V ZLOO WKHN MNHUVWMDNFNH IXOO ZDV FRQQH
Godhead? The impication is evident for Bohme: God seems to

have wanted the fall because of the first principle which is not only
afeatureof AdB-V EHLQJ EXW RI *RG KLPVHOI 7KH
GDUNQHVYV QDPHO\ ZKDW BgdKnd itFraO OV ~W K
in this principle or according to this principle that Bohme saw a
GLUHFW FRQQHFWLRQ EHWZHRIGQ Ba&DP -V IDO!

68 Adam had a powerful desitaig) which, although harmonious at
first, possessed the possibility of disharmony. SgeeMegel and the
Hermetitraditiord5.

69 Compare Gibbon§ender in Mystarad Occult Thougit

70 Compare Radford Rueth&@oddesses and the Divine Fa&8nine
229.

711t is thereforgossible to argue that Adam fell unconscidB&hy.
PHpV gDE\VV RI KHOOr EHFRPHWhichi3dd®pV qgDE\VV
tially unconscioudéwulitjoSee MillsSThe Unconscious Akiys$he idea
RI WKH gXQFRQVFLRXV ZLOOrdigdd vRithVi- %OKPH L«
cludes, among others, Luther, Oetinger, Schelling, and Feuerbach. See, for
GHWDLOV $ .DWKHULQH *ULHE q3KDUDRKpV 0DJ
Appraising an Early Debate between Tillich and Barth on the Relationship
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HG WKH IDOO RI PDQ VR WKH FKDLQ RI FDX
fall, whose result is the creation of a different kingdom. This pa

ticular kingd®® ZKLFK UHVXOWHG IURP $GDP:-V IDO
QRU zZDV FDOOHG *RG:V LW ZDV DaUHDOLW\
PHQWDOO\ GLITHUHQW IURP *RG:V NLQJGRP
IXFLIHU-V NLQJGRP DQG EHLQJ $V IDU DV ¢
new realy? WKH GLUHFW FRQVHTXHQFH RI $GDP
*R G -V 3 BLEedirm delineatioof WKH WZR NLQJGRPV *
DQG /XFLIHU-V $GDP:V IDOO WKHUHIRUH V
WR *RG-V DFW Rl FUHDWLRQ EHFDXVH LW F
* R G ekéation. After the creation of man and of the material

world, God did not create anything &seR G-V EHLQJ KRZHY'
seems to display a remarkable dualism in the sense that-while a
cording to the first princil RI GDUNQHVY KH ZDQWHG
according to the second principle of iglt KLFK % |KPH FDOOV ~
RWKHU SUNRG IGS@HE RW Z D@k ith@oidahtV | D O O
WR VHH KH Uthud® fktkeHirdf piindiple, which seems to

KDYH GHWHUPLQHG QRW RQO\ $GDP:-V IDOO
towards the same event. Then@gle of darkness, the very first
SULQFLSOH RI *RG:V EHLQJ DFFRUGLQJ WR ¢
erted a decisive QIOXHQFH RQ *RG:V RZQdEHLQJ ZL'
DP-V IDOO 7KXV WKH SULQFLSOH RI GDUNGQ
LQ %|KPH-V WKRXJKW LW LV VRIBRZHUIXO \
pity that BOhme does not elaborate on this aspect, but it seems that

between Philosophyé Theologyr360t380, inScottish Journal of Theology
56.3 (2003): 364, n. 13.
2:KLOH LW PD\ EH WUXH WKDW WKH IDOO HQGH
that God no longer created anything after the fall, creation itself did not
end. Creabn itself is characterized by light and darkness, and these two
features find thaselves in a perpetual struggle, which resembles the very
being of God. Thus, although God ceased to created, creationritself ca
QRW EH VWRSSHG VLQF HrriaM¢manatiqriegpeBi@ly) RLQJ DQ
after the fall which delineated good and evil in such a clear way. See
McCallaA Romantic Historios&89
73 See CoopeRanentheism, the Other God of the Phl@sophers
74BbhmeBeschreibung der drei Principien gottlichénl ¥VBseiie
christliche Gnd9§.
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the pnFLSOH RI GDUNQHVY LV DEOH WR FUHDV
own capacity to somehow contain it. The principle of darkness
therefore appeats work on its own in a way which prompted

HYHQ *RG KLPVHOI WR ZLOO $GDP:-V IDOO C
leaned towards this possibility. It is quitdaar whether God was

directly influenced by the principle of darkness as an extevnal po
erorhewasd HUPLQHG IURP ZLWKLQ KLV RZQ Elt
fall; nevertheless, what seems to be clear enough is the fact that
ERWK /XFLIHU-V IDOO DQG $GDP:V IDOO ZHL
ZLWKLQ *RG sionlgni hefQrd e Adtual creation of the

world’s $00 WKHVH DVSHFWV EHORQJLQJ WR %
were quoted by Baur, which can be an indication of other aspects
which he s& in BOhme as related to Gnastn. For instance,

WKHUH LV ILUVW WKH GXDOLVP RIgWKH IDOC
dom and then the material world that was given to humanity. Then,
WKHUH LV WKH GXDOLVP RI *RG:-V NQRZOHG
have een the fall not only when itdpened, but also before the

actual moment thereof. God knew about the fall and wanted the

fall from eternity,@ording to the eternity of his wisdom although,

in Bbhme, the very essence of eternity seems to be defined by th

first principle or by darknegfarknessthough is linked with the

material world, and the material world contains Adam, the key
concept which explains why darkness exists and is actively at work

in the wordl.

GoD PVIRGIN AS ADAM: THE FINITUDE OF HUMANITY

%|KPH-V SHUVRQLILFDWLRQ RI WKH UHODWL|
spirit of the material world is crucial for the understanding of how

a wholly spiritual being svaaptured by materiality and physicality

within the catext of this world. Although, for Béhme, Adam and

the spirit of the material world had lived in a very clegernghip

IURP WKH EHJLQQLQJ VLQFH $@bdfi-ZDV "'IUR
mation which seents contradict his previous statements about

75 In other words,% O KP HpV q GIRaE &ppropia@diryeH
gelu LV SDUW RI *RGpV S0dcQVags®i 5RVVEDFK
76 See FischeGonverse in the Spit.
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$GDP-V SUHH[LVWHQFH ZLWK UHIHUHQFH WR
VDLG WR KDYH EHHQ F 8tHey \WdHeRisCabWatH U $ G D P -
vidual entities with distinct, separate characteristics of their own.

Adam seemto have been totally spiritual within the reality of the

material world and so appeats have been the spirit of them

terial worlc® a spiritual reality which defined the physicality of the

material world. At any rate, Adam and the spirit of the world began

to interact in their capacitiasspiritual entities, and their intera

tion seemsat have led to an exchange of characteristics, in the

sense that Adam acquired features which had been specific to the

spirit of the world, while the spirit of the worddngdcharactes-

WLFV ZKLFK LQLWLDOO\ KDG EHHQ VSHFLIL
exdaration how the interaction between Adam and the spirit of

the world happened has its own distinct flavor in the sense that it is
UHQGHUHG E\ PHDQV RI D GLDORJXH EHWZH
giny8 and the spirit of the world (the watlaped lady Bohme

starts from explaining the position in which each of them stood

before their actual interaction. Thus, AdlabhV *RG-V B-RVW YLU
ous vigin® ZDV "'LQ *RGVXXHDRMW KH ZDV VHW L
heart, which confirms that Adam was a totailtigisd being from

the moment of his creation. Adam was not only completely-spirit

al; his entire being was premied with God and, according to

%|KPH KH GLG QRW ZDQWDWIRQDWBDYROQDPQ\ R
word, he was focused exclusively on God and his relationship with

God. His whole mind, the totality of his being, waspast with

*RG-V EHLQJ DQG WKLV LV ZK\ KH GLG QRW

7% OKPHpV $GDP DSSHDU-YorpoRalkobdysb ieDG D qQR
VKDUHG VRPH VRUW RI qyekL &tk \WMesEa@mPROAGNV HUr Z
Tried in the Fin@87t288.

BO0RUH DERXW WKH gQREOH Y&islefiW@sddnQ % DUED |
6W +LOGHJDUGpPV Beidred RA\URIVeMItK éf Oatiferhi® L Q H
Press, 1987, reprinted 1997), 260.

79 See, for details, Gibbo@&ender in Mystical and Occult, Btought

80 See also Skla¥p O Détks@léfas Visionary Theatde
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KLV "LPDRLO®WHRWXUH DV *RG:-V QREOH YLI
only one desire: to keep his imagination focused of? Gadhe

other hand, the spirit of this wo?ldavhose location and origin was

WKH PDWHULDO ZRUOG ZKLFK D®GGVR DSSH
place® had also one single desire: to focus his imaginatio on A

DP DV *R G&\Wcabkdihg toBbhme, the spirit of the world,

or the welEXLOW ODG FUDYHG IRU *RG:-V YLUJL
qudLl\p ZLWK KHU KH GHVLUHG WR H[FKDQJl
QDWXUH RI %|KPH:-V ODQJXbaltHougiHtbeH LV RS
word is never used in this cottebut it manages to convey the

powerful drive which pushed the spirit of the material wwrld t

wards Adam and, at the same timglagns how Adam eventually

fell prey to the materiality of the world. The powerful desire of the

sprit of the world promptediim to start a dialogue with Adam,

*RG:-V YLUJLQ ZKLFK DOVR FRQWDLQV VH[XL
ODG WKH VSLULW RI WKH ZRUOG WHOOV $
WKH EULGHJURRP ZKLOH $GDP WK# YLUJLQ
KLV "3DUDGLVH D Qi¥AtRkREiA, tRd sekRavilel V

guage is confirmed beyond any douwdttabse the lad tells the vi

gin that he wants to become an offspring withir? ligrally
"SUHJQDQW JH\2\WincW is @nl ind&ion RXhjs desire

81 An informative discussion about imagon in theosophical and
esoteric thought can be found in RichardiéagaThe Wake of Imagination
(London: Routledge, 1988), 155ff.

82 |n Bohme, imagation is crucial because it is the glue which keeps
reality together. See HarpdilK H 3AKLORVRSBHAUVp 6HFUHW )LUFL

83 This is because, Bbhme, natural/material imagination is capable
of destroying divine virginity. See SkaQ DeMudgléfas Visionary Bhe
tre 32.

84 Compare Mayedgn&omanticism and Its Appropriation B6Haj@b
22.

85 This is most likely a reference to eternity and bliss. See Wilhelm
Schmidt% LJIJHPDQQ g6DOYDWLRQ WKURX®GK 3KLORO!
ism of Quirinius Kuhlmann (1681689) r259t298, in Peter Schafer and
Mark R. Cohen (eds)ovard the Millennium. Messianic Expectations from the
Bible to Wageeiden: Brill, 1998), 279.
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WR H[FKDQJH "HVVHQFHVUu ZLWK ®AsU DQG WI
*RG:-V YLUJLQ $GDP VH FRatenegdss whisioH KD G D
a certain poirit allowed him to perceive himsedfbeing swpor

WR WKH VSLULW RI WKH ZRUOG DW OHDVW I
ity was above the spirituality of the spirit of the world. This is why

his reply consists of not only the admission that the virgin is indeed

WKH ODG -V HEdhe@énpaKkiarObdt &dd of the claim that

thelI DG GRHV QRW KDYH WWHLY  LWHKHQZRU @G HKHIC
ZKLFK VHHPV WR DFFRXQW IRU WKH YLUJLQ:
itual superiority over the spirit of the world, because the virgin goes

RQ VD\LQJ WKDW "KHU SHDU @ VYigr dowed PRUH F
is imperishable, and her spirit is everl&stifige virgin also el

scribes the lad, who is said to be the exact opposite of her: he has a
peilishable spirit and his power is characterized by fragility- Neve

theless, the virgin extends an @iwi to the lad, so Adam invites

WKH VSLULW RI WKH ZRUOG WR OLYH LQ KH!
their cohaltation is further explained by the vingho offers not

RQO\ WR KRVW WEKWODGOGVRUWHRQGIR D ORW |
him, adorn himwith her jewelry, and dress him with her clothes. At

the same time, the virgin (Adam) tells the lad (the spirit of the

world) that she will not give him heEHDUOVu EHFDXVH KH
while they (the pearls) are light and béaAgain, the pearlpa

SHDU WR GHQRWH WKH KHWDG - \EXWSHOV R UL
superiority over the spirit of the world. It is, in fact, a matter of
spirituality since they both were spiritual despite their existence in
WKH PDWHULDO ZRUOG W LV LPSRUWDQW W
to explain thexterndity of temptation, on the one hand, and the

dual nature of spirituality, on the other. Adam was tempted from
outside his own being, because his own imagination was focused

86 The idea of pregnancy is thoroughaterial (corporeal) and clearly
opposed the notion of virginity, which has morgtisal connotations.
6 HH 2 p 53hddhdApocalypse.

87 See also Macquarfieyo Worlds Are QUi&3.

88 Bbhme,Beschreibung der drei Principien gottlich2m@des el
Baur,Die christliche Gnb9ig598.
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entirely on Go@ When temptation came under the guise df a di

ferent existential possibility, he fell in the moment when he decided

to talk with the spirit of the world, which is before he expressed his

willingness to embrace the spirit of the world. Thus, it is the pote

tiality of the different existential posgipilvhich caused Adam to

fall. The actual fall followed quite snyoaind confirmed the fact

that, in the material world, spirituality was both good and evil.
JROORZL Qdeds®obt® accept the proposal of the spirit

of the material world, the two igas3 the superior spirituality of

divinity and the inferior spirituality of materidliepnjoined in

one single spirituality which distanced itself from the pure bpiritua

iWw\ RI *RG ,Q %|KPH-V WHUPV WKH YLUJLQ

EHFDXVH WKH ODG ZDV PRUH W&bdQoHDJHU W

wear her garmerftsit appears that the ooection between the

two, Adam and the spirit of this world, was more than a mere ju

taposition; as the two realities became one, it seems that they

formed a spitual mixture, which although maintaiing their n-

dividuaities® tainted the spirituality of divinity while keeping the

spirituality of materiality within the same basicabastics. This

must have been a dramatic change for Adam, because he was no

longer fully spiritual as the materiality of the spirit of the wexrld b

came essential to his be#ys a result, he approached God with

an impatant request, which is presented by Béhme in terms which

89 For details about the connection between temptation andamagin
tion inBéhme, see VersluisL VG RPpVY2&KLOGUHQ

%0 See WeekBoehm#l9.

91The image of the virgin dressed in an expensive garment ig-also pr
sent in Jae Leade. See Radford RuetBaiiesses and the Divine Feminine
234.

92 From now on, Adam will no longer be able to see the Godhead
outside of his being, but rather within himself. The fall, therefore, is a
pedagogical processidg which Adam becomes fully human, endowed
with wisdom capable of picturing him in material as well as spiritual
terms, and ready to progress spiritually/intellectually in the material world.
See Kristen PoolRadical Religion from Shakespeare FigMit®mof iNo
conformity in Early Modern Ef@gemnidridge: Cambridge University Press,
2000), 181.
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SLFWXUH WKH YLUJLQ WXUtQ4ép@ak WithRit.*RG -V K
,Q RWKHU ZRUGV ZKDW ZDV OHIW RI $GDP-\
last attempt to reconnect with the lBMOWHULDO HVVHQFH R
divine being. A dialogue follows, in which Adam (the virgin) speaks

first, then the divine answer is givEinus, Adam (the virgin) turns

to God and acknowledges that he is his heart, love, and power,

while also pointing to the fact that Adam is full of light only in

God® Adam (the virgin) also admits that he was born from-etern

W\ RXW RI *RG:V URRW ZKLFK LV I-YHU\ LPS
ILUPV WKH SRZHUIXO GXDOLVWLF WHQGHQFL
ation. Baur must have sensed this aspect since he insistengn quo
%|KPH-V ZRUGV LQ WKLV UHVSHFW WR EH P
creation in Bohme resides in the eternity of the relatioreship b

tween God and his creation. While it is true that Adaroreated,

it is equally valid to assert that, in Bohme, Adam was created from
eternity and his origin is fully divint.is important to notice here

that Baur did not provide a text from Bohme which would have
SRLQWHG WR WKH H[DFW PRPHQWNRI $GDP -\
GHUOLQHV LQ WXUQ LV %|KPH-V LQVLVWHQF
between God and @®n as if Godand Adam would have been
WRIJHWKHU IURP HWHUQLW\ $GDP ZDV *RG:-\
KLPVHOI LQ $GDP DV *RG:V ZLVGRR- VR WKH
ship between God and creation appears to be characterized by an
evident dualism, which is confirmed by AddmUHTXHVW DGGUH
to God, following his dexion to become one with the spirituality

of the material world. Consequently, Adam (tgayiasks God to

VDYH KLP IURP WKH “GUDJRpMhi¢hithe\sptUSHQW R
it of the world brought with$.,Q % |KPH-V ZRUGV WKH YL
*RG-V KHDUW WR SURWHFW KHU IURP WKH V|
bridegroom had inqualified w#thin other words, prior to their

93 This could indicate that, despite the fall, Adam never lostkhis lik
ness to God. SeeUR V ]\ 3dfedde in Cultlire.

%In %OKPH $GDPpV GLYLQLW\ LV UHI®HFWHG E\
FOXGHV *RGpV GLYL Qmiceslof thRiddove39H % D F K

9% See Versluis;, LVGRPpV284KLOGUHQ

% A feeling of shame can be detected here between the bride and the
bridegroom. Se¢ripal, Roads of Excess, Palacetonfi8Vi
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interconnetion, the lad exchanged essences with the reality of the
principle of darkness, so he brought thityeasf darkness in his
UHODWLR Q VX\ir§inZ3ovA#dan Ri@ virgin) asks God to
SURWHFW KLP IURP EHLQJAd@DAOIMQE G LQ G
God to find joy in him again and asks why should he stay with the
VSLULW RI WKH ZRUOG ZLWKLQ WKH UHDOL)
dering, the virgi VNV *RG:-V KHDUW WR VDYH KHU I
but she also asks why she should remain in darkness with her
bridegroon¥? This information is crucially important, because

while the virgin does turn to God for salvation, she nevertheless
seems unwilling to rid herself off the ssleiped lad. In other
words,while wiging for his salvation from the spirit of materiality,

Adam still intends to stay close to the reality of the material world,

which may be the first sign of his actugefahlis seems to be true

because this is the first instance which proves that Adam was no
longer able to see God as he truly was and neither did Adam see

his relationship with God in proper terms since he asked to remain

with God while stilholding within himself the spirituality of the

world. What Adam asked from God was to allow him (the virgin)

to return to God while still clinging to the darkness which was
EURXJKW ZLWKLQ KLV OLIH WKH Yé&UJLQ: -V E
rial world (KH ODG $W WKLV SRLQW *RG:V DQV.
situation, when it is shownn biblical terms resembling the book

of Genesis, although neither Bohme nor Baur underlines-this a

pect WKDW WKH ZRPDQ:V VHHG VKDOO FUXVK
the dUDJRQ ZKLOH KH WKH VHUSHQ@W ZLOO
IRWKLQJ LV VDLG KHUH DERXW ZKR WKH ZR
clear though that it is aibg that is different from Adam, but stays

within the genealogy of the woman, so it should be a human, mat
ULDO EHLQJ ,Wurht¥ @QrReZup/onitiX & very \hrief,

though extremely important, comment which asserts the dramatic

97 putting together darkness of the bridegroom and the light of the
bride (Sophia)% OKPH VSHDNV DERXW qWKier 6f SLULW R L
oppositestSee Dourleypn Behalf of the Mystica6Eool

% |n B6hme, Adam desired to turn away from God. See \Richs
of theurtledovés.

99 See Hartmanfhe Life and Doctrines of JacopZR8ehme
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transformation of mafrom spirituality to materiality. Thus: a

cording to Baur, man became earthly, fleshly, and tefastaal

word, he became material and fihiferough the disappearance of

*RG-V YLUJLQ ,W VHHPV WKDW $GDP FHDVH!
sense that heage away his pure spirituality in order to embrace the
spirituality of the material world. Adam did not only beconte eart

ly, fleshly, terrestrial, and material; he also became sensual, feeble,
and finite becaugeas Bohme points odithe was overcome,iev

dentO\ E\ WKH VSLULW RI WKH PDWHULDO ZRU
VWHSSHG L QW&o $e¢ldéemaAhived Manished away,

while Adan® now material and driven by sedsesned into a

being whose essence (tincture in Bdlhvegs terrestrialveary,

and weak; in a word, it was permdpetffected by finitudé2

ADAM BETWEEN SPIRITUALITY AND MATERIALITY

The notion of tincture becomes vitally important at this point in
% |KPH-V DWINKtHIQUW seems to represent the \ery e
sence of being, becaBses Bohme clearly explainddam

*RG-V YLUJLQ KDG @uahdH Bwat @e Mihktite WL QFW
which became earthly, weary, dead, and weak; in other words, it
became historical and matépaiit the same time, BOhme mre
WLRQV WKDW WKH "SRZHUIXO UR®&MWM, RI WKH
VR LW YDQLVKHBKUFRXK RHAHWKWR $GDP- -V OF
ty as he decided to turn his back on God and accept the qualities of
the spirit of this world. It is important to understand what Béhme
meant by the idea of tincture, because thisrmeonly represent
the essence of being, but dlss far as Adam is concerdte

100 7KLV FRXOG LQGLFDWH WKDW *RGpV YLUJLQ
for the entire humanity. See Hartmarhe Life and Doctrines of Jdeob Boe
me164.

101 The fall caused Adam to lose his unity with divinity. See Radford
RuetherGoddesses and the Divine F228inine

102 Bohme,Beschreibung der drei Principien gottlici&nBid/eseds
Baur,Die christliche Gn69B.

103See details in WeeRsehm#23.

104Compare Glaussemcke and Blaké.
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way he was created and related himself to God prior to #¥s fall.

Bohme shows theore that the tincture was poweriiul Adam

before his exchange of qualities with the spirit of the world, and its

power was without sleep. Thus, Adam was able to be fully awoken

to God, so he was capable of seeing God as he truly wag-n its b

LQJ DQG H[LVWHQFH $GDRs\thatactérizal XUH R L
only by rest, so his relatéhip to God seems to have been entirely
VWDEOH DQG GHHSO\ URRWHG LQ *RG:V GL
God was the one which made him rest in God, and it waa-only
ter$GDP-V IDOO WKDW VWEDY MWIRPFNDAH W EGL
%HIRUH *RG-V HVVHQFH OHIW $GDP %|KPH L
ZDV WKH KHDYHQO\ PDWUL[ RU WKH YHU\ I
and being a reality which seems to have engulfed not only God,

but Adam as wellé This particlar interpretation appears to be
VXSSRUWHG E\ %|KPH:-V LQGLFDWltHRQ WKDW
heavenly matri contained both Paradise and the heaverdy kin

dom, which explains why, following fall, this divine reality lite

DOO\ YDQLVKHG IURP $GDP:V PDWHULDO OL
fundamentally different from the essence of matetiality,

therefore, humanifyand the ddasm of the two certainly did not
HVFDSH %D XU - VTheJacXthoughatatvthe divimectin

WXUH RU HVVHQFH YDQLVKHG DzZD\ IURP $GEC
it ceased to exist. It only ceased to exist in Adam and, as it left in

the ether, it remainédas Bohme points oBitLQ "WKH GLYLQH S|
cipep? VR LW FRQWLQXHG WRIntb{HeMMIrdsQ *RG -V
God never ceasedto fdRG IROORZLQJ $GDP:-V IDOO DC
GHVSLWH $GDP:-V IDOO ZKLFK FR@ILUPV DJ
tween God and Adam that in turn must have signaled to Baur that
another Gnostic @hent is to be identified in Bbhme. Having been

left without the divie tincture, Adam only had the spirit or the

soul which was characteristic to his own being. As Béhme puts it,
$GDP-V VSLULW RU VRXO UHPDLQHG ZLWK ’L

105Gibbons,Gender in Mystical and Occult, Btought

106See also AlmonAdam and Eve in Sever@ssritiry Thoydhe.

107 7KLV LV SRVVLEO\ RI UHIHUHQFH WR PDQpV
spirit. See HartmanThe Life and Doctrines of JacoplBg&#hme

108See GrayGoethe the Alched@st
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principle of this world|This statement is crucial for a correct u

derstanthg of what hgpened to Adam after the fall, because it

shows that as divinity withdrew from Adam in order to remain e
FOXVLYHO\ LQ *RG $GDP:V EHLQJ @&DV OHIW
gility, materiality, finitude, and physicality; in a word, it became a

being with a definite ed®.When it comes to Adam, one must

realize that, while he was left without his original divine essence, he
acquired what hkad been looking for, namely the spirit of the

world, which came with its most fundamental fragility and; by e

tension, death? ,Q % |KPH:-V LPDJHU\ RI WKH YLUJLQ
is explained in terms which picture the virgin as being incapable of

letting the lad go aw&yThe first congguence of the fall thus was
$GDP-V LQFDSDFLW\ WR SHUFHLYH *RG DV K
in his divine essence being withdrawn from him and his wawillin

ness to let go of the spirit of this world. Once Hebghmaterial

ty, Adam could not put it aside; it became part of his own being,
ZKLFK VHHPV WR KDYH OHIW QR URRP IRU *|
dramatic change though, Adam did not completely lose his-conne

tion with divinity. He may not have been dntispiritual any
ORQJHU EXW KH FRQWLQXHG WR H[LVW DV *
IDOOHQ OHIW ZLWKRXW *RG:-V HVVHQFH EX
creation. According to Béhme, Adam ¢coKtHG WR EH *RG-V YL
who once lived in heaven and Paradise &8 Gb SRZH& DQG ZL
dom and it was in thisggacity® evidently before the falthat

Adam saw himself in the material quality of the humattdoul.

ZDV DV LIlvinkeedorGuanted to be human and material

even before his actual fall. Adam seems to have longed for human

ty when he was a full spiritual being because, in Béhme, he is said

109 Bghme,Beschreibung der drei Principien gottlici&n39/ezeds
Baur,Die christliche Gnb9&.

110Consequently, man is left with a constant struggle to overcome the
spirit of the world, as confirmed by Baader. SeeeFaccess to Western
Esotericis@19t220.

111 |n Béhme, this is an image which explains the power ofatempt
tion. e Week8oehml6tl117.

112 For the materiality of the human souBisthme, see also Kamil,
Fortress of the, 3.
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to have grasped the ms of the spirit of this worldprecisely
because hidivine essence was the noblest and the brigjlatedt
LW zDV IURP $GDP:V GHVLUH WR EH LQGZH
world that the human being came into existence. To be sure, Adam

DV *R @iny wiédom, and power) was a completely spiritual
being who having understood the spirit of the world, decided to
exchange qualities with it. Thus, having embraced it, he lost his full
spirituality? but not all spirituality and became material, histor
cal, earthly, finite, and mortal; in a word, he became Hamamn.
am (the virgin and the bride) became one with the spirit of this
ZRUOG WKH ODG DQG WKH EanthiafleshiyRRP - VE
DQ "HDUWKRKQ\G VRIODQ W it G\impoitanV td Viotice
here that, despite him becoming material and finite, Adam (as
*RG:-V YLUIJLQ GLG QRW DOORZ KLP WR UHF
PDWHULDOLW\ W VHHPV inWKdted ®®®P DV *
more than merely material; he wanted to become a being which
UHVHPEOHG KLV RULJLQDO VWDWXV DV *RG
wanted to build a Paradise for himself in the material reality of the
physical worléf4

$GDP-V DFFHSWDQFH WR EHFRPEB RQH ZLW

rial world® RU LQ %|KPH:V LPIQINWUGHWKWLRQ WR
the lac® severely affected his relationshiih God, since he was
no longer able to page God as he really was in his objective
reality; at the same time though Adam did not completely lose his
capaity to related himself to God. He seems to have been left with
an awareness which allowed himxx@ GHUVWDQG *RG-V SU
and, although his relationship with God has never been the same,
KH QRQHWKHOHVYVY DSSHDUV VWLOG WR EH I
ence. Thus, after he became material having lost his origtral spiri

13 6HH -D U RS¢éikhea/and Culftt2. Becoming human though
DOVR LPSOLHVY D PRUH gQHJDWLYHr UHDOLW\ Z
6HH 3HWHU +DUULVRQ g5HDGLQJ WKH 3DVVLRQ
Dominion over Naturer49t78, in Stephen Gaukroger (etle SoftnJ
derbelly of Reason. The Passions in the Sevefiteadtin CRotukydge,
1998), 55.

114 Béhme,Beschreibungddei Principien gottlichen, \We$kts, and
Baur,Die christliche Gn69Bt599.
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uality, Adam (the virgin) begaryearn for God and, asesult, he

started to call him fervently on a regular Badie.put it in Bd-

PH-V WHUPV WKH YLUJL Qug&it] ami@ W&sRnFUDYH
this state of ardent yearning that she spent all her time. At this
SRLQW %|KPH PDNHV DQ LQWHUHYWLQJ UHF
DQ OLYHG LQ KHU SODFHp ZKLOH WKH YLUJL
be an indication of the fact thatjdwing the loss of his spiritizal

ty, Adam not only became material but also a being characterized

by the reality of gendéf.He must havedsome masdime when

he turned into a material person, which means that his feminine
counterpart must have lain dormant within his being. To tise B6

PH-V LGHDV *RG:V VSLULWXDO YLUJLQ XQG
being because her spiritual being began to® hibsbetically at

first? WKH UHDOLW\ RI WKH PDWHULDO ZRPDQ
SUHYLRXV DIILUPDW LRIQgRY, D PdidatésQ L W LD C
that the potentiality for gender was\WHQW ZLWKLQ $GDP-V
before he became matetfalOnce the change occurred and he

turned into a material being, masculinity and femininity exlso b

came real. It appears that the human being acquired for itself a

state which was intended to mirror its original state in Paradise.

Thus, although the fall wdsamatic enough for the human being

to lose its initial spirituality, the reception efenmality was not

altogether a bad experience. It is in this particular context that
%|KPH PHQWLRQV WKH L @ntbibeRNordséKthe "QHZ E|
human being was boagain as a result of the #&llt was born

again to a new reality, to the reality of gender and matter as well as

to the reality of masculinity and femininity. This new birth of the

human being redOHG ZKDW % |KPH FDOOWV D "KLJK
umphant statepwhich was rooted in the center of the soul @ re

115See also Harrisonhe Fall of Man and the Foundations dP3cience

16 7KH LPSDUWDWLRQ RI JHQGHU WR & KH IDOOH
tion 1See Daublncivil Union39.

17 $GDPpV DQ G R UQeEs ndt Raint to his sexuality, But r
ther to his personality, to his being the image and likeness of God. See
Giancarlo Maiorind,eonardo da Vinci. The Daedalian My{finiadoesity
Park, PA: The Pesylvania State University Press, 1992), 98.

118See WardChristianity under the Ancien B@gime
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son? evidently human a@son? so the human being in its fallen

state demonized itself (and this is not necessarily something bad, at
least not according to Béhme) in the essence of the blood of the

heart, most likely a reference to the bodily constitution ofithe h

PDQ EHLQJ-VialeKdenedd BbHsequently, the human

being was given a material body, adorned with reasoransbul
IHHOLQJV ZKLFK VHHPV WR KDYH EHHQ LQW
RULJLQDO VSLULWXDOLW\ yefirrgtddkM@g*J K LQ D
In other words, the material body of the human being, which is the
UHVXOW RI WKH IDOO PLUURUV WHKH VSLULYV
ence with God before the fal.$GDP-V QHZ VWDWH KLV E
istence following the fall, was indeed an attempt tosteact his

original spituality, but it nevertheless was contrary to what Bohme
FDOOV "WKH Swhigli& arVihdicktion LoDtk fact that
$GDP:-V IDOO DQG KLV VXE VahTareHaQbAINGV UD Q V I |
ZDV DW RGGV ZLWK *RG:V ZLOO DQG KLV RU
EHLQJ %|KPH FRPSDUHV *RG:V LQEWLDO LQ
ing with the image of the mustard seed, which was also used by
Christ, as Bohme points detThe mustard seed is very small in

the beginning but then it turns into a mighty tree; likewise,ghe ori

inal state of the human being was intended to turn into a powerful
UHDOLW\ SURYLGHG WKDW,p2amé&sHIiKeliRaXx O UHPD
UHIHUHQFH WR WKH IDFW WKDW $GDP PXVW
which he evidently did not. Thisnky Bohme writes that the-vi

19$GDPpV IDOO GHPRQL]JHG QRW RQOst KLV RZQ
PRV ZKLFK LV D FKDUDFWHULYVWhdstikRRetUW\RVW LFL
in Modernjty7.

120See Gibbongpirituality and the Q&ault

2 /L NHZLVH $GDPpV H[LVWHQFH EHIRUH WKH IL
of God. See Fisch&pnverse in the Spa2

122 The mustard seecbuld be a metaphor for illumination, which
FRQWDLQV gWKHr3eel réheV MR LilleyRri@drich Froebel.
A Selection from His Wri(i@gmbridge: Cambridge University Press,
1967), 1718.

12Z27KH VRXOpV FRQRGPPWZIRQOZER/XOG EH D UHIH
qDEVROXWH EHJLQQLQJr RI \Yhpétd SShmid RUGLDO
BiggemanrRhilosophia Perehpis
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gin (Adam) did not persist in this respect, so she must have seen
"KHU ELUWKp RU KHU VWDWH WR EH PXFK KL
with God alone, she wanted to be with her lad, or with the spirit of
the material worl#4 7KLV WH[W PXVW KDYH FDXJKW %
GXDOLVP RI $GDP -V rmatibQaf hig iKitial S¥ate@Q V I R
complete spirituality into theléad state of sheer materiality is ev
dence enough for a dualistic pertype which seems to be backed
E\ WKH IDFW W KD Wic td® Ginde Zhe@ @ad an idtkalD O L
ZLOO IRU $GDP:V VSLULWXDO EHLQJ EHIRUH
the humanEHLQJ-V PDWHULDO H[LVWHQFH DIWH
certainly not the least important aspect in this respect is lthe dua
LVP RI WKH KXPDQ EHLQJ-V PDWHULDO FRQV
is given by masculinity and fieimity.

Although after the laAdam was no longer able to perceive
God as he really is, so his endiaionship with God changed due
to his fundamental transformation from a totally spiritual being
into a material being with some degree of spiritual awarehess, A
am nonetheless aited a certain capacity to connect himself to
*RG:-V UHDOLW\ 7KLV LV PRVW OLNHO\ ZK\ ¥
JLQ ZKLFK LV $GDP FDOOV *RG:V KHDUW R
to convince God to save her campn from darkness érto use
%|KPH: -VigHQURPU " WKH GDUN @UHsJfiQ VHUSHC
cates that Adam was aware not only of his state but also of the
state which characterized the spirit of the material worl@:- his r
quest therefore that God should save the spirit of the material
world from darkness points to the necessity that matter e som
how understood in spiritual terms in order for it to make some
sense at @l *RG -V D QV ZHUBOKR 4ndistdemains
WKH VDPH EXW L\MbiMKiB Blp, SRe -ivdizlgdad
WKDW WKH ZRPDQ:V VHHG ZLOO FUXVK WKH

124 Bbhme,Beschreibung der drei Principien gottlich8ritiVe samd
Baur,Die christliche Gnb9i.

125Compare Sklags O Dé&tusaléfas Visionary Theatde

126 Salvation is thus spiritual, based on wisdom ramalddge, the
wisdom which is willing to surrender to God. Trelam of salvation is
the wisdom of the androgynous Adam. See GibBensler in Mystical and
Occult Thouddit.
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that the darkness which now characterizes the serpent mist be ta

HQ DzD\ IURP WKH YLUJLQ:-V EULGHJURRP ¢
the material world. Thisiterates the necessity that materiality

should be understood spiritually, otlige there is no meaning

attached to its objective existeédt&he human being itself it u

terly material as it lives in the physical world and, in order for it to

have a meaningful life, it must find a way to look up to itsxewn e

istence if it really wants to find a certain significance for its life i
historyt22 7KH RQO\ ZD\ WR PDBigf#D®) -V OLIH
according to Bohne PDQ -V DWWHPSW WR SHUFHLYH
light and the spirit whichpeHDWHY PDQ:-V HQWLUH EHLC
be read materially, but ratheVSLULWXDOO\ ,Q %|KPH *R
to rescue the spirit of the material from its materiality in order to

make it meangful spiritually pictures in a rather plastic way: on

the one hand, the dark clothes which the serpent put on the lad

(the spirit of the world) must be taken off, while on the other, the
YLUJLQ-V $GDP:-V SHDUOV DQG EHDXWLIXO
mustnow be broken to pieces and shattered to the ground. These
DFWLRQV VKRZ *RG-V DYDLODELOLW\ WR VD
world from the darkness of matter, but the only way to do so is to

leave materiality within its sphere while spirituality sheudd-

YDWHG WR 2R®- Vo PRRHO® ZRUGY WKH YLUJLC
her bridegroom (the spirit of the material world), having been
stripped naked of the clothes of materialityt tmth rejoice in

*RG EHFDXVH WKLV KDV DOzZD\V EHHQ *RG-V
last forever® Now that the overall picture of how materiality

shoutl be understood in spiritual terms in order to make any sense
whatsoever to the human being, Béhme points to the fact that the

virgin herself (Adam) has a message to send to every human being
VLQFH VKH WKH YLUJLQ R vgghOARlamy SHD NV

127 Spiritual understanding includes sexuality, so evidéntGriK P H p vV
SUHVHQWDWLRQ RI *RGHedsophlJLQ 6HH 9HUVOXLYV

128 See Browrl,ife against De&@Bt34.

129 More about%C)KPHpV YLHZ RI VDOMDXGRHDPY BRELIHU
drenl8.

130 Bohme,Beschreibung der drei Principien gottlicHeh4®/eseds
Baur,Die christliche Gnb9i:
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stays in the centre of the light of life and it is from this position
that she speaks to humanity in general. In other words, Adam
seems to represent the redeemed human being, which isazxow cap

EOH RI VHHLQJ LWVHOI LQ WTKWs,@dahKW RI *R
represents the human being whose awareness of its owivéod
spirituality is able to make sense of its existence in the material
world. This is the human being (the virgin or Adam) which claims
to possess the light, the power, and the dlecause it also has
the gates of knowledge. So it is knowltdgest likely the use of
UHDVRQ IRU WKH GLVFR?¥whidh bRrgsRight] -V VSLU
SRZHU DQG JORU\ LQ WKH OLIH RI HDFK KXF
example who wished to be rescuethfseer materialit$z Re-

VXPLQJ %|KPH-V H[SODQDWLRQ WKH YLUJLQ
nature and each human being is utterly incapable of seeing
knowing without her or without her powesnother mdication

WKDW PDQ:-V UHDVRQ PXVW JXLGH KLP WR W
which must be understood in terms of spiiffudt is the virgin

$GDP LQ KHU LOOXPLQDWHG VVWEMAB WKDW
groom pEHFDXVH HDFK SHUVRQ:V GHVYLUH IRU |
tion1330ne can easily see here the fact that, in Béhme, the human
being sams to exist between materiality and spirituality (expressed
through the dualism of darkness and light), an idea which must
have been noticed by Baur, who could have perceived iaas a fe
ture of the Gnostic dualism between matter and 8phit.the

VDPH WLPH %DXU PXVW KDYH FDSWXUHG %
ZKLFK VHHPV WR HQULFK PDQ:V PDWHULDO
spiritual clues for a meaningful understandingsadvim life. To
be sure, notions such as knowledge, matter, and God, point not

131 For Adam, salvation is union with God, while for man in general
VDOYDWLRQ LV XQLRQ ZLW K Gudd énpl theZGoddadés 6HH
317.

132]n this case, salvation is portrayed as the restoration of androgyny.

See DaubJncivil Union89t100.

133BBhme Beschreibung der drei Principien gottlicté3 ViedeBaur,
Die christliche GnbSgt600.

134 See Grimstad/ KH ORGHUQ 5HYLYDO RI *QRVWLFLV
Doktor Faustus, 43.
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only to the essence of G&icism, which is given by the power of
knowledge (achieved through the diligent use of enlightened re
son), but also the sharp dualism between nigtennal spirituality

as the context for the use of enlightened reason, the fundamental
characteristic of humanity in its ideal state.

GoD PVIRGIN AS CHRIST: THE | DEAL OF HUMANITY

,Q % |KPH *R GwHicly is WddnQespeciallyeafthe fall,

when he became aware ofkdass, but also of the need to stay
connectdwith God?® seems to represent the ideal of hum#ity.

7KLV LV ZK\ %|KP 4 vitgihSak Bdtirgssing Gerself to

each human being while underlining her higher positioomas co
SDUHG WR KXPDQLW\ LQ JHQHUDO 7R EH VX
with human beings, one of the most important features ofsher di

course is the fact that shes gin her throne, which confirms her

position as superior to that of ordinary human b&hGene-

guently, each human is advised to look up to her in order to a

guire the knowledge that gh@t only holds, but also seemsaeap

EOH RI GLVVHPLQDWLQJ DPR@ds&wRHQ $OW
of her superiority in terms of knowledge, human beings appear to

be lacking in this respect. It is the virgin herself who saysthat, d

spite her sitting oher throne, human beings do not know this, so

they evidently need knowledge which not only recognizeséier sup

riority, but also makes them aware of their needssegsosuch
NQRZOHGJH *RG:V YLUJLQ DOVR SRLQWYV R
while their bodig are not in her, another confirmation of the fact

that attaining superior knowledge and the corresponding spirituality

is not only a theoretical possibility, but also a necessity far the h

man being if men and women want their lives to be meaningful at

al3” $QRWKHU DVSHFW ZKLFK LV KLJKOLJKWH
the fact that she clearly differentiates herself from anyttding or

body else in the sense that she holds a position of superiority as

152U WKH gD U Fised Wachn@iewdMaotids Are QU&3.

138Compare Hartmaniihe Life and Doctrines of Jacob9Bt#Ehme

137See Theresa King,KH 'LYLQH ORVDLF :RPHQpV ,PDJH
der(St. Paul, MN: Yes International Publisherg},110
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related to humanity, and her position is visible although men and
women are incapable of such perception. Thus, superior
knowledge and spiritigt or rather illuminated knowledge and
SSLULWXDOLW\ OLH EHIRUH DQG ZLaWKLQ HDF
bility to see it is not an excuse for not pursuing it. To be fsure, e

fort and diligence are raaud from each human being whiends

WR WDNH WKH SDWK ZKLFK OHmbe@Ge/ofWR *RG -
illuminated humanity that allows humanity to grow into knowledge

of God as well as into meaningful -aalareness or self
knowledgés *R G -V NalstJ gdin@s out that she is the light of

senses, but at the same time she clearlyszordsrthe fact that

the root of sense is not within her, rather beside her. Now, this is
sufficient proof of the fact that the idea of humanity must
acknowledge the fitg of senses, although they must not capture
RQH:-V FDSDFLW\ WR IXQiidd knowed@e&amQ G XV
RQH:-V UHIOH[LYH FDSDFLW\ WR® PRH®-QLQJIIXC
virgin acknowledges the presence of her bridegroom, so she admits

to having been influenced by thé&ispf the material world; in

other words, the ideal of humanity must incorporate the full
awareness of the raadlity of the world as well detphysicality

Rl RQH:-V HILVWHQFH 1HYHUWKHOHVV LW L
world and the physicality of human life that are enriched by the
NQRZOHGJH ZKLFK FRPH4OnhoeRtRe iRa® -V YLUJL
being realizes it is a material being with a definite end, then it u
derstands the need to see itself in terms of divine spirituality in o

derfor his or her life to be characterized by meaning and- signif

cance. It is important to understand that Whi*RG-V YLUJLQ
acknowledges her relationship with the spirit of the world, she is
KRZHYHU XQZLOOLQJ WR DFFHSW KLP XQWI
VNLUWPW WKDW KH SUHVHMHQEHZW R LPD P-R VIR
understanding of himself without the supBrULW\ RI *RG:-V

138 Selfknowledge seems to be necessary for salvation. Béedthee
121.

139 Compare Week&erman Mysticism from Hildegard of Bingen to Ludwing
Wittgensteit81

140See MartenseBetween Hegel and Kierka4@ard
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knowledge and wisdom.Once the spirit of the world, which is

present in each human being, is willing to give podrigpercp-

tion of hmVHOI DQG UHDOLW\ *RG-V YLUJLQ RU
UHDG\ WR OLYH ZLWKLQ HDFK KXPDQ EHLQJ
virgin is willing to rest for ever in his arms and the ribat very

essence of the spirit of the material wondlIl then be adorned

with her power. Consequently, the essence of the spirit adi-the m

terial world will also receive the very stidpeRG -V YLUJLQ DQC
eventually he will marry or will be wed with her péavigile

%|KPH-V ODQJXDJH LV TXLWH SODVWLF DW !
his intention to convey the fact that there is a very close connection
between the spirit ofk H PDWHULDO ZRUOG ZKLFK S
state before he realizes the need to understand himself and the
ZRUOG LQ VSLULWXDO WHUPV DQG *RG:-V Yl
VWDWH RI FRPSOHWLRQ WKH LGHDO RI KXPI
purely materiaxistence, with sagor knowledge, sedfwareness,

DQG D PHDQLQJIXO SHUFHSWLREBORI RQH: -V |
PH-V GLVFRXUVH SURYLGHV %DXU ZLWK WKF
EULHI FRPPHQWY RQ WKH ZKROH LVVXH VR
virgin should be understood as a higher and spiritual principle,

which workswithin each human beifg. $FW XDOO\ *RG:-V YL
is® according to Badrthe very reasowhy the connectioneb

tween God and humanity has not been totally lost; on the contrary,

it was knotted again. In fact, Baur &sd@mewhat rhetorically, so

he already knows the ansvéef KHWKHU RU QRW *RG:-V YL
UHDOLW\ ZKLFK ZR U hNcdrnat® S&r orlthée\powerR G -V L
which emanates from him for the salvation and regeneration (the

4 6DOYDWLRQ WKHUHIRUH LV PDQpV XQLRQ ZLl
See Fannin@lystics of the Christian Tratitton

142B6hme,Beschreibung der drei Prirttipfanglfesel&3 (but also
15, 46, 16, 29), and Bddie christliche Gn6613.

143 This reveals the capacity of wisdom or knowledge to restore the
plenitude of humanity; in other wordsBithme, knowledge has sateri
logical @lue. See Gaardd@ie Christian Goddd$s

144In %OKPH WKHUH LV DQ DVVRFLDWLRQ EHWZ
third principle, referred to as the Holy Spirit. Sbled@s,Gender in Occult
and Mystical Thaught
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new birth) of humanits In other words, as far as Baur is-co
FHUQHG WKH VDOYDWLRQ DQG UHJHQHUDWI
capacity to understand the spirit of the material world in terms
which not only allow him to acquire divine spirituality, but also
help him understand his physicality in a meaningfulBeimg
born again is, for Baur, being made or growing into superior spi
itual knowledge, whichgiv HDQLQJ WR RQH-V PDWHULD
the physical worfdé

As far as Baur is concerned, Bohme previgiee one bhis
most obscure aspects of his entire thaab@nd philosophical
system, which can be clarified though if orlesaaretrospective
approach to other related systems. Thus, Baur seems to be co
vinced that more light could be shed on Bohme if hecomre
pared to other Gnostic approaches to the Christian doctrine of
&KULVW DQG HVSHFLDOO\ WahonWHKis DVSHFW
paticular doctrine, namely the incarnation of Christ, appears to be
highly important for Baur since it gives him sufficient cause to
SODFH %|KPH:-V WKRXJKW LQ OLQH ZLWK *Q
the fact thatricarnation presupposes a dualism betwednasyir
matte® PRUH H[DFWO\ EHWZHHQ &KWLVW: .V SU
os48 within the Trinity, which is evidently a wholly spiritual state,
and his incarnation ihe historical person of Jesus of Nazareth,
which represents a reaal state of the same concept of CHeist.
The idea of Christ thoughBaur believescan be easily decrypted
LI SODFHG QRWERAQPRI-VRG-V YltddLQ 7KH
WKHUHIRUH RI WKH QRWLRQ RI &KULVW DQC

1“5 7R FRQILUP 9% DB6bnpey seelBadipRds of the Turtl
doved00.

146See BauDie christliche Gn66i3.

147)RU WKH FRQQHFWLRQ EHWZHBSRM& Bed LVW D QG
Gibbons,Gender in Mystical and Occult, Bought

148The concept of Logos is important for Baur, who was interested in
-RKQpV *RVSHO VHHQ HVSHFLDOO\ DV D OLWHUD!
+ +XWWRQpPV 5LIW Ak W KasFudy inOvictoNennQoH
version 133t60, inAnglican and Episcopal H§tdrg2011): 51.

149 For details concerning the Gnostic elemeni® KPHpV WKRXJKW
also with reference to Christ, see HaBrngticismb5.
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virgin provides us with a crucial image of historical mateeality b

cause, according to Béhme, Christ rather the Christian idea of

Christ® isin fact% | KPH-V QRWLRQ RI *RG:-V YLUJLQ
%DXU DUJXHV &KULVW LV WKHst)jl{##PLQLQH IF
is a pity that Baur does not elaborate on this particular idea which
SLFWXUHV *RG:-V YLUJLQ DV WKH IHPLQLQH I
DUJXH WKDW KH PLJKW KDYH WKRXJKW DER?
tion as conceived in feminine terms. Regardleshaif Baur

PHDQW H[DFWO\ ZKHQ KH GHVFULEHG %|KPH
as the feminine form of Christ, it is important to realize that, as far

as he is concerned, Bohme places the word of the promise uttered

E\ WKH “WHHIDHZHVU 1 & KU LY WryRIdseOdlVVLDK L
WLRQVKLS ZLWK7¥RE- LW EZKIL®QD XU LQGLFDW
explanation, according to which the word which was delivered by

God to Adam from the serpeWUHDGHU RULJLQDWHG LQ
and mouth. Thus, Adam was given the very ddsdRd *RG-V SODQ
with humanity after the fall, so humanity was not entirely left to
LWVHOI IROORZLQJ $GDP:-V GHFLVLRQ WR E}
OHDYLQJ *RG:-V VSLULWXDOLW\ %|KPH KLPV
given to Adam was some sort of glimpsspark of life from

*RG-V KHDUW ZKLFK LV LQGLFDWLW¥H RI *RG
manity, so the human being was still kept in a relationship with

*RG GHVSLWH KLV PDWHULDOLW\ *RG:V VSL
made available to the fallen humarQobki E\ *RG-V &URPLVH
leased through @kt, the Messiah and the sergezdder, who is
UHSUHVHQWHG R\ChrRtGtherefére Urdr€kents the
LGHDO RI KXPDQLW\ VLQFH ods@e%a®H *RG
thing, so Christ is the only idea which can in fact counter khe dar

QHVV RI PDWHULDOLW\ DV WUDQVIHUUHG WHF

150 & RPSDUH 2Gnos$tid Bpcalypseand Dourleyaul Tillich,
Carl Jung, and the Recovery oBReligion

1 6HH :HQG\ (OJHUVPD +H cB0uH& D Qoplga/iKH :RUOG
WKH (DUO\ :R U N163i183RrOMIYarEden Bercken, Manon de
Courten, and Evert van der Zweerde (¢8€),DGLPLU 6RORYpPEY G5HF
Pdemici¢teuven: Raers, 2000),78, n. 45.

152Gibbons,Gender in Mystical and Occult, Btought
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fall133If any human being wants to have a meaningful life, then he

or she mustirst acknowledge their materiality, and secwist

IRU *RG-V VSLULWXDOLW\ ZKLFK FDQ RQO\ E
idea which provides humanity with spiritual knowledge and divine
PHDQLQJ IRU RQH:V KLVWRULFDO theDWHULD
ZRUOG 7KH VSDUN RI OLIH ZKLFK-%|KPH F
ing’* KDV DOzZD\V EHHQ LQ *RG:V KHDUW ZKL
ChristtV. SHUHQQLDO H[LVWHQFH DV UHOLJLRX
itual awareness. In other words, Christ is an idea which describes
PDQ:V FDSDFLW\ IRU VXSHULRU D@ VSLULW
LQJ EXW D QRWLRQ ZKLFK SUHVédisiamdy XV ZLV
his own material existence in a spirituaqQrieQJIXO ZD\ *RG-\
word issued from the serpérgader is a reaction against, as well

DV D PHDQV WR FRXQWHU WKH GHYLO-V DF
Again, the idea of Christ is able to fight against the darkness of
matter in order to come up with a new and meaningful approach to
PDQ:V OLIH $®D® |BRRB (YH UHFHLYHG *RG:-V z
the serpentreader, which is Christ, in order for them to live in

"WKH OLJKW Rl OLIHp RU LQ WKH YHU\ FHQ
&KULVW LV EXLOW LQ DV ZHOO DW-ZHG ZLW
gin |50 the iga of Christ points to the ieAl\ R1 PDQ-V FDSDFLYV
cultivate within himself a meaningful perspective on his material
existence. The virgin is also connected by Bohme with the idea of
chastity and breeditf§so Christ is able to convey the purest u
derstanding of spirituality which can develop within the human
EHLQJ E\ PHDQV RI UHOLJLRXY NQRZOHGJH
stay in Adam and Eve forever in orteprotect them from the

“ILHU\ HVVHQ Fidrv tHe dewil |ERsCc@firms the fact

that the idea of Christ is the one means to help humanity escape its

153See WeekBoehme21.

14 'RRG\ q7KH ClgriRsdR10t#F45, in Blewett (edPassion
and Virtue235, and Gragoethe the Alcheaist

155 Bohme,Von der Gnadenwatil7, in R. W. Schieb(etrsg.),Jokob
%OKPHpV 6APR P \BaDd (E&d2ig: MadNdh Johann Ambrosius
Barth, 1842).

156 Compare Versluis, LVGRPpVIBKLOGUHQ
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material condition through a meaninghdasstanding of its own
material constitution in light of spiritual knowlééige.

*RG:V ZRUG ZKLFK ZDV JLYHQ@rWeR &KULV)
serpentreaded is not only meant to ptect humanity from the
GHYLO DQG HVSHFLDGOhatddadity, butkelslo ®HY LO -V
enlighten the human sétThe specific knowledge of this word,
which comes from God and is embodied in Christ, seeb&s to
able to provide humanity with a meaningful understanding of life in
the material world. Materiality presupposes the reality of death,
ZKLFK %|KPH GHVFULEHYV LQ WHURMI RI WKH
it is within this state ofdyility® which is a constafeature of the
human material body until death océutsat humanity is able to
have its soul enlighterié®iMan can see light despite his fragility
and materiality; light, however, comes from the idea of Christ,
which? althoughit appears external to hins nevertheless an
internal reality sincedepicts thenhage of the ideal of humanity in
&KULVW +DYLQJ UHFHLYHG *RG:V OLJKW LQ
WKH VRXO LV DEOH WR JR WKURXJK WKH JD\
adise. Whethis happens, the soul is said to have been given the
capaciyWR VHH *RG:V IDFH LQ RWKHU ZRUGV
principle of darkness into the other principle, which is€idtte
trangtion from darkness to light though is possible only through
knowledgé VSHFLILFDOO\ WKH NQRZOHGJH RI *
Christ® so it is the idea of Christ which helps humanity find the
divine and spiritual light of true meaning despite its matetial exis
HQFH DQG IUDJLOLW\ 7KX\kspieieath/ b@tLIH KDV
this meaning must be found in spirituality, embodied by the idea of
Christ, as this is the only means which helps man understand the

157 Bbhme,Beschreibungddeir Principien géttlichen ,\WeskEdi&l 12,
and BaurDie christliche Gn66601.

158 For details abouts OKPHpV YLHZ RI WKH HOOLJKWHQ
sluis,: LVGRPpV1&KED GUHQ

%9 7KLV SRVVLELOLW\ LV PDGH UHDO GXH WR W
within the soulrSee Peter N. Borys, Jirarforming Consciousness to an
Enlightened Humatinneapolis, MN: Mill City Press, 2008), 70.

B *RGpYV OLIKW JLYHV WKH VRXO WKH SRZHU V
temptation. See Harplugve Burning in the, 346l
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darkness of his material existence in terms ofuapilights!

There is no anguish in light, so spirituality comes without fear, so

the positivity of light veus the negativity of darkness is another

feature which must have led Baur to conclude that, in Béhme,

there is a sharp dualism between the two fundamentaplps,

very much like in traditional Gnosticism. It is important torunde

stand at this point that, according to Béhme, humanity in ies entir

W\ LV WKH UHFHLYHU RI *RG:-V ZREBG DQG *F
ing® male and femalteLV DEOH WR sStbid BhtltofiHit * R G -

into the meaningful light of divine spiritya This is why Bohme
ZULWHV WKDW *RG-V ZRUG ZDV JUDIWHG RI
another, from Adam to Eve, from male to female, becauselthe rea

LW\ RI *RG:-V ZRUG ZKL&d&iampdespite vadiipvVH RI P
and death is a feature that defines the very essence of humanity. It

LV WKH OLIH-V ELUWK ZKLFK DOORZV WKH V
PHQW DQG DOO WKLV KDSSHQV Z¥2WKLQ WHK
When any human being understands the idea of Christ, mhich e
ERGLHV *RG:V ZRUG, Ribwed8 ladd Wwedrgng,H Q W
then he or she receives the kingdom of heaven in his or her soul.
7KLV LV SRVVLEOH EHFDXVH WKLV LV *RG:V
God himself sent Christ to humanity by gi#cé RG-V JUDFH
makes it possible for humanity not only to contemplate the idea of

Christ, but also to benefit from it, in the sense that each man and
women is able to make his or her life meanitigiough the @

propriation of the idea of Christ for his or her life. The idea of
&KULVW WKH UHDOLW\ RI *RG-V ZRUG DQG
grace enlighteriie human soulith the knaviedge of spirituality,

impregnadhg materiality with divinsignificance. For Baur, this is

DQ LQGLFDWLRQ WKDW DFFRUGLQJ WR %|KF

1 6SLULWXDO OLIH VIPEROL]JHV *RGEg- WUXWK ¢
otericism and the Academy. Rejected Knowledge in (@astbridgeulture
Cambridge University Press, 2012), 195.

162 ][lJumination happens withiPDQpV LQQHU FHQWUH EHFDX
RlI PDQpV E ktu®dtheVheatikgbetween God and creation. See
NicolausC. G. Jung and Nikolai Berdiaev

163 Bbhme,Beschreibung der drei Principien Ytiehs: 107112,
and BaurDie christliche Gn66is.
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salvation denotes the fact that the higher pririciptest likely the

principle of light is present within humanity even after theésfall.

In this respect, the fall does not seem to be an unfortunate event

for humanity. It is not the case for Bbhme and neitherfas

%DXU ,Q %|KPH &KULVW FDQQRW EH EXW W
of his divinity or meaningfspirituality. In fact, Christ is not raer

O\ WKH YLUJLQ:-V VRQ KH LV DOVR D YLUJLQ
Adam in creatiotf>In other words, Christ is God and is ineatric

bly connected with the Father of etemitgucha definition of

Christ explains that he represents divine spirituality at its best. The
eternity thereof is hope for humanity, becausstGeems to be

able to represent each human being as an ideal for humanity in
general. Men and women appear to be able to grasp the idea of
Christ and, in doing so, they prove the eternity of divine spirituality

which is capable of prding humanity wit meaning despite their
PDWHULDOLW\ DQG GHDWK 7R EH MXUH PDC
ingful only when divine spirituality, embodied by the idea of Christ,

is appropriated as a reality which comes frasideuhumanity,

from God himself, but manifestself genuinely within humanity,

LQ PDQ:V FROUVWF|IKPPHVQHAMRWGY FRXOG KDYH
another reason to place him amongst the Gnostics, since it is quite
unlikkO\ WKDW %DXU P laNsmH&wéeén KChrist: ¥ndG X
Adam?sg While Adam, once spiritual before the fall, represents
materiality after the fall, Christ is the embodiment ofspurtud-

ity, enlightenment, and meaning, so the human being exists within

this existential dualism. Each human being exists in Adam because

of its materiaiWw\ DQG WKH RQO\ ZzD\ WR PDNH VHQ
reality in the material world is to acceptidea of Christ, which
HOHYDWHV RQH:-V VRXO WR WKH HQOLJKWHC
DQG PHDQLQJ ODQ:-V OLIH HQGV DQ\zD\ EX\
anguish of death if man is open to the light of Christ, the anly spi

164Compare SzulakowsHKée Alchemy of L.if80.

165See Hessayon,*ROG 7ULHE88.Q WKH )LUH

166 Dourley,Paul Tillich, Carl Jung, and the Recovery@?.Religion

167See also Dourle@n Behalf of the MysticabEool

168 For details about the relationship between Christ and Adam in
%OKPH VHHGiostcHApazayse
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itual reality which can turnbnQ -V IUDJLOLW\ DQG GHDWK
meaningful®® The anguish of death and the materiality of life are
shedwith K H OLJKW Rl *RG:-V ZRUG LQ &KULVW L
KDSSHQV WKDW WUXH VSLULWXDOLW\ PDNH\
the worldt7

THE |DEA OF | NCARNATION :
FRoM GoD BVIRGIN TO THE VIRGIN MARY

$QRWKHU LQWHUHVWLQJ LVVXH KHUH LV %
which does not only refer to Chidtut also to th&/irgin Mary,

his mothet’2 )RU LQVWDQFH %|KPH VKRZV WKDW
heart in the Father comes from the heart in the will of wisdom b

IRUH WKH )DWKHU DV VRP HARUGWthBl "HWHU
SKUDVH LV TXLWH WXUELG RQH FDQ JHW D
KH SRLQWYVY RXW WKDWGWRRH 2ZyKLLFIK. Q \R L QR*WR(
word, literally enteretthe VLUJLQ ODU\-V ZRPrEs, ,Q RWKI
*RG:-V ZLVGRP ZKLFK LV DOVR *RG:V ZRUG
"YLUJLQDO PDWUL[HE?SRRWIHGTEKG EW OD UARG -V
not only acquirediuman features, but it also entered a reality
ZKLFK ZDV QRW FKDUDFWHUL]JHG E\ RU UHOI
ZRUG EHFDPH RQH ZLWK WKH HVVHQFHV RI
ZRUGV ZLWK WKH “~WuiHzk ¥/ixditativek of ie® HPHQ W V
rial and phsical reality. Before God, this whole protedsich

includes the actual being of Mary as well as the incarnation of
*RG:-V ZRUG LQ D ixpafe Br@ ubthint€d,)most likely a

169 The meaning of life is given ByOKPHpV LGHD RI 3DUDGLVF
located within the human being and must berierped before death if
man wants to be able to experience it after death as well. For mere info
mation about the meaning of human existence in Béhméersads,
:LVGRPpPV2ARRBLOGUHQ

170Baur,Die christliche Gn66ik.

11 The incarnation of Christ does not necessarily refer to the flesh and
EORRG RI -HVXV EXW UDWKHU WR W&He SUHH[LVV
erodox Heg#28.

172See also Gibbonsgender in Mystical and Occult, B&ought

173In % OKPH WKH LGHD RI gYLUJLQDO PDWULJ[r L
Bach\oices of the Turtled®:es
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reference to the purity and goodness of the knowledge which
FRPHV IURWOrSHRRGRG-V KHDUW WKH ¥HU\ HVVF
W\ LWVHOI EHFDPH pedyQnuehOikeFAd&@nOnaskaX P D Q
*RG-V FUHDW L B&@gis@néVvikalildEndtite here that
%|KPH-V GHWDLOV DERXW LQFDUQDWLRQ FR
sufficient proof of its dualism. Incarnation is by definitionxa mi

ture of two realities, spiritual and materiat. Vidry idea of inca

nation presupposes not only a bodily, physical entity, but also a
previous spiritual reality which turns into flesh in order to lee mat

rial176 This is why it is quite likely that whathBie meant by
&KULVW:-V LQFDUQDWLRQ DV D EHLQJ FRXOG
a reflection about what happens to the reality of knowledge. At

first, knowledge may be spiritual in the sense that it is theoretical,

but eventually it must turn into someghpalpable in order for it

to have any relevance at all for the material world. So, incarnation

is not only the movement from spirituality to materiality; it is also

the transfer of spirituality into materiality in a way which makes

matter meningful thraugh the reality of the spiit.

%|KPH-V GLVFXYVViigR May BivI>evpgedidlly Her
connebVLRQ ZLWK *RG:-V YLUJLQ DV *RG:V ZLVC
marily because the idea of incarnation is present here, not only with
reference to Christ, but also to Mary. Thus, B6hme paittitsat
WKDW DFFRUGLQJ WR 6FULSWXUHtéM &KULVYV
sins (80 he was conceived and born out of a human being with
special qualitié® While Béhme is not pantderly clear whether
Mary or Christ is without sin, her special qualities are evident since
VKH PLUURUV *RG:V YLUJLQ ZKLFK LV *RG:\
&KULVW LV ZLWKRXW VLQ ODU\:-V YLUJLQLW

174Compare WeekBpehm53.

175B6hme Beschreibung der drei Principien gottlich@r? ¥4ésemsl
Baur,Die christliche Gn66&603.

176Read also McCalka,Romantic Historios&gty

177The incarnation of God in nature is explained by the analogy of the
VXQ ZKLFK gDFWV DQG LVr LTQe QigionaxyWDHH. 6HH ORC
Lawrenc&76.

17 7KH PRVW LPSRUWDQW DVSHFW RI WKH YLL
g Z D U P KH D UBArMi@Qigheiée Versluisheosophlal9.
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ZLWK *RG-V YLUaldiQg ®HBEHNXE \ott kridwAédge of

Mary allows us to say that the pure and virtuous virgin, in whom

God was born, is the pure and noble virgin who stands before

*RG VR VKH L VrgihQi°ltHsvihbldioge [@videvitlthat, in

%|KPH WKH LPDJH RI ODU\ FRUUHWSRQGV WI
gin, but what is really interesting here has to do with the fact that
ODU\:V PDWHULDO H[LVWHQ Fripate® WithK H S K\ V|
the eternal spiritual existence*d® G-V YLUJLQ EH\RQG WKH
world. Thus, matter is elevated to the status of the spirit, at least as

far as Mary is concerned, but it appears that her case is ot nece

sarily different from the general image of femaleness in the physical
world. It isas if material femaleness were deeply rooted inrthe ete

QLW\ RI *RG-V YLUJLQ WKLV LV ZK\ %|KPH
existed beforthe heavens and earth were cre&tdthus, because

there was no matter there in the sense that it had not been created

yet, the eternal virgin of God was without blemish. This affirm

tion is crucial for Bohme becaitsgonnects sin with the reality of

matter, and in this respect he could have given Baur another reason

WR UHDG KLP LQ D *QRVWLF zZzD\ I *RG-V Y
heaven and earth did not exist in a materiali$othen it is clear

that her puity is genuine since there was nothing there to taint it.
+HDYHQV DQG HDUWK DUH *RG:-V FUHDWLRC
they are material in ne¢; matter though seems to have sindnclu

ed within its innermost essence, and with sin darkness also reign

within the physical reality of creation. At this point, however,

Bohme takes things a little further, in the sense that he brings at
issuethevar LQFDUQDWLRQ RI *RG:-V YLUJLQ LQ C
RJ\ GRHV QRW SURPRWH RQO\ WKH LQFDUQD

19Faivre,Theosophy, Imagination, Tradfion

180 ThisagainKLIKOLJKWYV WKH YLUJLQpVITHEWHUQLW\
Jewish Mir{Betroit, Ml: Wayne State University Press, 1996, flyst pu
lished 1977), 184.

1811t can be that, iB6hme, heaven drearth (and hell for that tha
ter) are not external realities, which means thabthés not outside the
human being, but rather inside it, in its mind. Heaven and earth (as well as
KHOO WKHUHIRUH FDQ EH rBé&®viciameiltediG qVWDV
Religious and Romantic Origins of Psy&AGanalysis
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EXW DOVR WKH LQFDUOQDW#R&viRylagitkeG -V YLU
KLV SUHYLRXV FRQYLFWLRQ WKDW *RG-V YL
DOVR WRRN VKDSH LQ $GDP KLV EXUUHQW
came incarnate in Mary indicates that huyniangieneral wami
SUHJQDWHG ZLWK *RG-V YLUJLQ 7KH LQFDI
Mary appears to be only a particular case here, but its particularity
VSHDNV RI LWV LPSRUWDQFH VLQFH WKH L
Mary happened in order for Christ, GeV 6RQ WR EH ERUQ
material world@ *R G-V YLUJLQ O HWh etheiwoHi€© | LQ 0D
she Howed herself to live in M&&yLQ "KHU LQIPRAWQ DWLRQ
it is important to understand that while Bbhme uses the word
MenschwerdWidR GHVFULEH WKH DFWLYLW\ RI *RG
let herself live in Mary, one should not necessarily read
Menschwerdupdgy "L QF DUEXDW IDROQVR DV W XPDQL]D
While incarnation presumes the transformation of the spirit into

flesh, humanization is not so strong a concept because it only
speaks of thev SLULW:-V FDSDFLW\ WR H[LVW LQ K
WKHUHIRUH WKDW LQ O0ODU\-V FDVH RQH
Menschwerdihy & KMdnstWvevdungQ RWKHU ZRUGY O0ODU
FDUQDWLRQ LV QRW WK HaidhDwhile Zhridt K & K U L\
became flés Mary rather seems to have been filled with the spi
LWXDO SUHVHQFH RI *RG:V YLUJLQ QDPHO\
PDQu ZDV FRQFHLYHG LQ "*RG-V KRO\ HOHPH
but this may refer both to Christ and to Mary as a human being,

since hum® LW\ EHFDPH LPSUHJQDWHG ZLWK *RG
with Adamtsé Adam, Eve, Mary, and Christ are all examples of the

182See Robert A. Powelhe Most Holy Trinosophia and the Mew Revel
tion of the DiviReminingsreat Barrington, MA: Amtoposophic Press,
2000), 46.

183|n Hegelian terms, it can be argued that the son of God isteonnec
ed with the world in conceptual terms. Thus, Christ is an idea which spi
itually illuminates the world with meaning. See fRead Words36, nl.

184Robert PowellThe Sophia Teachings. The Emergence of the Divine Fem
nine in Our Tirfew York, NY: Lantern Books, 2001), 61.

185 The idea of incarnation as humanization appealed to Jumg. Co
pare DourleyOn Behalf of the MysticalBaol

186See also Hartmarifhe Life and Doctrines of JacoplBoehme
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Menschwerdd®g *RG-V YLUJLQ VR WKH ZLVGRP R
humanized (orven incarnate) in all of them as particular cases

which speak of the general human awareness of a higher, divine
VSLULWXDOLW\ ,Q %|KPH WKH LQFDUQDWLF
nothing to do with historicity and materiality as it is the case, for
instaQFH ZLWK &KULVW:.V LQFDUQDWLRQ :KLGQ
OHDVW DFFRUGLQJ WR 6FULSWXUHV O0DU\ E
virgin18” Thus, one cannot saygdhme warnd that the heavenly

virgin of God became earthly (or historicamaterial) as she let

herself in Mary. What onenc¥ D\ LV WKDW 0DU\:-V VRXO
KHDYHQO\ YLUJLQ RI *RG VR ODU\nVv VSLULW
GHUVWRRG *RG:-V GLYLQH ZLVGRP ,Q %DXU-
WKDW O0DU\:-V VSLULWiNDegnatBdZ WithH@@HVV ZD
knowledge of a higher, meaningful understanding of spirituality,
FDSDEOH RI UHVWR U$Ti3 mubt@axe ghv8ri_ et W XD O L
the chance to nurture a child with a powerful awareness of spirit

ality, which is sufficient proof that spirituality comes through
knowledge, sbin a way there is aidactic or pedagogical aspect

attached to human spfXDOLW\ %HLQJ DZDUH WKDW
only a material a@tyt, but also a being with spiritual features is a

reality that can be taught on the one hand, while on the other it can

EH OHDUQHG 7KLV LV ZKconVichoktdatTtheRWHV % |
heavenlyirgin of God gave Mary &w and pure garment which

was sewrLQ *R G-V KR @t i CleaPthe® WNKDWr-*RG-V YL
JLQ LV *RG:-V ZLVGRP DQG WKH YHB\ VRXUFH
ness is the knowledge of the higher spirituality which allews h

manity to understand its existence in a meaningful way. According

to B6hme, Mary was literally clothed with @édFFN DV D "QHZ O\

B87&RPSDUH '"RQDOG 'DZH g7KH %OHVVHG 9LUJL(
A Theological Appraisal86t101, in William McLaughlin and Jith-Pi
nock (eds)Mary Is for Everyone. Essays on Mary and (Eeamémssen:
Gracewing/Fowler Wright Books, 1997), 90.

188 Phyllis Mackyisionary Women. Ecstatic Prophecy in-Senaumgenth
Englan@Berkeley, CA: University of California PE38?), 59.

18 | ODU\ LV WKH LPDJH RI *RGpV KXPDQL]DWLR
UHFHLYHG IURP *RG UHSUHVHQWYV P®ph@mV GLYLQL
Marig 202.



MAN 189

ERUQ KXPDQ EHLQJu DQG LW ZDV LIQ WKLV V
W\ WKDW VKH FRQFHLYHG DQG ODWHU JDYH
redeemer of the entire worlgvhich is Christ?oWhat must have
VWUXFN %DXU KHUH LV %|KPH:V SUHVHQWD\)
in strong dualistic terms; for instance, they are both material pe

sons who possea very higltspiritual awareness. The ideanef i

carnation can be easily attached to both not necessarily as the trad

tional understanding of the spirit taking human form, but rather as

the new perspective on religious thought which accepts the idea

that the spirtisBEOH WR HQOLJKW HencEDThisv PDWHU
can be done only through knowledge, a higher, spiritual knowledge
which became a powerful awareness wiikimonmaterial co-

stitution of the physical human being. For Baur, whats seem
FRXQW KHUH LV PDQ:V UHDVRQ RU PDQ-V U
of discernment which gives him the unique opportunity tg-unde

stand his material life in a way whichrégnates his existence

with spiritual meaning.

The redeemer of the world may have been conceived and
ERUQ RXW RI ODU\ ZKR ZDV FORWKHG ZLWK
LV UHDOO\ LQWHUHVWLQJ LQ %|KPH:-V DFFRX
he describes his natuiThus, Christ is said to have taken our body
or our flesh upon himsélfin other words, one can say that he
assumed human flesh or even human nature for that ihtier
DV %|KPH:-V SUHVHQWDWLRQ JRHV D OLWWOI
ar. This is becauyse his view, Christ not only took upon himself
our flesh and nature; he remained in a state about which Béhme
says that was not characterized by the holy t&nlaryother
words, although Cist took human flesh, he did not mix or blend
with theternarius sandius holy ternary, most likely a reference to
the traditional doctrine of the Trini®yTo be sure, B6hme could

190 Bghme,Beschreibung der drei Prirtdiprangdese?%36, 38, 44,
and 71, and Baubje christliche Gn66i3.

1¥17KH LQGLYLGXDO ZKR KDV DQ HQOLJKWHQHG
human 1See WeekBoehma9.

192For details, see Gibbosyirituality and the Qda#t

193%OKFtdﬂr1akYussandﬁj§Q EH DVVRFLDWHG &ZLWK WKH
nent Trinity r6 HH 2 p 5THel Be@rodox Hagsl.
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KDYH XVHG WKH iSAK\ DIMAHV WKHREDG WBUEKQR O\ WH
the wordtrinitaseems to have been avoided here on purpose and

thus replaced witternarius* While triniesmakes direct andhu

mediated reference to three divine persemariugppears to be a

little less personal in Bbhme. Consequeethariuspeaks rather

of divine essences than of divine persons, because -Biiteme

ferred way to describe divinity is through the use of the notion of

"S UL Q RivgoD davi be more easily connected with essences,

and not with persori® Nevertheless, as Christ was not mixed

with the holyternary, he was not characterized by the pewe el

ment, which is the pure, holy, and heavenly earth, in whose earth

ness he allowed himself to dé¥¢eé€s | KPH-V SUHVHQWDWLRQ
as not characterized by the pure element is a bit baffling because
RQH ZRXOG H[SHFW &KULVW WR VKDUH WKF
:KLOH %|KPH GRHV QRW VD\ W3kbobcAuUs&,H ODF N\
on the contranyis acute awareness of spirituality seems to be a

proof thereof what B6hme seems to convey at this point is the

fact that Christ was a human being in the entirety of his material

and spiritual constitutict. $W WKH VDPH WLPHs KRZHYH
description of Christ can be interpreted in a totally different way,

and this seems to be the option Baur chose to adopt for his unde
standing of Béhme. Thus, as Christ did not mix himself with the

pure element and its earthiness, the image one cawepestce

cerning Christ is rather docetic in nature. According to Baur,
docetism presupposes the phanligmapparition of Christ in his

pure spiritualitye VR % |KPH-V UHIHUHQFH WR KLV O
although he was born out of Mary, may be read as sufficient proof

194Compare WeekBpehma?.

195See also VersluisL, VG RP p V288D GUHQ

196 Bohme,Beschreibung der drei Principien gottlicR2r86yesensa,
and 71, and Baubje christiie GnosiB03.

197For a contrary position, which does notB@#eP HpV &KU-LVW DV K
man, see Herbert McLachlBeligious Opinions tbriviLocke, and Newton
(Manchester: Manchester University Press, 1941), 31.

19 &RPSDUH 'RQQD 7UHPELQVNL g>3UR@SDVVLR
FDQ &RQFHSWLRQV Rih 8RB, iWpWnd KAEEHESAO 3 D
tical Histo59.4 (2008): 6333, n. 22.
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for docetism. In this respect, however, Baur connects Batime w

the philosophy promoted by Paraceéushose thinking seems

to have been impyeated with both Mariology and Christological
GRFHWLVP $V IDU DV %DXU LV FRQFHUQHC
&KULVW:-V LQFDUQDWLRQ ELUWK DQG KLVW
illusory in nature, which coud[SODLQ %DXU:-V LQFOXVLR
amongst the Gnostics since docetism was indeed a feature of
Gnosticism although not a permanent or even fundamental chara

teristic therec®® $vV IDU DV %DXU LV FRQFHUQHG
seems to be a character whose history consists of a series of events
WKDW KDSSHQHG "ZLWKRXW D GRXEWM LQ V
HIWHUQDO KLVWRU\py DV LI &KULMVE-ZDV QRV
ther of some kind of mystical history. In other words, Christ does

not seeni at least at this point in Bohme and especially if we are

to believe Baur to have been an actual person, but rather-a spi

itual reality which can be born in each human ¥eéi@prist is

therefore some kind of principle which works within humanity at

an individual level; a principle which helps human beings perceive
themselves spiritually in order to have meaning attachimeir

material existence in the physical world. Christ seems to be a met

19 Paracelsus was born Philippus Aureolus Theophrastus Bombastus
von Hohenheim (1493541) and worked as physician, botanist,astrol
ge, alchemist, and even occultist. For his theological and philosophical
features, and especially for his perspective on Mariology, as well as for his
'RFHWLVP DQG ORQRSK\VLWLVP 6HH 'DQH 7 'DQ
DQG 3DUDFHOVXYVp/XRrRR&amdium@ 8 HXOAASFHO V XV p
tronomia Magi21t136, in Pia Henstein Weidmann (Hrsd\pva Acta
Paracelsica. Beitrdge zur P&@selsusgHeraugegeben von der
Schweizerischen ParacelSesellschaft, Neue Folge 22 & 23 (Begn: P
ter Lang, 2009}122.

200 Some of the GnostiesMarcion, for instanaewere docetists,
while others were fnsaid to be so (Valentinians and Basilideans), but
not all docetists were gnostics and not all gnostics were docetists. See, for
details, Andrew K. M. AdarRaithful Interpretation. Reading the Bible in a
Postmodern Wghlshneapolis, MN: Fortress Pre&306), 46.

201See, for details, Babig christliche Gn68&604.
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phor for God and spiritual progrgg&sZKLOH WKH LGHD RI1 *R(
gin (with reference to Christ) serves the purpose of explaining

PDQ -V Jelae6 existence in the world. Evidently, the arg

ment begins with the reality of the natural world and bailds t

wards an explanation of picgs reality in terms which go beyond

physics itself into the teaof spirituality. It is not that spirituality

had an ontology of its own; on the contrary, spirituality is part of

the material world but it consists of notions #pmetrs) rather

than visible things.

GoD PVIRGIN AS THE DUALISTIC IMAGE OF MAN:
BETWEEN MALENESS AND FEMALENESS

What allows for this metaphorical reading of God in Bohirat is

least as it emerges from Bathie concept of virgin or rather

*RG-V YLUJLQ DV UHIHUHQF Hils&/tRe hgG -V ZLVG
er spiritual knowledge that enlightens humanity towards agneanin

ful understanding of material existéfitBaur himself dieves

that some observations need to be made concerning this somewhat
peculiar concept, especially that the idea ofirfia in Béhme

seems to be quite multifaceted. As far as Baur is concetmed, B6

PH-V LPDJH RI WKH EULB®BHwRW G e¥ééhla EULGHJ
ly dualistié is conspicuously Gnostic and it confirms the annne

tion between Bohmend the Gnostics. In what can be called-trad

tional Gnosticism, the image of the bride and the bridegroom is
applied to Christ and the soul, which in this case is the human soul.

To be sure, Christ is the bride, and the human soul is tee brid

groom in classal Gnosticisr#s ZKLOH LQ % |KPH WKH *RG-
is the bride and man (taken in general as humanity) is &e brid

202Compare Herrickthe Making of the New Spirjtd@lity
26 /RYH VHHPV WR EH WKH IHHOLQJ ZKLFK LV FD
material existence, as also seen in Solovyov. See Judith Deutsch Ko
blatt, Divine Sophia. The Wisdom Writings of ViadimifitSatayydY:
Cornell University Press, 2009)t821
204See also WeelBnehma95.
205For details, see Roelof van den BrSaldies in Gnosticism axd Ale
andrian Christiaitgiden: Brill, 1996), 233.
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groom2% *RG-V YLUJLQ WKH EULGH DZDLWYV KF
dise and wants to be his dearest lover provided he gives up his
earthiness. This is why, according to Baur, there is no es$ential di
ferencebetween Bohme and the Gnostics in their use of the image

of the bride and bridegrocfiAt this point, it is important tond

derstand that, in Bohm&/ KH LGHD RI *RG:-V ¥LUJLQ LV
how above the notion of Christ. Baur appears to be convinced that

the understanding as well as the meaning of Christ cannat be dec
SKHUHG ZLWKRXW D FOHDU SHUFHSWLRQ RI
an indication of tth IDFW WKDW *RG-V YLUJLQ WUDQ
VR WKH FRQFHSW RI *RG:-V YLUJLQr-FRQYH\V
tain meaning to the notion of Christ. The highest significance of

the idea of Christ must be found in the content of the idea of

*R G-V Yih othdr @ords, the concept of virginity is therefore

attached to Chrig® Reversely, Christ is a virgia male virgin

according to Badrbecause he embodies the nobleness and wi

GRP RIVRAAVGRP ZKLFK LV GHQRWHG E\ WKF
gin. Baur believes that, in Béhme, Christ had to take a masculine

form but, at the same time, his masculinity had to be conceived in

terms of virginity, which is not a gendgated issue; it iather a

human category that attempts to cover all the aspects of humanity:

LQ WKLV FDVH DV *RG:V YLUJLQ FRQYH\HG V
FRPSOHWHY LW E\ PHDQV RI LWV PDOHQHVYV
initial plan: to unite humanity and allaipgparently divergent or

different aspectslive maleness and femaleddssone single

human realit§?® which speaks of nobleness, virtue, purity, light,

and love: in a word, spirituafity From his reading of Bohme,

Baur gets the idea that maleness and femaleness must cbme toget

er in a spiritual way since, from the perspective of materiality, they

seem to be rather conflicting realitiess Bhwhy maleness is seen

as the reality which must control the features of fire, so maleness

206 Compare Gibbon&ender in Mystical and Occult, Bdought

207 B6hme,Beschreibung der drei Principien gottlicHen18/eseds
Baur,Die christliche Gn66k.

208 Gibbons,Gender in Mystical and Occult, B#ught

209 AlbaneseA Republic of Mind and Sfirit

210See Mayedena Ronteism and Its Appropriation oBdaked3.
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equals firéll while Emaleness is pictured as the reality that not
only incorporates the characteristics of light, salédagss equals
light2:2but also purifies masculine fire. Thus, femaleness & consi
ered the means whereby maleness is brought into the purity of
*RG -V BPIhisHhowever, sesnto be the case only because
Bohme? and Baur does not seem to be unaware of this &ispect
believes femaleness to be capable of nobility and puolike
maleness which conveys the idea of acerbity. In thithoagh
femaleness and maleness should not be considered in gender
related terms; on the contrary, they represent two conflicting real
ties which somehow must come togetiékhile maleness is-a
sociated with fire (and quite oddly in this respect, with darkness,
since in Béhme, fire does not communicate the idea of light, but
rather of fierceness), femaleness comes very close2tbGigbs-
tic dualism therefore is evident. Maleness and femaleness are not
categories of humanity (at least not primarily), but ratherteonflic
ing realities that represent an even greater conflict: that between
darkness and lig#®.

7KH QRWLRQ RI *RG:V YLUJLQ EULQJV ZL\
discussion of creation, so Baur is convinced that the idea of f
PDOHQHVYV SOD\V D FUXFLDO UROH LQ %|KP
which allows Baur to include him amongsCimeéstian Gnostics.
It should be highlighted here that one of the main reasons why
Bohme is included amongst the representatives of Gnosticism in
modern times is, according to Baur, his decision to relateathe cre
tor of elements with the representationVifK H "KDUORWU\ IRL
great vicepln other words, whoever created the physieal el

211BachVoices of the Turtled®@s

212Gibbons,Gender in Mystical and Occult, THdught

213 Bbhme,Von der Menschwerdung Jesuw@hrikts ewige Wort sei
Mensch worden, und Maria der Jungfrauen, wer sie sei von ihrem Urstand gew
und was sie sei in der Empfangnif3 ihres Sohnes Jesu Christi fir eine Mutter wc
(Amsterdam: Henric Betkio, 1660), Teil 1, 7:13.

214The image of the prelapsarian Adam is perfect in this respect. See
AlbaneseA Republizf Mind and Spidg.

215Harris,Gnostisms5.

216Baur,Die christhe Gngdi®5.
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ments® most likely a reference to Lucifer, whose rebellion against
God turned him into the author of matter and matedaditso

provided the context for an uncontrolledirée®r all the realities

which accompany materiality, namely finitude, contingendy, phys
cality, and deat®’ 7KLV LV DFFRUGLQJ WR %DXU W
which appalled heaven with its imagination. The setting ofamagin

tion in motion which prompted Lucifer testdince himself from

the spirituality of God is the very engine which created the world,

so mdter3 in a way can be said to have at least some degree of
materiality attached to it, in the sense that finitude and physicality
were automatically its necessaryeqaesices. It is now that Baur
reveal§ without any other reference whatsoéwbat the ideaf
femaleness encompasses a wide range of physical realities such as
the earth, history, and ser¥éealthough he does not explain how

he reached this particular cosidn, Baur may have had in mind
WKH LPDJH RI1 $ Gbeetett with ;e addidns FaRby

Eve; in other words, Evethe representative of femalerfeiss
VRPHKRZ EODPHG 2PRéverthBl€3s,Vthé Dhep@tivity

which comes with the fall itself is not to be taken and interpreted
enirely in negative terr?®.The negatity of the fall as well as the
negativity of femaleness is to bmm@hended as the affirmation

R1 P D W W-politivity. QrR@her words, nepositivity is not
necessarily a bad thing; it is merely the affirmation of some features
which are not positive and, at the same time, the presentation of
other features which define the lack of positivitgrdctical terms,
ZKLOH SRVLWLYLW\ UHIHUV WR *RG6:-V VSLU
SRVLWLYLW\ FDQ digit@ IWrdih\aAd BdbkQese; tReD W

217Death is the result of conflict and war, ar8iéihme war is closely
associated with the devil. See Ska€) Dé&tksaldas Visionary Theatre
31

218 Most likely because the female principle represents the creation of
matter (earth), is aware of human history from one end to anotloer (hist
ry), and completesu even in connection with sexualithe masculine
principle (sense). See WeBkghm#22.

219Compare Ward;hristianity under the Ancien Bégime

20|n %OKPH WKH IDOO LV WHOHRORJLFDO DQG

(felix culpa 6 HH 2 pGnidsti©Apocalypse.
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latter group, however, should be understood of features which d
fine physicality against spirituaMyhat is important, however, is

to realize that both define the reality of huméiery much the

same way maleness and femaleness define the wholeness of h
manity as weH22 Thus, the negativity of feraatss and its nen
SRVLWLYLW\ VKRXOG EH UHDG L@ & "FUHDW
Bohme puts & there is life in the waan asnuch as there is life

in history or in the earth itself, or even in matter since the creator
of ekements accepted the world in feminine terms. It is clear then
that in the world, in whatever matter can be seen as part of physical
creation, life comes atteed to the idea of femaleness. Life comes
from the woman as far as humanity icemed and everything

else in the world of history and matter has its origins in the reality
of femalenes®3 1t is therefore an issue of gender differentiation;
femaleness has its own positivity agiler despite its initial reeg

tivity as connected to the desire for maigri®@rocreation in the
material world is a reality of gender difteation, andhis cannot

be understood in negative terms since life itself originates in the
combination of the physical realities oflgeendowed organisms.

This seems to be the highest reality which rules in the physical and
material world, namely the fact that difiginates in the comhbin

tion of maleness and femmadss, but the idea of liféving entities

is primarily connected with femaleA&sshis is why, in Bohme,

such understanding of materiality could have prompted him to i
clude Bohme amongst the Gnostics since life itself in the material
world is so fundamentally dualistic.eltzds and femaleness are
only one aspect which define lamity and its life in dualistic

221See Dourley®n Behalf of the MysticabRool

222 Androgyny, therefore, is essentially soteriological. See Sharma,
Women in World Religt@ids

223Compare Gibbon&ender in Mystical and Occult, TidtbbR

224Similar ideas are found in Zinzendorf. See Aaron S. Foglesu,
is Female. Moravians and the Challeng&elidgtalicaEarly AméRed:
adelphia, PA: University of Pennsylvania Press, 2007), 77. For details
about lifegiving and human sexuality in Christian mysticism and-esoter
cism, see Ole M. HgystadHistory of the Hgadndon: Reaktion Books,
2007)171.
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terms; the negativity and Aowositivity of femaleness itself s a

RWKHU VLJQ ZKLFK GLVFORVHV WKH GXDOL\
WDWLRQ RI UHDOLW\ DW OHDMW THiF FRUGLQ
DOVR H[SODRRRHWXWKDW %|KPH:-V SLFWXU
EH FRPSDUHG ZLWK W Kdihg o GhvistvdnB Viis XQGHU
connection to the Sophg;in this respect though Sophia ia-co

sidered the Holy Spit# which kears with it the idea of femal

QHVV VLQFH KH ZDQWHG WR EHFRPH WKH I
mother227 This explanation is crucial at this point because it shows

not only why Baur considers Bohme a soiobut also because

there is no other way to understand Béhme unless in Gnostic

terms. Femaleness is a rewfitiyoutwhich humanity cannot exist.

Maleness is only half of what is needed for humanity to procreate,

so dualism is the very essence of hitynand its material etxis

ence. Consequently, it is only in dualistic terms and thus within
Gnostic lines that materiality can be given a definition according to

Baur. This reality, however, is thensfemred from the physicality

of materiality to the sfiuality of divinity. Even the idea of God

himself should be then investigated in dudliaticl hence Gre

tic3 terms, and this is because the notion of éapsd is a muyst

JLYHQ *RG: -\BFHEDML HILB/ODLQ ZK\asRG:-V ZL\
picturedin *RG:-V YLUJLQ LQ %baseH BHn his HatwaX V H
understanding of the material world where femaleness is the origin

of life3 the origin of creation as far as God is concerned must

have something in common withRG -V iQHRHu 2R2VGRP
*RG-V ZLVGRP KRZHYHU FDQQRW EH FRQFH

225 By using the concept 8bphjeBéhme stands in a long anduep
table tradition which includes names such as Clement of Alexadria, Or
gen, Plotinus (with his a@hristian attitude), (Pseudionysus the
Areopagite, and Hildegard von Bingen. See June Boy@eOPD ®@- g8QFR
ventional Wisdom: Theologizing the MargB&7t341, inFeminist Theol
gy13.3 (2005): 32325.

26 6HH DOVR -XOLH +LUVW q'UHDPLQJ RI D 1HZ
Visions of Wisdom1349t365, inFeminist Theoloy@ (2006853.

227Baur,Die christliche Gn66Et606.

228Compare BacWoices of the Turtled®®:&60.

229See Mageklegel and the Hermetic Trddition
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only the feminine can provide even God with a reality that-can a
FRXQW IRU FUHDWLRQ DQGJLQ %REPN ONKH\
imparting wisdom that created everyttéhg.

The representation of the feminine reality in B6hme is obv
ously fundamental for the explanation of the origin of life, at least
according to what Baur has to say. This is why he continues to
FRPPHQW R Q ndeélskaRdihg\of Xemaleness and especially
RQ WKH LPDJH RI *RG:V YLUJLQ && IHPDOH
whole picture, it is clear that while life is given through femaleness,
maleness is there not only to complete the presentation of the
whole reality, but also to reinforce the fact that the origin of life
cannot be detached from masculinity which cesspls feminine
counterpar3t ERQVHTXHQWO\ LQ %|KPH:-V SUHVH
virgin, there is also a position element which sheds light on how
the complementarity between maleness and femalenes$eshould
VHHQ LQ WKH VHQVH WKDW *RG-V YLUJLQ C
RWKHU ZRUGV *RG:V ZLVGRP LV SRVLWLRQ
indicative of its role in delivering life, while God himself is-som
what left behind as the originator of life. This Ina&g to do with
WKH IDFW WKDW %|KPH:-V SLFWXUH RI WKH
maleness and femaleness agilifirs is only supposed to mirror
natural reality, wherein the female is the actual deliverer of life
while the male is the original contributoit 32 At the same time,
WKH SRVLWLRQLQJ RI *RG:V ZLVGRP EHIRUF
other way to say that life opens up to reality through the feminine;
LQ %DXU:-V ZRUGV 1iwhdr\¢ap=Riy a¥ &GV GRLP
gind® ZKLFK RSHQV XS *RG:-V ZRQGHUWVY PRVW O
cal, and material reality. At this point, Baur underlines the fact that
%|KPH-V GHSLFWLRQ RI *RG-V YLUJLQ LV VLEF
*RG-V ZLVGRP LQ 6RORPRQpia.BHRIFENWeDQG WK

230StevensorRomanticism and the Androgynouyd &ublime

231Gibbons,Gender in Mystical and Occult, Btought

232The complementarity between maleness and femaleness should be
DOVR XQGHUVWRRG LQ VSL driergri3f@unatish PV DV D
See Arthur Versluighe Secret of Western Sexual Mysticism. Sacred Practices anc
Spiritual Marriagf@ocheste VT: Destiny Books/Inner Traditions, 2008),
108.
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*RG-V YLUJLQ ZKLFK LV LQ IDFW *RG-V ZLV
elements, so it endows materiality with its various charestén

RWKHU ZRUGV LW LV *RG-V ZLVGRP *RG-V Y
ment of femaleness itself which gilie, in all its forms, shapes,

and features, to the huge natural variety of entities than can be
found in the niverse33Baur therefore points out that the result of

WKLV PLUURULQJ RI *RG:V YLUJLQ DQG ZLVC
consists of colors, art, and virtue a word, it is life itself which
VSULQJV IURP *RG:V ZLVGRP D@GhasvdV UHIOH
very plastic way to express this reailitigich is obviously inspired

by Bohmé VR RQH UHDGV RI WKH pndst kéyW K RI *R:
the quintessence of ¥ which is said to have always delighted

divinity (and the Godhead) as one of the most beautiful characte
LVWLFV SHUWDLQLQJ WR *RG2HItWdstoJLQ VHHC(
EH VDLG KHUH WKDW GXH WR %|KPH-V SUH
the deliverer of life, Baur is convinced that he is not onlys Gno

tic, but also a Manichaean. For instance, Baur finds aningeres

parallel, which he thinks thaH&/ HUYHV PHQWLRQ EHWZH
LGHD RI *RG-V YLUJLQ DQG WKH ORQLFKDHD
ness through the myth of the shining light and the celestial vi

gin236 The fact that in hias manichaische ReligiorBaystem

speaks about Christ lasing connected with the {deving light,

while in hisDie christliche Gns&sis PHQWLRQV *RG:-V YLUJ
deliverer of lifgiving light, seems to be iex@int; the maleness of

237KH VDPH WHDFKLQJ DERXW WKH IHPDOHpPV F
found in Jane Leade. See Radford Ruéhoeidesses and thee Bigin
ning236

234See Sklage O Détuspléfas Visionary Thed@oe

235 Bohme,Beschreibung der drei Principien gottlicHeh8%/eseds
Baur,Die christlichadsi506.

236 Baur is very accurate here because iDdgsmanichaische Rel
gionssystéra does spdh DERXW &KULVW DV EHLQJ WKH gV
as well as the result of the purest emanation of light. This is why Christ
FDQ EH VvVDLG WR EH WKH qLGHDO SULPRUGLDO P
and spirituality) is what informs his entire existeaeef®@ details, Fe
dinand Christian Baubas manichédische Religionssystem. Nach den Quellen neu
untersucht und ent@@kilingen: Verlag von C. F. Osiander, 1831), 214.
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