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I. Introduction 

The Authentikos Logos, also known as Authoritative Teaching or Authoritative 
Discourse, the third tractate of the sixth codex of the Nag Hammadi Library, is 
a little studied text within the Nag Hammadi writings. The purpose of this 
study is to fill this gap by providing the first study that has Authentikos Logos 
as its primary focus. The key questions are to find a place and context for the 
writing within early Christianity, but also, the study of this individual text adds 

new insights to the scholarship of the Nag Hammadi Library and study of early 
Christianity, as it analyses and explains Authentikos Logos in relation to other 
Nag Hammadi texts and early Christian writings. 

Much of the Nag Hammadi and Gnostic studies scholarship has focused on 
questions for which other writings are more central, such as how does the 

Gospel of Thomas or the Gospel of Mary portray Jesus and his teachings, or on 
themes central in Valentinian or Sethian writings.’ For these discussions, 

Authentikos Logos has either proved of not the utmost priority, or difficult to 
grasp. Further, Nag Hammadi studies are closely intertwined with the 
question of what was “Gnosticism” or what is meant by the word “Gnostic”. 
The category itself is vague and problematic, as discussed by several scholars, 

1 For the Gospel of Thomas, see e. g. Risto Uro, Thomas. Seeking the Historical Context of the Gospel 
of Thomas (London: T&T Clark, 2003); Risto Uro (ed.), Thomas at the Crossroads. Essays on the 

Gospel of Thomas (Edinburgh: T&T Clark, 1998); Jon Ma. Asgeirsson/April D. DeConick/Risto 
Uro (ed.), Thomasine Traditions in Antiquity. The Social and Cultural World of the Gospel of 
Thomas. (NHMS 59; Leiden: Brill, 2006). For the Gospel of Mary, see Esther de Boer, The Gospel of 
Mary. Listening to the Beloved Disciple (London: Continuum, 2005); Karen L. King, The Gospel of 
Mary of Magdala. Jesus and the First Woman Apostle (Santa Rosa, Calif.: Polebridge Press, 2003), 

and Christopher Tuckett, The Gospel of Mary (OECGT; Oxford: University Press, 2007). 
On Sethian texts, see e.g. Dylan Burns, Apocalypse of the Alien God. Platonism and the Exile of 

Sethian Gnosticism (Philadelphia, Pennsylvania: University of Pennsylvania Press, 2014); Karen 
L. King, The Secret Revelation of John (Cambridge, Mass.: Harvard University Press, 2006); 

Tuomas Rasimus, Paradise Reconsidered in Gnostic Mythmaking: Remaking Sethianism in Light 

of the Ophite Myth and Ritual (NHMS 68; Leiden: Brill, 2009); John D. Turner, Sethian Gnosticism 

and the Platonic Tradition (BCNH Section “etudes” 6; Quebec: Presses de l'Universitae Laval, 

2001); and Michael A. Williams, “Sethianism” in Antti Marjanen/Petri Luomanen (ed.), A 

Companion to Second-Century Christian ‘Heretics’ (VCSup 76; Leiden: Brill, 2005), 32-63. 

On Valentinian writings and the school of Valentinus, see e.g. Christopher Markschies, Valen- 

tinus Gnosticus, Untersuchungen zur valentinianischen Gnosis mit einem Kommentar zu den 

Fragmenten Valentins (WUNT 65; Tiibingen: Mohr Siebeck, 1992); Ismo Dunderberg, Beyond 

Gnosticism. Myth, Lifestyle and Society in the School of Valentinus (New York: Columbia Uni- 

versity Press, 2008); Ismo Dunderberg, “The School of Valentinus” in Antti Marjanen/Petri 

Luomanen (ed.), A Companion to Second-Century Christian ‘Heretics’, 64 - 99; Ismo Dunderberg, 

“valentinus and his School” in Revista Catalana de Teologia 37 (2012), 131-151; Einar Tho- 

massen, The Spiritual Seed. The Church of the ‘Valentinians’ (NHMS 60; Leiden: Brill, 2006). 



10 Introduction 

notably by Michael A. Williams and Karen L. King.” Importantly, and as noted 
by some of the scholars who have studied Authentikos Logos, the writing 
cannot easily be approached as a Gnostic text. It is a writing that has never 
quite easily fitted with any assumed category of what Gnostic is. There is 
nothing to connect it with heresiological descriptions and it does not suit for 
example Michael A. Williams’ redefinition of “Gnostic” as “biblical demi- 
urgical”, since it does not focus on biblical creation myth and its 
reinterpretation. 

Antti Marjanen has provided a fairly solid approach to the term, according 
to which a Gnostic text combines “a notion of (an) evil or ignorant world 

creator(s) separate from the highest divinity” with a presupposition “that the 
human soul or spirit originates from a transcendental world and. . . has the 
potential of returning there after life in this world”.’ The combination of these 
two prerequisites is not met in Authentikos Logos in a pronounced way. No 
concept of two gods emerges in the writing, and overall it is not concerned 
with the creation or the origin of humankind. The soul-story, with its 
emphasis on the pre-existence of the soul and its return to the divine worlds, is 
focal to the text, but such a view is not exclusively Gnostic. As will be discussed 
in chapters III and IV, the soul story rather connects with views of several 

Platonic and Christian writers. This means that “Gnostic” is not an analytical 
tool that could be used to better understand Authentikos Logos, and what 
“Gnostic” is, or is not, is a topic that does not concern Authentikos Logos 
directly. Even more importantly, not approaching or assessing the writing 
against a “Gnostic” background gives freedom for an approach that allows it to 
speak in its own right.’ 

2 Michael A. Williams, Rethinking Gnosticism. An Argument for Dismantling a Dubious Category 
(Princeton, N.J.: Princeton University Press, 1996). Karen L. King, “The Origins of Gnosticism” in 
Antti Marjanen (ed.), Was There a Gnostic Religion? (Publications of the Finnish Exegetical 

Society 87; Helsinki: The Finnish Exegetical Society, 2005), 103-120; Karen L. King, What Is 

Gnosticism? (Cambridge, Mass.: The Belknap Press of Harvard University Press, 2003). Also Antti 

Marjanen, “What Is Gnosticism? From the Pastorals to Rudolph” in Antti Marjanen (ed.), Was 

There a Gnostic Religion?, 1-53. The category has not, however, been discarded by all scholars, 
see e.g.: Alastair H.B. Logan, The Gnostics. Identifying an Early Christian Cult (London: T&T 
Clark, 2006), and David Brakke, The Gnostics. Myth, Ritual, and Diversity in Early Christianity 
(Cambridge, Mass.: Harvard University Press, 2010), 1-18, 31. 

Frederik Wisse in the 1970s and 1980s criticised taking Nag Hammadi texts as Gnostic, see Wisse, 
Frederik: “Prolegomena to the Study of the New Testament and Gnosis” in A.H.B. Logan/A.J.M. 
Wedderburn (ed.), The New Testament and Gnosis: Essays in Honour of Robert McL. Wilson 
(Edinburgh: T&T Clark, 1983), 138-145, on p. 138. Wisse has argued for a monastic readership, 
see Wisse, Frederik: “Gnosticism and Early Monasticism in Egypt” in Barbara Aland (ed.), 
Gnosis. Festschrift fiir Hans Jonas (Gottingen: Vandenhoeck & Ruprecht, 1978), 431-440. 
Antti Marjanen, “Gnosticism” in David G. Hunter/Susan Ashbrook Harvey (ed.), The Oxford 
Handbook of Early Christian Studies (Oxford: Oxford University Press, 2008); 203 - 220, on p- 210. 
See also Williams, “Was There a Gnostic Religion? Strategies for a Clearer Analysis” in Antti 
Marjanen (ed.), Was There a Gnostic Religion?, 55-79, on p. 78. 

4 See also Hugo Lundhaug, Images of Rebirth. Cognitive Poetics and Transformational Soteriology 

Ww 
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Instead, the Authentikos Logos will be approached as a generally Christian 
text in this study. It may be asked what makes the writing Christian; that 
approach will unfold as the study proceeds, but it may be briefly noted here 
that there is some distinctly Christian terminology in the writing, such as an 
emphatic reference to following the evangelists (35:4-6),° a reference to a 
virgin ((O] YPWMG MMAP-C-GNOC), and the unfavourable comparison of 
criticised people with pagans in connection with apparently Christian 
polemics (33:4 -34:32).° At the same time Authentikos Logos does not contain 

material that is word-for-word similar with earlier Christian writings, whether 
one thinks of the four gospels that became canonical, other scriptural 
materials, or even other Nag Hammadi texts. Yet careful scrutiny reveals 
allusions to, and reminiscences of, a number of early Christian writings, 

whether those that gained a canonical status (see II.3, V.2), or themes 

discussed in such texts as the Apocryphon of John and the Gospel of Mary (see 
V.2). However, one can go further than simply spot the common ground and 
allusions. This study seeks to understand and explain these coherences. 

The focus of this study is to place Authentikos Logos in its context within 
early Christian traditions. This search for context adds to our understanding 
of early Christianity. As will be argued in this work, this context is not about 
the very beginnings, but the Christianity of the third and fourth centuries CE, 
and the ascetic and monastic currents that drew from the well of Christian 
Platonic, including Origenist heritage, but also, as this work aims to point out, 
from second to early third century sources, such as the Gospel of Mary, and the 
Apocryphon of John, and perhaps the Valentinian and Sethian traditions. The 
common denominator that brings these traditions together is Christianity in 
Egypt during that era. The aim, therefore, is to provide an analysis of 
Authentikos Logos that not only sheds light on the text itself, but - from its 
particular point of view - broadens our understanding of early Christianity 

and the Nag Hammadi collection. 

in the Gospel of Philip and the Exegesis on the Soul (NHMS 73. Leiden: Brill, 2010), 18; Williams, 

“Was There a Gnostic Religion?”, 78-79. 

5 evayyedotrc is a Christian term that means “bringer of good tidings”, “preacher of the gospel”, 

“evangelist”. G.W.H. Lampe (ed.), A Patristic Greek Lexicon (Oxford: Clarendon Press, 1961), 559. 

There are only a very few non-Christian usages, and the Christian meaning predominates, H.G. 

Liddell/R. Scott/H.S. Jones, A Greek-English Lexicon With a Revised Supplement (Oxford: Cla- 

rendon Press, 1996), 705. After Acts 21:8, Eph 4:11, and 2 Tim 4:5 and along with five other 

Christian texts (Ignatius, Epist. interp. 9.4.1; Acts of John, in the title; Papias, Fragm. 2.5, 7.1, 9.1; 

Apocryphal Apocalypse of John 31:4; Clement of Alexandria, Stromata 1.1.13; 3.12.83; 4.21.132), 

Origen uses it over 100 times (Origen, Contra Celsum 2.4.26; 2.69.28; 2.71.13; Commentary on the 

Gospel of John 1.3.18; 1.8.48; 1.12.75; 2.4.34; 2.5.45 etc.). 

I have discussed the view on pagans in Ulla Tervahauta, “Ignorant people, the fool and pagans: 

intra-Christian polemic and portrayal of the other in Authentikos Logos” in Raimo Hakola/Nina 

Nikki/Ulla Tervahauta (ed.), Others and the Construction of Early Christian Identities (Publica- 

tions of the Finnish Exegetical Society 106; Helsinki: Finnish Exegetical Society 2013), 195-216. 

lon 



12 Introduction 

1. The Approach of This Study 

The study of Authentikos Logos requires the scholar to ask questions 

concerning its dating, provenance, and literary character, and also to examine 

themes central to the writing. It requires reading it not only as a Nag Hammadi 

text, but as a text that shares perspectives not just with the Nag Hammadi 

writings, but with a wider selection of early Christian literature. Importantly, 

one should not ignore the time span over which the various Nag Hammadi 

texts were written. Much of the material is usually dated to the second or third 

centuries, whereas the copying and the final phase of circulation are dated to 

the late fourth century, if not later. There is no need to assume that all the Nag 

Hammadi material stems from the second century. 
Several theses are argued for in this work. First, that Authentikos Logos fits 

best a third- or a fourth-century context and that it provides tangible evidence 
that there are also younger writings amidst the Nag Hammadi Library, which 
is a relatively heterogenous collection of texts. Second, that it is a Christian 
writing with ascetic emphasis that could originate within early Egyptian’ 
Christianity. Not only does it align with ideas prevalent in the third and fourth 
centuries, but there are indicators within the text that suggest that whoever 

composed it, knew and even referred to traditions represented within other 
Nag Hammadi texts, such as the Apocryphon of John, or various ascent 
accounts of early Christianity. However, these references do not betray any 
close affiliation with Sethian or Valentinian schools of thought, but familiarity 
with them that allows different takes on shared subjects. 

Several routes have been followed to reach these conclusions: close reading 
of the text, study of scriptural allusions and their functions, and comparative 
analysis of how the central themes and questions of the text were treated in 
other texts of various origins roughly from the period between the second to 
the fifth centuries CE. The most important method of this work is close 
reading of the text and an analysis of Authentikos Logos in comparison with 
other ancient texts, with the main focus on Christian authors and writings. 

Materials for comparison were sought from various sources: from the 
scriptures, to recognise and understand what particular texts are influential 
and how they are employed; from the other Nag Hammadi writings, to see how 
Authentikos Logos treats similar topics, and also, to see where it takes its own 
paths; and from philosophical and/or non-Christian authors, to better 
understand the writing’s approach to philosophical themes. Most importantly, 

7 Here Egyptian Christianity is understood broadly, not only as Coptic, but Coptic and Greek- 

speaking Christianity that connects with ascetic traditions elsewhere: one needs to keep in mind 

the close connection of Egyptian Christians with Palestine, and other areas of the late Roman 
world. For example, Origen fled Alexandria in 231 to Caesarea, and Egyptian monks were 
influential in the development of Palestinian monasticism. For the latter, see e.g. Brouria Bitton- 
Ashkelony/Arieh Kofsky (ed.), The Monastic School of Gaza (VCSup 78; Leiden: Brill, 2006), 6-7. 
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Authentikos Logos is discussed in light of ancient Christian authors with the 
purpose of clarifying how to best understand the Christianity it represents. 
The aims and the method of the comparative analysis will be further discussed 
in Chapter III. 

Recognition of scriptural allusions is of foremost importance for under- 
standing the Christian character of the writing. Such work already exists.* 
Pointing out allusions can, however, only be the initial step, after which a more 

thorough analysis is needed. It is necessary to consider to what texts does 
Authentikos Logos allude, how is it done, and how do these allusions relate to 

other early Christians’ approaches to these same texts. If one only seeks to 
identify scriptural passages without further inquiry into their interpretation, 
or if one only compares Authentikos Logos with other Nag Hammadi texts, 
much information of its position within the wider field of early Christianity 
remains hidden, and the results gained are in danger of being distorted or 
faulty. 

When it comes to the other texts used in comparative analysis, this study 
takes a new approach as regards the material next to which Authentikos Logos 
is read. Often in Nag Hammadi scholarship the material for comparative 
analysis is taken from other Nag Hammadi texts and heresiologists’ reports on 
what they called heretic teaching. This is often sensible, as there are 
coherences within texts that need explaining, and similarities that suggest 
some relationship between the texts. A good example are the Sethian and 
Valentinian writings. Comparison with other Nag Hammadi materials is 
conducted also in this study, but with a notion that there is a very serious 
danger in this approach. Reading Nag Hammadi texts primarily next to each 
other, or in light of heresiological reports, could provide circular evidence that 
at worst creates an illusion of typically Nag Hammadi or “Gnostic” themes and 
approaches, particularly if other, similar material elsewhere is ignored, or read 
as being fundamentally different from Nag Hammadi materials. That is why 
such approach can hinder accurate interpretation of these texts. 

In this study the aim has been to keep the scope of comparative material 
relatively large. Yet the aim is not simply to find parallels, detect influences or 
trace background influences. Rather, the purpose is to see how a given motif is 
used in Authentikos Logos and why; the aim has been to render the text easier 
to understand. This also means that the present work is neither a commentary 
on Authentikos Logos that would go over its contents line by line, nor a 
systematic comparison with one or two works or authors. Rather, ancient texts 
are chosen without being restricted to any one type of text. The aim has been 
for a relatively wide perspective in this sense. On the other hand, the focus of 

8 Craig A. Evans/Robert L. Webb/Richard A. Wiebe (ed.), Nag Hammadi Texts and the Bible. A 

Synopsis and Index (NTTS XVIII. Leiden: Brill, 1993); Christopher Tuckett, Nag Hammadi and 
the Gospel Tradition. Synoptic Tradition in the Nag Hammadi Library (Edinburgh: T&T Clark, 

1986). 
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the study is on select thematic issues that are central to the writing: the 

gendered soul story and the precise terminology used of the soul, matter (UAn) 

and how it is discussed, the soul’s ascetic progress and the passage describing 

its final ascent, and how this ascent relates to other early Christian ascent texts. 

The starting point of this study is that Authentikos Logos may be 

approached as an early Christian homily that draws on Christian traditions 
- often such traditions that lived and went on living within eastern and ascetic 
Christian contexts. There clearly were many sources or traditions known to its 
author: the Septuagint texts, the Gospels of Matthew, Luke, and John, Pauline 

epistles and the Epistle of James, and also ideas expressed in Sethian and 
Valentinian literature, as well as Christian Platonism. However, when material 
similar with e.g. Valentinian writings is analysed, it emerges that common 
themes are used in different ways in Authentikos Logos and Valentinian 
writings. It will be suggested that the explanation for this is that Valentinian 
and other earlier texts were known to those who composed Authentikos Logos. 
This in fact is what one would expect of a homily: it is a text that has been 
composed by someone with knowledge of the scriptures and other literature, 
and models and themes derived from these are varied to suit its own situation. 
For instance, Valentinian texts lay much emphasis on therapy of emotions, 
discussion of cosmogony and the origin of the human being. Although desire 
and its effects are central in Authentikos Logos, other concerns of Valentinian 
texts are not of primary interest, and neither is there much in the way of rituals, 
often discussed and referred to in Valentinian writings. Authentikos Logos is 
more focused on a way of life that will take the soul to its goals, ascent and rest. 

Antti Marjanen has summarised the need for the study of individual Nag 
Hammadi treatises as follows: “In order that the Nag Hammadi texts can really 
make a contribution to our overall understanding of early Christianity, 
detailed studies of both the text and symbolic world of all Nag Hammadi 
writings are needed.”” The primary goal of this study is to understand this 
particular Nag Hammadi text that has often been bypassed in Nag Hammadi 
scholarship, perhaps because it did not fit the general view of the “Gnostic” 
collection of texts. 

1.1 An Overview of the Contents of Authentikos Logos 

Authentikos Logos is a short Coptic treatise of which only one copy from the 
fourth century has survived to our day. This copy is a part of the Nag Hammadi 
codex VI, in which it is the third of altogether eight treatises (plus a note 
written by the scribe). The major theme of the treatise is the journey of the soul 
from above to a life on earth and the soul’s ascent after a life below. The writing 
tells the story of a feminine soul who descends from the “invisible worlds” and 

9 Marjanen, “Gnosticism”, 217. 
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incarnates into human life, lives in a body and experiences various sufferings 

or humiliations, gathers its strength, and finally ascends to its original home. 
In the course of this narrative several types of literary styles and motifs are 
applied. The story of the soul is interwoven with descriptions of dangers and 
temptations that threaten the soul in the world. The threats to the soul are also 
threats to the recipient, and the text often takes a tone of advising or urging: it 
is apparent that the audience is being instructed on how to live. The text is 
mostly written in the third person singular, occasionally in the first person 
plural: see below for the overall sketch of the contents. 

Various rather common images are employed to enrich the message in the 
text.'° The parable of the fisherman and his nets warns of the Devil’s ruses that 
threaten to lead souls into deep waters of death (29:3 - 30:4), and the parable is 

followed by its interpretation (30:4-31:24). On three occasions the general 
third person narrative changes into first person plural: first in a comment in 
the text (25:26-27), then as the great contest in the world is explained and 
boundaries drawn between its two parties, “us” and the “adversaries” (26:20 - 

27:25), and again in the fisherman parable and its interpretation that 
emphasise the necessity to be vigilant of the Devil’s seductive baits (29:3 - 17; 
30:4 - 28). Also, the section that criticises the ignorant people and the foolish 
person, and compares the two with pagans, serves the purpose of setting 
standards for the audience (33:4- 34:32). The writing ends with the soul 
reaching her goal, and closes with a brief doxology. 

The contents and structure of Authentikos Logos 

DD, 

(Beginning: lines 22:1 -5 missing/impossible to read) 

The hidden heavens, invisible worlds; the invisible soul of justice comes from them 

(22:6 -22) 
Bridegroom feeds the soul with the Word (22:22 - 34) 

23 

(Lines 23:1 -3 missing) 

Re-marriage metaphor, soul cast into body, step-siblings and their inheritance (23: 

4-29) 

Vice list/stepchildren’s possessions (23:29 - 34) 

24 

(Lines 24:1 -3 missing, 4-5 impossible to interpret) 

A woman shut into a brothel (24:6 - 10) 

10 For example, \0yoc is like medicine that cures the soul’s blindness and the soul’s nourishment 

(22:20 - 34). Inheritance and uneven family relations on p. 23 exemplify the relationship be- 

tween the soul, body, and passions. Contest depicts the people’s situation in the world (26:8 - 26). 
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Two-ways-saying, cf. Deut. 30:15, 19 (24:10 - 13) 

The woman’s debauched life, oblivion, bestiality 

“Wine is the debaucher”, an allusion to Eph. 5:18 (24:16 -17) 

A saying about a foolish person (24:22 - 26) 

The gentle son and the father (24:26 - 33) 

Step-children (24:33, continuation on the beginning of page 25 missing) 

25 

(Lines 25:1 -4 missing) 

A comment on the effects of desire and gluttony that cannot mix with moderation 

(25:5-11) 
Metaphor of the wheat and chaff (25:12 - 23) 

Comment/explanation: “Pure seed is kept in secure storehouses” (25:24 - 26) 

Comment: “So, all of this, then, we have spoken.” (25:26 - 27) 

Pre-existence of the Father (25:27 - 26:7) 

26-28 

(26:1-3 missing) 

Great contest (26:8 - 20); adversaries/opponents mentioned (26:20 - 27:25) 

“Our” conduct (27:5 - 25) 

The soul’s illness and medicine, the soul’s healing and strength (27:25 - 29:3) 

29-32 

Nets that are set to catch “us” (29:3 - 17) 

Man-eaters like a fisherman (29:17 - 30:4) 

Explanation of the fishing image: “We too live in this world like the fishes.” 
(30:4-6) 

Adversary’s wiles that are the food of death (30:4- 25) 

Vice list (30:26 - 31:8) 

Explanation of the temptations as the Adversary’s wiles (31:8 - 17) 
Deceived soul bears the fruit of evil/gives birth to vice (31:17 -24) 
The soul story continues with the soul’s conversion (31:24 - 32:16) 
Soul’s ascent, slave traders (32:16 - 33:3) 

33-34 

Criticism of the foolish person (33:4 - 34:2) 
Criticism of the ignorant people (34:3 - 32) 

35 

The rational soul attains her goal (34:32 - 35:18) 
Doxology (34:19 - 22) 
Title 
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2. Previous Studies of Authentikos Logos 

This study does not tread on completely pristine ground, for Authentikos 
Logos has received some attention in scholarly work on the Nag Hammadi 
Library. Much of this consists of editions, translations, and introductions 
where the primary task has been to briefly recognise its genre and focus, and 
often to classify the treatise within frameworks of Gnosticism or early 
Christianity. Individual aspects of Authentikos Logos have been discussed in 
articles or, when it has been discussed in monographs, the discussion has been 
a part of some thematic question (martyrdom, polemics, paraenesis). In these 
studies Authentikos Logos is one of several objects of study, and usually not a 
central one. In the following survey studies that deal with Authentikos Logos 
are discussed. The approach is a fairly comprehensive one: since this is the first 
monograph focusing on the writing, most of the research history has been 
included. 

2.1 Editions and Translations 

Authentikos Logos has been available for academic audiences since the early 
1970’s, when the facsimile edition of the VI codex and the first scholarly 

editions and translations were published. The first edition, with a German 

translation, by Martin Krause and Pahor Labib, appeared in 1971 in Gnostische 

und hermetische Schriften aus Codex II und Codex VI. This edition does not 
comment on the contents of the text, but provides information on language 
and orthography.'' The following year saw the publication of the facsimile 
edition of the Nag Hammadi codices, and two years later, in 1973, the Berlin 
Arbeitskreis led by Wolf-Peter Funk published a second German translation in 

Theologische Literaturzeitung. This translation contains a brief introduction 

to the writing that is characterised as “homiletisch-didactische Behandlung” 

on various themes that deal with the soul’s possibilities of existing in the 

world. The introduction summarises the contents of the writings, makes a few 

notions concerning its contents, then discusses why it can be characterised as 

“Gnostic”.'? The Berlin scholars decided that Authentikos Logos may be 

considered Gnostic, but although some concepts were under Christian 

influence, it could not be seen as what is usually considered Christian 

Gnostic.'® The other texts mentioned as possible objects of comparison were 

the Exegesis on the Soul (NHCII,6), and the Teachings of Silvanus (NHC VIL4), 

Martin Krause/Pahor Labib, “Die urspriingliche Lehre” in Martin Krause/Pahor Labib (ed.), 

Gnostische und hermetische Schriften aus Codex II und Codex VI (ADAIK, Koptische Reihe, 

Band 2. Gliickstadt: Verlag J.J. Augustin, 1971), 44-47. 

12 Berliner Arbeitskreis, “Authentikos Logos’. Die dritte Schrift aus Nag-Hammadi-Codex VI”, 

TLZ 98 (1973), 251-259. 

13 “Authentikos Logos”, 254. 

1 _ 
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but no other materials were suggested. The conclusion reflects the atmosphere 

of the then still pristine stage of Nag Hammadi scholarship. 
Jacques Ménard published his edition and French translation with a short 

commentary in 1977. Although published over thirty years ago, Ménard’s 
remains the only commentary on Authentikos Logos. Like his German 
colleagues, Ménard interpreted the Authentikos Logos as a Gnostic writing, 
and sought parallels with for example the Gospel of Philip, the Exegesis on the 
Soul, the Book of Thomas the Contender and the Gospel of Truth, i.e. with other 
Nag Hammadi texts, as well as Manichean materials. He opted for a wide 

approach, but did not proceed to further analyse similarities he detected.’ The 
first English translation, with a very brief introduction of the text, was 

accomplished by George W. MacRae in 1979, two years after Ménard’s work."® 
This is the edition that is mostly used in this work, although Ménard’s edition 

has been frequently consulted. MacRae makes some general remarks on the 
text (the state of the manuscript, the position of the writing in the codex, the 

unity/breaks of the text etc.) in his introduction, and discusses its contents 
from the viewpoint of what in the writing is typically “Gnostic” and what is not 
(“no typical gnostic cosmogonic myth”, “a generally gnostic, i.e. anticosmic 
dualist, understanding of the fate of the soul in the material world”). 

The third millennium has seen several new translations. A third German 
translation of Authentikos Logos was provided by Katharina Heyden and 
Cornelia Kulawik for Nag Hammadi Deutsch in 2003. Heyden and Kulawik 
date Authentikos Logos early, to the late second century, and they see it as a 
combination of Gnostic and Christian elements - the pursuit for knowledge 
with Christian belief in redemption.'” The second English translation was 
made by Marvin Meyer, published in 2007. The introduction is written by 
Madeleine Scopello who underlines the Gnostic approach. Scopello sees the 
writing as a “Gnostic tale”, a “tractate written with the goal of simplifying and 
proclaiming the Gnostic myth of the soul”.'* She focuses to some extent on the 
characterisation of the soul as a female figure. In her reading, the “most 

intense passages . . . concern the soul’s prostitution”, the soul is “a strong 
heroine”, not “a naive creature”, and she is described first as a whore, then as a 

14 Ménard, Jacques E., L’Authentikos Logos (BCNH, Section: « Textes » 2; Québec: Les presses de 
P Université Laval), 1977. 

15 Ménard, L’Authentikos Logos, 4-5 and 45-62. 

16 George W. MacRae, “Authoritative Teaching (NHC VI,3). Translation and introduction” in 
Douglas M. Parrott (ed.), Nag Hammadi Codices V,2-5 and VI with Papyrus Berolinensis 8502, 1 
and 4 (NHS XI. Leiden: E.J. Brill), 1979. 

17 Katharina Heyden/Cornelia Kulawik, “Einleitung: Authentikos Logos (NHC VI,3)” in Hans- 
Martin Schenke/Hans-Gebhard Bethge/Ursula Ulrike Kaiser (ed.), Nag Hammadi Deutsch: 
Studienausgabe (Berlin: Walter de Gruyter, 2007), 341-347, on p- 341 and 342. 

18 Scopello, Madeleine, “Authoritative Discourse: Introduction” in Marvin Meyer (ed.), The Nag 
Hammadi Scriptures: The International Edition (New York: HarperCollins, 2007), 379 - 382, on 
p. 382. 
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bride.” Although it is true that the soul in Authentikos Logos is described as a 
female, the “Gnostic” interpretation is not followed in this study: as will be 
discussed in Chapter III of this work, the soul theme is employed widely in 
ancient literature, and particularly Origen’s concept of the souls’ fall should be 
seen as echoed in the soul story of Authentikos Logos. 

2.2 From a Gnostic to a Christian Approach: 
Studies from the 1970s to the Present 

The editions and translations provide a solid foundation that enables study of 
the text and its contents, yet the first study on Authentikos Logos was written 
before any editions had emerged. It is a scholarly article written by George W. 
MacRae in 1972, in which he introduces the writing, approaching it as a 
composite or collection. MacRae did not consider it possible to see 
Authentikos Logos as a Christian text, and concluded that it must be counted 
amongst the non-Christian literature of the soul that perhaps belongs to some 
popular form of Hermetic tradition. MacRae recognised the element of choice 
and its importance in the treatise, and acknowledged the difficulty of 
approaching the writing as a Gnostic text.”” The closest Nag Hammadi texts 
recognised by MacRae as having themes in common with Authentikos Logos 
were Exegesis on the Soul, Book of Thomas the Contender, and Teachings of 
Silvanus, all three very much Christian texts. In a brief article published in 

1978, “Gnose paienne et gnose chrétienne: L’«Authentikos Logos» et «Les 
Enseignements de Silvaim» de Nag Hammadi”, Jacques Ménard repeated his 
view that Authentikos Logos is a Gnostic text that cannot be Christian.” Time 
was not yet ripe for appreciating Authentikos Logos as an early Christian text, 
but the tide was going to turn in a few years’ time. 

The first scholar to note Christian characteristics of Authentikos Logos 
(without discarding the Gnostic point of view) was Klaus Koschorke in his 
study of Gnostic Christian polemic against orthodox Christianity, in which he 
included it as one witness of assumed Christian Gnostic controversy against 
orthodox Christianity.” The starting point of his study is the notion of the 

19 Scopello, “Authoritative Discourse”, 379-381. 

20 See 2.1, and the difficulties evident e. g. in MacRae, “A Nag Hammadi Tractate on the Soul” in C.J. 

Bleeker et al. (ed.), Ex Orbe Religionum. Studia Geo Widengren oblata I (SHR 21. Leiden: E.J. 

Brill, 1972), 471-479. 

Ménard, Jacques E., “Gnose paienne et gnose chrétienne: L’«Authentikos Logos» et «Les En- 

seignements de Silvain» de Nag Hammadi” in André Benoit/Marc Philonenko/Cyrille Vogel 

(ed.), Paganisme, Judaisme, Christianisme. Mélanges offerts @ Marcel Simon (Paris: Editions E. 

de Boccart, 1978), 287-294. 

22 Koschorke, Klaus, Die Polemik der Gnostiker gegen das kirchliche Christentum unter besonderer 

Beriicksichtigung der Nag-Hammadi-Traktate “Apokalypse des Petrus” (NHC VII,3) und “Tes- 

timonium Veritatis” (Leiden: E.J. Brill, 1978), 2, 3. 
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importance of such confrontation during the first centuries of Christianity: 

“Die Auseinandersetzung zwischen kirchlichem und gnostischem Christen- 

tum zahlt zu den wichtigsten Vorgangen in der Geschichte des Christentums 

der ersten Jahrhunderte”.”? Although the main sources in Koschorke’s work 

were Apocalypse of Peter (NHC VII,3) and Testimony of Truth (IX,3), he 
discussed several other Nag Hammadi texts, Authentikos Logos included, as 
witnesses of the Gnostic side of the polemic.” On grounds of the polemical 
passages and some other remarks, Authentikos Logos is taken as giving voice 
to the particular experience of a specific Gnostic Christian community.” 

One of the merits of Koschorke’s work is that he recognised the use of such 
terms as “salvation”, “hope”, “rest”, “pagans”, and “evangelists” as stemming 
from Christian ground. Koschorke suggested that comparison of the opposed 
types of people with pagans reveals that the borderline is drawn within a 
Christian community, or between those who know the Christian message.” 
The work approached Authentikos Logos from the assumption that it is a 
Gnostic Christian text that represents ascetic, vigorously truth-seeking 
Gnostic Christianity.” However, some of the conclusions as regards the 
identity of the author and those opposed are drawn quite freely.” When the 
text emphasises importance of seeking, draws a contrast between visible and 
invisible realities, or names ignorance and idleness as the greatest of vices, 
these are considered as indicators of a Gnostic worldview behind the text. The 
criticism on pages 33 and 34 of those who are ignorant - for not seeking God - 
and the foolish ones - for ignorance - are read as referring to the Gnostics’ 
assumption that their catholic/orthodox opponents interpret basic Christian 
concepts, such as God, salvation, and hope, in a sense-perceptible way.”” The 
remark in Authentikos Logos that compares “their work” with “our” hunger 
and thirst (27:12 -15) is read as reflecting Gnostic anti-cosmic attitude.” 

There are in particular two aspects about this reading of Authentikos Logos 
that need to be modified. As already suggested above, any interpretation of the 
text in “Gnostic” light needs to be reconsidered. Ascetic or spiritual contest, 
emphasis on the importance of seeking and knowledge, the threat of idleness 
to one’s spiritual advancement or a contrast between the visible world and 
invisible reality are themes widely discussed by ancient Christians, not least 

23 Koschorke, Die Polemik der Gnostiker, 1. 

24 Koschorke, Die Polemik der Gnostiker, 1-10. 

25 Koschorke, Die Polemik der Gnostiker, 199. 

26 Koschorke, Die Polemik der Gnostiker, 77 - 78, 198 - 200. avénavoic: 33:8; {0voc: 33:11, 27; 34:12, 
13; édmic: 34:10, 17, 32; ebayyemoric: 35:6; A TON: 28:34; as verb in 35: 9, 10, and 16; and 
OY XAG: 33:17. 

27 Koschorke, Die Polemik der Gnostiker, 1-4, 124, 198-200, 232-241. 
28 “Nun ist deutlich, da - anders als in sonstigen Traktaten iiber die Seele - hinter der allgemeinen 

Rede vom Geschick der Seele die spezifische Erfahrung einer bestimmten Gruppe steht” (Ko- 
schorke’s italics). Koschorke, Die Polemik der Gnostiker, 199. 

29 Koschorke, Die Polemik der Gnostiker, 77-78, 198 —200. 
30 Koschorke, Die Polemik der Gnostiker, 198 - 200, 123-124. 



Previous Studies of Authentikos Logos 21 

those who embraced asceticism in its different forms. From this perspective it 
appears that language of ascetically orientated Christianity was not recognised 
by Koschorke.*' If, as suggested in his book, one difference between the 
Gnostic and the Orthodox Christianity is that the Orthodox would have taken 
the Gnostics to be from the Devil and the Gnostics would have viewed the 
Orthodox as the Demiurge’s servants,” it then needs to be pointed out that in 
Authentikos Logos the Devil-Adversary is the ultimate evil that threatens 
souls” and the hard-hearted, ignorant people are said to be the Devil’s 
children,” whereas the Demiurge is not once mentioned in the text. 

Second, rather concrete conclusions are drawn from rhetorical expressions, 
taking them to indicate real-life parties of polemic. This approach has been re- 
evaluated in the scholarship since Koschorke’s study, and, for instance, 

polemical language in Christian sources is now known to resemble polemical 
and rhetorical customs of wider Graeco-Roman literature.” Drawing concrete 
conclusions on basis of rhetorical expressions is often impossible. There is not 
much in Authentikos Logos that is tangible enough to draw clear or far- 
fetching conclusions as to the nature or identity of these opponents. The 
description of opponents could also focus on types of people, or function as 
responses to ethical exhortation rather than discuss some actual group of 
people.*® Were one to nevertheless read the polemical passages as reflecting 
some historical situation, it is unclear who were the parties of that polemic. 

If early approaches to Authentikos Logos were dominated by attempts to 
determine whether the writing is Gnostic or not, this approach was first 
challenged by Jan Zandee in his review of Ménard’s edition and commentary 
in 1978, and by Roelof van den Broek in his seminal article that discussed 
Platonic and Christian characteristics of Authentikos Logos in 1979. Van den 
Broek took Authentikos Logos as representing Alexandrian Platonic Chris- 
tianity that preceded Clement and Origen. Jan Zandee reviewed Ménard’s 
commentary in Bibliotheca Orientalis, and he meticulously criticised 
Ménard’s classification of Authentikos Logos as a Gnostic writing, and 

3 —_ I find it difficult to agree with Koschorke that on the basis of meanings given to Matt 7:7 (“Ask, 

and it will be given to you; search, and you will find; knock, and the door will be opened for 

you.”) it were possible to indicate how close or far one is from orthodox Christian traditions 

(“Insofern kénnte man - mit den notwendigen Einschrankungen natiirlich - die jeweilige 

Deutung des Wortes Mt 7,7 als Indikator fiir Nahe und Ferne zur kirchlichen Rechtgaubigkeit 

werten”). Koschorke, Die Polemik der Gnostiker, 201 — 202. 

32 Koschorke, Die Polemik der Gnostiker, 233-234. 

33 In 30:27 the Devil (AIMBOXOC) is mentioned, and the Adversary (ANTIKGIMGNOC) in 

30:6 and 31:9. 
34 33:26, cf. John 8:44. 

35 Hakola/Nikki/Tervahauta (ed.), Others and the Construction of Early Christian Identities, 

15-16. 

36 See also Scholten, Clemens, Martyrium und Sophiamythos im Gnostizismus nach den Texten von 

Nag Hammadi (JAC 14; Minster: Aschendorffsche Verlagsbuchhandlung, 1987), 129-130, 

discussed presently. 
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provided counter-examples from Hellenistic Christianity and philosophical 

(chiefly Platonic, also Stoic) traditions, which make his meticulous review 

useful for early Christian and other parallels to Authentikos Logos. Zandee 

viewed the writing as stemming from Greek Christianity rather than 

Gnosticism. He considered the Teaching of Silvanus and the Exegesis on the 

Soul as closer parallels to Authentikos Logos than Ménard accepted, and like 

the two, he concluded, Authentikos Logos belongs to Hellenistic Christianity 

than Gnosticism.” 
The most important early study of Authentikos Logos is Roelof van den 

Broek’s article that was written in 1979, in which he makes a persuasive 
suggestion that the writing was written by a Christian Platonist to other 
Christian Platonists in second-century Alexandria. Van den Broek pays 
careful attention to Christian terminology and biblical allusions of Authenti- 
kos Logos, and argues convincingly that they are not accidental or haphazard, 
but rather indicate that the author must have known several epistles and 
gospels.’ Despite the correctness of this overall thesis, some of his conclusions 
need to be revised. For instance, in II.3 of this work two allusions of 

Authentikos Logos are discussed. The first of these, 28:23 - 26, suggests Matt 
6:21 at the background. The allusion was noted also by van den Broek, but in 
this work comparative materials are added to discussion, and on that basis it is 

possible to make new suggestions, differentiating from van den Broek’s. 
On grounds of the subtleness of allusions as well as the philosophical ideas 

put forward in the writing, van den Broek suggested that Authentikos Logos 
could be earlier than such authors as Clement and Origen. He fixes the date of 
provenance to the last decades of the second century, or around 200.“°The 

37 Jan Zandee, “L’Authentikos Logos” in BO 35 (1978), 3-21, on p. 4. The two, Hellenistic Chris- 

tianity and Gnosticism, need, of course, not be seen as mutually exclusive, as Zandee noted at the 

end of his review: “Wir sollen der Tatsache Rechnung tragen, dass die Grenzen des Gnostizismus 

nicht immer scharf zu ziehen sind und dass zwischen Gnostizismus und rechtglaubigem 

kirchlichen Christentum eine breite Strecke hellenisierenden biblischen Denkens lag”. Zandee, 
“L’Authentikos Logos”, 21. 

38 Roelof van den Broek, “The Authentikos Logos: A New Document of Christian Platonism” in R. 
van den Broek, Studies in Gnosticism and Alexandrian Christianity (NHMS 39; Leiden: E.J. Brill, 

1996), 206 - 234 [originally published in VC 33 (1979), 260-289]. 
39 For instance, one expression with origin in Pauline tradition that is discussed by van den Broek 

is GUOYWO[WE] GCOYWN2 GBOA NTEUM[NTPM]MAO- MN NGUGOOY in 26:8- 10 
(I translate: “his riches and glory”, see appendix) that reflects Pauline expression 16 mAodtOC ths 
36Eng (“the riches of his glory”), e.g. in Rom 9:23 and in Col 1:27, where it is connected with 
contest motif in 1:29. The Sahidic text of Rom 9:23 begins with XG GUGOYWN2 GBOX 
NTMTPMMAO MNEGGOOY, which comes very close to the wording in Authentikos Logos. 
Van den Broek rightly points out that in Colossians the riches of God’s glory are revealed to 
Christians, and it is the apostle who toils and struggles to proclaim the gospel. In Authentikos 
Logos God the Father wants to reveal his wealth (riches) and glory to people, and for this 
purpose he has established a contest for souls in the world. Van den Broek, “The Authentikos 
Logos”, 222-223. 

40 Van den Broek, “The Authentikos Logos”, 234. In the preface of his collection of articles van den 
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thesis in this work is that Authentikos Logos is later than that. This suggestion 
is made on the basis of the results of comparing the writing with other texts: 
the closest analogies come from the third and fourth centuries, whereas 

similarities with earlier texts are allusions or reminiscences rather than very 
close parallels. This result could have been suggested by van den Broek as well: 
he discusses such authors as Porphyry and Synesius, but still fixes the date to 
the last decades of the second century. Another suggestion made in this work is 
that any focus on Alexandria is unnecessarily narrow: the kind of Christianity 
represented in Authentikos Logos should not be considered an exclusively 
Alexandrian phenomenon, but a strand of Egyptian Christianity. 

Ina short article on Authentikos Logos and “Simonian Gnosticism” of 1981 
Sasagu Arai addressed the question whether Authentikos Logos should, along 
with Exegesis on the Soul and Thunder, be considered as belonging to 
Simonian Gnosis.*! Arai, like van den Broek and Scholten, called for 
appreciation of the writing’s broader context. His notion that an attempt to 
fit the text into the category of Simonian Gnosticism is problematic provides 
yet another example of the need to approach Authentikos Logos without giving 
too much emphasis to what is, or is not, “Gnostic”. 

Wolf-Peter Funk offered a reconstruction of the missing beginning of the 
text in an article published in 1982.” Although some of the suggestions do not 
seem impossible to accept, ultimately it is only possible to rely on material that 
is preserved, while a reconstruction is always in danger of conforming to any 
preconceptions on its object. In case of the lost first lines and its 
reconstruction, the suggestion to read [1A2O[P& TOC] on line 22:4 appears 
sensible in that the adjective “invisible” is employed several times in 
Authentikos Logos, but after closer inspection it can be pointed out that as a 
noun and as referring to the Invisible one, or the highest God, it is not found in 
Authentikos Logos, whilst it is common in Sethian writings.” 

In 1987 Clemens Scholten discussed Authentikos Logos as a non-Gnostic 
test case in his book on martyrdom and the Wisdom myth in Gnostic thought. 
When discussing Authentikos Logos, Scholten focused, according to the theme 
of his work, on the problematic of suffering, attitudes in the writing of or 

towards the world, vices and how suffering is conquered in the text. The merit 

of Scholten’s work is the wide array of other ancient texts that he takes up when 

discussing Authentikos Logos.“ He argued that the focus of the writing is not 

Broek has suggested dating the writing to the third century, but there is no further discussion to 

the matter, van den Broek, Studies in Gnosticism and Alexandrian Christianity, ix. 

Sasagu Arai, “Zum ‘Simonianischen’ in AuthLog und Bronte” in Martin Krause (ed.), Gnosis and 

Gnosticism. Papers Read at the Eight International Conference on Patristic Studies (Oxford, 

September 3rd-8th 1979) (Leiden: E.J. Brill, 1981), 3-15. For Irenaeus’ description of Simon 

Magus and his following, see Irenaeus, Against the Heresies 1.23.14. 

42 Funk, Wolf-Peter, “Der verlorene Anfang des Authentikos Logos” in APF 28 (1982), 59-65. 

43 See 4.1. 

44 Scholten, Martyrium und Sophiamythos, 120 - 133. 
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on mythological explanation or questions of existence, but that the story 
rather serves as an instrument that instructs the audience to lead a life that 
makes it possible to ascend.” Scholten pointed out that although the writing 
employs Stoic ethical terminology (jj5ovh, Adan, Em1Ovp1ia), these terms are 
approached differently, in a more negative and less systematic way when 
compared with Stoic authors, and should thus be approached as vices rather 
than emotions. Scholten used Clement of Alexandria as a point of comparison. 
Yet he considered Authentikos Logos and Clement very different in their 
philosophical positions, style, and expression.”° Also in this work Clement of 
Alexandria is discussed as an important author who can and should be 
compared with Authentikos Logos. 

Scholten noted that terms deriving from a philosophical background are at 
times used in a way atypical of philosophical authors, and combined with 
terminology that derives from Christian ethical exhortation.” This means that 
it would be fruitless to try and place the author of Authentikos Logos within 
any particular philosophical framework or school, but rather the writing is 
making good use of philosophical and ethical language to advance its message. 
Scholten further considered the nature and possible parties of the polemics in 
the writing. His conclusion is that one cannot identify the parties of the 
polemic from the text for lack of decisive evidence, and ultimately it does not 

matter who or what is meant, since the primary focus of the text in his view is 
on conquering suffering.” 

Since the works of Koschorke, Scholten, van den Broek, and Zandee, much 

has changed in the scholarship. None of these earlier scholars underlined the 
fact that polemic in the text may serve its author’s purposes, and from the 
viewpoint of real life, its parties and situations may have been imaginary. Also, 
although several early commentators on Authentikos Logos dedicated much 
space on the question of whether the polemic happens between Christians and 
Jews,” there is very little in the text that suggests such direction. Scholten notes 
that Authentikos Logos puts emphasis on seeking and knowledge, and points 
to the passages that mention hunger and thirst (27:14- 15), and following the 
evangelists (34:3-6), but rather he concluded that one cannot speak of 
asceticism in the context of the writing.” This conclusion can be reconsidered. 

45 Scholten, Martyrium und Sophiamythos, 120-121. 

46 “Aber abgesehn von der divergierenden Selbsterminologie zwishen Clemens und AuthLog ist 
mit philosophischen Positionen und den Spielarten und Feinheiten ihrer Begrifflichkeit auf 
diesem Sektor der Text nich zu messen.” Scholten, Martyrium und Sophiamythos, 123. 
Scholten, Martyrium und Sophiamythos, 122-124, 132. 

Scholten, Martyrium und Sophiamythos, 127-130. 

Scholten, Martyrium und Sophiamythos, 127-128; MacRae, “A Nag Hammadi Tractate”, 476, 
MacRae, “Authoritative Teaching”, 258. 

50 “Die Bewertung von Hunger und Durst, Wundlaufen der Fii®e zu den »GYAT TE AICTHC« 
und aller anderen Anstrengungen, die zur Erreichung dieses Ziels unternommen werden, als 
Askese, ist in diesem Zusammenhang deshalb nicht richtig, weil sie nicht als notwendige, 
personlich zu erbringende Leistungen gefordert sind, sondern sekundar als Modaliteten und 
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Further, Scholten recognised that the text discusses freedom of choice in a way 
coherent with Platonic and Christian thought.”' Scholten approaches the text 
as Christian, like Koschorke and van den Broek did, yet without assuming or 

seeking signs of heterodoxy in it. He recognised the difficulty of separating 
“Christian” and “Platonic” elements or phases, but concluded that early 
monastic texts would offer numerous points of comparison.” Yet although 
Scholten pointed in his work to a very interesting direction - early Christian 
literature and particularly ascetic and monastic environments — he did not go 
into that direction with full force. 

The soul in Authentikos Logos is discussed in grammatical feminine, but 
also at certain points is depicted as a woman. This aspect of the treatise was 
first approached by Madeleine Scopello. Her starting point was the acknowl- 
edgement that many of the Nag Hammadi and other “Gnostic” writings 
contain female figures who play important roles in these texts.’ After this, 
Scopello narrowed her focus to two Nag Hammadi texts that she considered 
could be approached as novels, namely, Exegesis on the Soul and Authentikos 
Logos. According to Scopello, the two writings “tell the reader the Gnostic 
myth of the soul, from her fall to her salvation, in romanesque mode, leaving 
aside the complex philosophical and theological language otherwise typical of 
this kind of literature”.** She is emphatic on the genre of the two texts: “These 
two short texts are not merely novels: they are in fact Gnostic novels”.” Thus, 
the scope of the two novels would be to explain the Wisdom myth and doctrine 
in a simplified and attractive form. Scopello set several tasks for this 
comparison: to analyse how the Gnostic heroines are portrayed in comparison 
with Greek and Jewish literary heroines, and also, to consider whether 
something of the historical or social realities of Gnostic women of the second 
and third centuries may be discovered on the basis of this reading.”° 

The heroine in both stories is female, and Scopello discovers several 
romantic, sensual, and erotic elements in the two writings. She first sets to 

compare them with Greek novels - such as Chariton’s Chaereas and Callirhoe 
and Longus’ Daphnis and Chloe - and their heroines. Love, separation of 
lovers, journeys, misadventures, and happy endings are common motifs in 

Begleiterscheinungen des unermiidlichen Suchens auftreten und ohne Zégern in Kauf gen- 

ommen werden.” Scholten, Martyrium und Sophiamythos, 130-131. The view will be revised in 

V1.1. 

51 Scholten, Martyrium und Sophiamythos, 131 - 132. 
52 Scholten, Martyrium und Sophiamythos, 133. 

53 Scopello, Madeleine, “Jewish and Greek Heroines in the Nag Hammadi Library” in Madeleine 

Scopello, Femme, Gnose et Manichéisme. De l’espace mythique au territoire du réel (NHMS LIII; 

Leiden: Brill, 2005), 155-177, on p. 155 [originally published in Karen L. King (ed.), Images of 

the Feminine in Gnosticism (SAC; Philadelphia: Fortress Press, 1988), 71 -90]. 

54 Scopello, “Jewish and Greek Heroines”, 156. 

55 Scopello, “Jewish and Greek Heroines”, 163. Italics are Scopello’s. 

56 Scopello, “Jewish and Greek Heroines”, 156. 
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novels, and Scopello detects these in the two Nag Hammadi writings as well, 

and reads them in the light of the novel genre. However, she reads her “Gnostic 

novels” as emphasising the woman: whereas the Greek novels tell of lovers, a 

couple, in the two “Gnostic novels” the primary focus is on the heroine who 
overshadows her bridegroom; whereas in the Greek novels the heroines are 
“wise, virtuous girls”, the Gnostic women lead at some point in their stories a 

life of prostitution. In the Greek novel the demure heroines are rescued by 
their true loves, whereas in the Gnostic stories the male has a secondary role to 

play. Scopello sums up the Greek heroine as an “object of desire”, the Gnostic 

heroine as a “thinking woman”.”” 
When Scopello turns to Jewish literature, she presents four characters, 

Tamar, Rahab, Ruth, and Bathsheba, all mentioned in the genealogy of 
Matthew (Matt 1:1-6). Actual novels with female characters such as Esther, 

Susanna or Judith are not analysed: the four examples discussed are found in 
shorter stories of Jewish literature. However, the reason why they are chosen is 

to do with the fact that actual novels in Scopello’s estimation focus on “wise 
women”, whereas Tamar, Rahab, Ruth, and Bathsheba are either seducers or 
prostitutes who nevertheless appear as prototypes of repentance or con- 
version, or persons redeemed through their faith. No actual connection is 
argued to exist between the “Gnostic novels” and the four Jewish heroines: 
Scopello assumes that the authors of Exegesis on the Soul and Authentikos 
Logos “probably knew” their stories. 

From these comparisons Scopello proceeds into discussing the historical 
and social background behind the “Gnostic novels”: the lack of texts 
concerning the everyday life of the Gnostics justifies seeking this information 
in literary texts. She suggests that the important role of women in Gnostic 
texts, and the fact that these women are not portrayed as objects but as 
“thinking women”, raises the question of whether such thinking, educated 
women may have belonged to Gnostic groups. To this question, Ptolemaeus’ 
student Flora serves as an example, as do Marcus’ female followers. Scopello 
next briefly charts the religions in late antiquity, and suggests that women were 
seeking a place to express their devotion. From this, she moves to conclude 
that “compared with Christianity, Gnosticism reserves a consistent place for 
women”. Further, between the two ends - educated upper class women and 
uneducated commoners - Scopello finds a third group, hetairas, and she 
suggests that Simon’s companion Helena may not have been a common 
prostitute at all, but a cultivated hetaira whom the heresiologists despised and 
slandered. Scopello concludes with a notion that the soul personifies every 
Gnostic, whether man or woman, although these stories would have appealed 
to women in particular.” 

57 Scopello, “Jewish and Greek Heroines”, 165-169. 

58 Scopello, “Jewish and Greek Heroines”, 169-174. 
59 Scopello, “Jewish and Greek Heroines”, 174-177. 
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Scopello’s approach is inspiring and her comparison with Greek and Jewish 
texts a worthwhile task, but nevertheless several serious criticisms may be 
directed at her work.” First, Christian literature is entirely excluded from the 

comparisons, and there is no discussion of Christian stories of repentant 
harlots, nor of how womanhood and virginity are idealised in Christian 
discourse of the first centuries CE.*' The metaphor of the feminine soul, or the 
metaphor of virgin/harlot in Jewish and early Christian literature, as well as 
e.g. Plotinus, refers often to the human soul.” These texts are not applicable to, 
or only addressed to women: on the contrary, they are often aimed at men. The 
concepts of “male” and “female” should not necessarily be read as implying 
simply men and women, for they may rather stand for abstract principles.” 

Second, Scopello’s approach of the two Nag Hammadi writings as 
“Gnostic”, and as “novels”, may be questioned. Taking into account the 
amount of scriptural allusions, a certain level of knowledge would have been 
assumed of at least some of the recipients, and, as will be argued in Chapter 3, 

the soul story possibly echoes views of other Christian writers, not just 
Valentinian myths, but Origen’s views. These notions do not invite an 

impression of simpleness, even if the genre of homily differs from 
philosophical or theological writings. Further, it is almost needless to say 
that drawing conclusions that concern the historical or social background on 
basis of a metaphorical text is always a risky undertaking. Scopello’s approach 
can be questioned, for instance, when the ending of Authentikos Logos and its 
wedding imagery is depicted as “erotic” and “painted in sensual and attractive 
strokes”,™ but ancient Christian wedding imagery of the Christ-bridegroom, 
and wedding feast as eschatological images is omitted. In this work the 

60 See also Douglas M. Parrott, “Response” in Karen L. King (ed.), Images of the Feminine in 

Gnosticism, 91-95. 
61 For the stories of repentant harlots, a compact introduction is Benedicta Ward SLG, Harlots of 

the Desert. A Study of Repentance in Early Monastic Sources (Cistercian Studies Series 106; 
Collegeville, Minn.: Liturgical Press, 1987). Stories of female martyrs undergo a shift in the 
fourth century: earlier martyrdoms like that of Perpetua and Felicitas, “frequently represented 
the possibility of a virilisation of the female”, but in post-Constantinian Christianity female 
virginity serves as a male ideal. Daniel Boyarin, Dying for God. Martyrdom and the Making of 

Christianity and Judaism (Stanford, Calif.: Stanford University Press, 1999), 67, 74-78; Virginia 

Burrus, “Reading Agnes. The Rhetoric of Gender in Ambrose and Prudentius” in JECS 3 (1995), 

25-46, on p. 44-46. 

62 They may also be directed at larger groups of people: so Hosea’s marriage to his adulterous wife 

represents Israel’s idolatry for example in Hos 1:2 -3; 1:10-2:23; 4:12. 

63 Deirdre J. Good, “Gender and Generation: Observations on Coptic Terminology, with Particular 

Attention to Valentinian Texts” in Karen L. King (ed.), Images of the Feminine in Gnosticism, 23 - 

40, on p. 38-39, and more recently, Lundhaug, Images of Rebirth, 121, 151. Deirdre J. Good 

points out that the goal of certain texts, e.g. Gos. Mary 9:19 21, that speak of people becoming 
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assumption is that both Authentikos Logos or Exegesis on the Soul are bound 

with their Christian context. 
The turn of the millennium has seen a new approach in the study of the Nag 

Hammadi writings in general, with Michael A. Williams’ argument for 
dismantling the terms “Gnostic” or “Gnosticism”, and Karen L. King’s call for 
renewing not just terminology, but also the underlying discourse in its 
entirety. The focus has moved away from initial interest in dogmatic questions 
and mythological accounts, or attempts to classify and identify various 
Gnostic groups. This shift has meant an emergence of a more balanced picture 
of ethics represented by Nag Hammadi scriptures. Scholars are now fully 
aware that these texts are not simply otherworldly mystical speculation with 
either extremely ascetic or totally libertine views to ethical questions.” 

Only a few studies have been published on Authentikos Logos in recent 
years. A close look at the writing’s ascetic orientation was taken by Richard 
Valantasis in 2001 through comparison with Roman ascetical traditions. 
Although an insightful study, Valantasis bypassed Christian elements of the 
treatise and instead concentrated on Roman ascetical tradition, which he saw 
as developing from moralist traditions - represented by such authors as 
Musonius Rufus and Marcus Aurelius - to biographies and to Neo-Platonist 
philosophical and theological systems. Musonius Rufus (c. 30-100) is a 
distant parallel. Although his teachings are preserved in Greek, he was a 
Roman Stoic.” Even in Valantasis’ dating Musonius is an early example, for 
Valantasis dates Authentikos Logos to sometime between 150 to 250. It is 
therefore not straightforward to treat a first-century author as the first point of 
comparison for a text that circulated in fourth-century Egypt; Valantasis 
concluded his article by suggesting that the monks preserved the text, but “as 
part of their secular literature that furthered their ascetical agenda”.* The 
merit of Valantasis’ article is found in its recognition of the relationship 
between the Authentikos Logos and ascetical traditions of the first four 
centuries CE.” As this study argues, despite non-Christian parallels, 

65 Michel R. Desjardins, Sin in Valentinianism (SBL Dissertation Series 108; Atlanta, Ga.: Scholars 
Press, 1990); Dunderberg, Beyond Gnosticism; Philip Tite, Valentinian Ethics and Paraenetic 
Discourse. Determining the Social Function of Moral Exhortation in Valentinian Christianity 
(NHMS 67; Leiden: Brill, 2009). 
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Teaching’ (NHLVI, 3) in the Context of Roman Asceticism” in JR 81 (2001), 549-565, on p. 564- 
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67 Brad Inwood, “Musonius” in H. Cancik/H. Schneider (ed.). Der Neue Pauly. Enzyklopddie der 
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68 Valantasis, “Demons, Adversaries, Devils, Fishermen”, 565. See also Valantasis, Richard, “Nag 
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Authentikos Logos is fully approachable only from the context of late ancient 
Christianity. 

Authentikos Logos is outspoken in its ethical insistence. Close to ethical 
instruction comes the way in which the instruction is conveyed. Philip Tite has 
recently discussed Authentikos Logos in his study of paraenesis in Valentinian 
writings in which he pays attention to the ethical discourse and ethical genres 
applied, and “instead of focusing on the unanswerable historical questions of 
date, authorship, or location” he suggests that “we turn instead towards 
matters of social processes, the construction of historical memory, and 
rhetorical discourse as an attempt at forming or re-forming community 
ideology and identity”.”” The focus of Tite’s work is on rhetorical analysis and 
genre, which are different issues altogether from the primary concerns of this 
work (to understand the contents of Authentikos Logos and find it the most 
probable intellectual, even historical context). This study is more optimistic 
about answering historical questions than Tite’s work, which, however, 

provides several valuable discussions that shed light on rhetorical issues in 
Authentikos Logos. For example, Tite addresses moral exempla, virtue and vice 
lists, and the two-way schema.”' In this work it will be asked whether or not 
Authentikos Logos can be considered a Valentinian writing.” 

The above summary has shown that although several editions and 
translations render Authentikos Logos an accessible text, the still not too 
numerable discussions on it are far from conclusive. The first studies mainly 
dealt with the classification of the ideas it represents, but several approaches 
were either too brief to venture in-depth into the contents and character of 
Authentikos Logos, or, if larger works, they deal only with some aspect of the 

writing. Whereas the early phases of Nag Hammadi scholarship make such 
discussions understandable, it is more questionable that even fairly recent 

70 Tite, Valentinian Ethics, 34-35. 

71 The moral exempla that are used in Authentikos Logos include the contest, negative portrayal of 

those worse than pagans, virtue and vice lists, etc. Tite, Valentinian Ethics, 161, 167-175. 

72. Tite, Valentinian Ethics, 14-19, and on what constitutes Valentinian: Tite, Valentinian Ethics, 
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introductions generally classify the Authentikos Logos as a Gnostic’’ or 
“Christianised” Gnostic text.” 

It is claimed in this study that the previous scholarly works on Authentikos 
Logos have missed something of its nature. It is not a story of a Gnostic 
heroine, braver than her demure Greek counterparts. Its polemics are so 
rhetorical that it is difficult to see behind the polemic. The point of the text 
may well be more on paraenesis than polemic, but would this paraenesis have 
to be Valentinian? Further questions include the time and place of the Platonic 
Christian character of the writing or the purpose of the soul story. To answer 
these questions, Authentikos Logos needs to be compared with a variety of 
early Christian, Platonic and Nag Hammadi writings. 

Some of the studies discussed here raised questions that could be, and will 

here be further investigated. These include its relatedness to Valentinian 
writings and the use of the scriptures. This study challenges previous 
scholarship in one further aspect: even those scholars who recognise the 
Christianity of Authentikos Logos seek to date it to the second century, and 
consequentially prefer to discuss it with second-century materials. They have 
not taken later materials seriously enough, or have not brought together the 
notion of the type of its Christianity and other texts with which it coheres, and 
how that affects the dating. 

3. The Contents of This Work 

What has been missing thus far is an overall study that brings together 
different, if not all, aspects of the writing and makes an attempt at 
understanding Authentikos Logos as an early Christian text. This is what 
this book is about. The aim is to provide an analysis that not only sheds light 
on the treatise but broadens our understanding of the Nag Hammadi 
collection, its background and character from the point of view of this treatise. 

In Chapter II a sketch will be made of the background for Authentikos 
Logos, starting with the manuscript, discussion of the original language and 
the genre (II.1). It will be asked whether it is possible to consider the option 
that the text could have been written in Coptic, and argued that in any case 
Greek should not be by default accepted as its first language. The language 
question is bound to the question of when the writing was written (II.2). This 
work approaches Authentikos Logos as a third- or fourth-century text. To 
understand this context, the broad lines of Egyptian Christianity in late 
antiquity are discussed. Finally, discussion of the allusive use of the scriptures 
in the writing will be opened through two case studies that connect with Isaiah 

73 Scopello “Authoritative Discourse”, 379 - 382. 
74 Heyden/Kulawik, “Einleitung: Authentikos Logos”, 342. 
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60 and Fifth Ezra (2 Esdras) 2, and Matt 6:21/Luke 12:34 (II.3). The aim is not 

to list all possible allusions and reminiscences to the scriptures, but to select 
several cases for analysis: therefore, the two first discussions in II.3. will be 
followed by further analyses in chapters to follow (V.2, VI.2). 

In Chapter III the soul story of Authentikos Logos is considered in relation to 
other soul stories in ancient literature. First, its closest parallel in the Nag 
Hammadi Library, the Exegesis on the Soul (NHC II,6) is discussed in III.1. 
Despite similarities, as a result of a comparison it will emerge that Authentikos 
Logos puts more emphasis on the soul’s progress and its own initiative, 
whereas in the Exegesis on the Soul repentance and the aid received from the 
heavenly father or bridegroom are more emphatic. It has already been 
suggested that connections with Valentinian writings need to be brought 
under scrutiny, and a comparison of the writing with the Valentinian Wisdom 
myth is the topic in III.2. Third, the Platonic background of the soul views in 
Authentikos Logos is discussed by setting it next to some of the views held by 
Plato, Origen, and Plotinus. 

In Chapter IV the more general scope of the third chapter is narrowed 
down. One very special trait in Authentikos Logos, the different epithets given 
to the soul that do not appear anywhere else so combined, is brought under 
discussion. These epithets, the invisible soul (IV.1), the pneumatic soul (IV.2), 

the material soul (IV.3), and the rational soul (IV.4) are intriguing, for they 

witness the bringing together of ideas from several directions: from Platonic 
(Christian and non-Christian), Christian, Alexandrian exegetical, Valentinian, 

and Sethian backgrounds. 
In Chapter V the focus moves from the soul to the matter (bAn), which is 

mentioned several times in Authentikos Logos. This term has a philosophical 
background, and it was also debated by second-century Christians who sought 
to settle the question of whether matter was created or eternal (V.1). It is 
important to note that Authentikos Logos does not approach this question, not 
even in a brief way like the Gospel of Mary does. Rather, it perceives matter as 
evil, and as is shown in the analysis of the page 23 of the writing, appears to 

follow discussions on matter in the Apocryphon of John, the Gospel of Mary and 

Valentinian accounts on creation, but then takes its own turns on the subject, 

which suggests certain distance from these other discussions. Further, in other 

passages where matter is mentioned, allusions to Christian scriptures are 

more in the background than philosophical traditions or second-century 

Christian debates (V.2). 

Chapter VI takes a look at the way the soul’s life in the body is portrayed in 

Authentikos Logos. Unlike matter, the body is not evil, but is the soul’s 

necessary place of timely imprisonment and contest. The writing emerges as 

an ascetic text that approaches several subjects discussed in other ascetic texts. 

In short, life in the body should be spent in toil towards progress (VI.1). The 

goal of this progress is the soul’s ascent, which could be understood in 

different ways. As will be discussed, in Authentikos Logos the soul cannot 
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complete its progress before it leaves the world. In that sense, life on earth is 
preparation for death. The ascent is post-mortem ascent, a rise through 
heavenly spheres and past slave trader gatekeepers that aim to stop the soul’s 
journey. Such description of the soul’s ascent relates to several other early 
Christian views. Some of them focus on emotions and are more elaborate than 
the one in Authentikos Logos, such as ascents in the Apocalypse of Paul, the 
First Apocalypse of James, and the Gospel of Mary. Others, like the vision of 
Antony in Athanasius’ Life of Antony, and a very similar vision in Asclepius 
(NHV VI,8), put the focus on the way of life. Authentikos Logos contains 
elements from both kinds of early Christian take on ascent (VI.2). 

Chapter VII summarises the conclusions of this work. A translation of the 
Authentikos Logos appears in the appendix. The purpose of this translation is 
to emphasise readability of the text in a way that renders it understandable for 
a contemporary reader. 



II. The Background of the Writing 

This chapter deals with the origins of the Authentikos Logos with the purpose 
of laying the foundation on which the following chapters will be built. 
Questions concerning the manuscript, original language, likely date and 
historical context, and the genre and contents of the writing will be discussed. 
The general fluency and particular features of the Coptic text justify 
discussion concerning the original language of the writing, and the view of 
several previous scholars, that Authentikos Logos is an early Christian homily, 
will be considered in a more detailed manner. In connection to this question, 
the writing’s use of the scriptures will be considered. Rather than giving an 
overall view of all the allusions to gospels and other texts, a thorough analysis 
is made of two select passages. The first, 28:23-26, mentions mind and 
treasure, and is treated as an allusion to the gospel saying “For where your 
treasure is, there your heart will be also” (Matt 6:21 par. Luke 12:34). Why has 
the mind replaced heart in Authentikos Logos, and what is the context of sucha 
variant for the gospel saying? The second, the doxology that mentions the 
“light that does not set” (35:17 - 18) appears to reflect eschatological language 
of Isaiah 60 and possibly also Fifth Ezra (2 Esdras) 2:35. The discussion will 

focus on how is the image used in Authentikos Logos and how did some other 
early Christians employ similar imagery. 

1. On the Manuscript, Language, and Genre 

1.1 Manuscript 

The only known copy of the Authentikos Logos is part of the Nag Hammadi 

collection and its Codex VI, which emerged in the mid-1940s in Cairo, with a 

claimed provenance in Upper Egypt near the hamlet of Hamrah Dum and the 

ancient city of Chenoboskion (Seneset). Additional leaves were tucked inside 

the front cover of the codex, known as Codex XIII.' Authentikos Logos is the 

1 The complex, and to a considerable extent vague story of the discovery of the Nag Hammadi 

Library has been recounted many a time, but it remains unknown who found the codices, where 

and when. Jean Doresse was one of the first to inspect and study the manuscripts and attempt to 

find out the location from where they had emerged: Jean Doresse, The Secret Books of the 

Egyptian Gnostics: An Introduction to the Gnostic Coptic Manuscripts Discovered at Chenoboskion 

(London: Hollis & Carter, 1960), 117-119, 128 - 134. Kurt Rudolph emphasised the uncertainty of 

identifying the exact place where the codices were found; the evidence from the codices confirms 



34 The Background of the Writing 

third of the eight treatises in the codex, and its nearly fourteen pages covered 

almost one fifth of the codex; only the excerpt of Asclepius 21-29 (NHC VI,8) 
is slightly longer. The text, copied to one column, runs on average to 32-35 
lines.’ This is the number of lines on the completely preserved pages, the only 
exception being the final page 35, where the body text runs to 22 lines. After 
this follows the title that is decorated with lines and diplai (>), and is written 

in letters larger than the main text, so that the title employs a space of some 
three lines. The pages were originally numbered on the outside corners of the 
upper part of the page, but no page numbers remain in the pages of 
Authentikos Logos due to the damage to the papyrus. The task of reading the 
manuscript is a pleasant one, for the text is clearly written in a neat hand and 
preserved in a fairly good condition which makes it easy to read, even with 
small lacunae on most pages. The most damaged pages are those at the 
beginning: the first lines of pages 22 - 28 have been destroyed. The condition of 
the text improves towards the end of the tractate. Pages 29 and 30 suffer from 
some lacunae in the top lines; pages 32 and 35 from slight damage only. Pages 
31, 33, 34 and 35 are intact. 

The transmission history of the Nag Hammadi writings is usually seen as a 
process that would have included translation of a given text from Greek into 
Coptic, its working from another Coptic dialect to Sahidic, and finally, its 

copying into the Nag Hammadi codices.’ However, Authentikos Logos is not 
otherwise attested, which means that it is demanding as well as speculative to 
trace its hypothetical transmission history. Unlike, for example, the Apoc- 
ryphon of John, the Gospel of Mary, and the Gospel of Thomas, evidence for any 
other or earlier version and circulation is not known.’ That lack of textual and 

the Thebaid origin. Kurt Rudolph, Die Gnosis. Wesen und Geschichte einer spdtantiker Religion 
(G6ttingen: Vandenhoek & Ruprecht, 1977), 39-48. A thorough history of the discovery has been 
provided by James M. Robinson on several occasions, first in Shafik Farid, James M. Robinson et 
al. (ed.), The Nag Hammadi Codices. The Facsimile Edition. Introduction (Leiden: E.J. Brill, 1984), 

3-14, but see also note 1 of the work for a differing view! See further James M. Robinson, “From 

the Cliff to Cairo. The Story of the Discoverers and the Middlemen of the Nag Hammadi Codices” 
in Bernard Barc (ed.), Colloque International sur les textes de Nag Hammadi (Québec, 22-25 aout 

1978) (BCNH Section «études» 1; Quebec: Les Presses de l'Université Laval, 1981), 21-58 and 

James M. Robinson, “The Discovery of the Nag Hammadi Codices” in The Journal of Coptic 
Studies 11 (2009), 1-21. 

The codex contains 78 pages on which text is written. For measurements and descriptions, see the 
facsimile edition and its introductory volume: Shafik Farid, James M. Robinson et al. (ed.), The 

Facsimile Edition of the Nag Hammadi Codices. Codex VI. (Leiden: E.J. Brill, 1972); Farid/Ro- 

binson (ed.), The Facsimile Edition. Introduction, 119-120. 

Emmel, Stephen, “The Coptic Gnostic Texts as Witnesses to the Production and Transmission of 
Gnostic (and Other) Traditions,” in Jorg Frey/Enno Edzard Popkes/Jens Schréter (ed.), Das 
Thomasevangelium. Entstehung - Rezeption - Theologie (Berlin: Walter de Gruyter, 2008), 33 - 
49; Wolf-Peter Funk, “The Linguistic Aspect of Classifying the Nag Hammadi Codices” in 
Painchaud/Pasquier (ed), Les textes de Nag Hammadi, 107 - 147. 
For those Nag Hammadi texts where several copies or fragments exist, it is possible to compare 
differences between different versions, as is the case with Apocryphon of John. Irenaeus knew an 
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other evidence is the reason why this study will focus on the context, contents, 
and intellectual history of the existing text. The aim is not at text- or source- 
critical work. However, some considerations will be made below on language 
and genre, and whether or not they would suggest anything to enlighten the 
history or the historical context of the writing. 

Codex VI, today kept in the Coptic Museum, Cairo, contained altogether 
eight treatises, a note from the copyist to the commissioner(s) of the codex, as 
well as added leaves from another book that contain Trimorphic Protennoia 
and an excerpt of On the Origin of the World that had been inserted inside its 
cover.’ The other writings in the Codex VI are Acts of Peter and the Twelve 
Apostles (NHC VI,1), Thunder (NHC VI,2), Concept of our Great Power (NHC 

VI,4), a heavily modified excerpt from Plato’s Republic 588b-589b (NHC 

VI,5), Discourse on the Eighth and Ninth (NHC VI,6), Prayer of Thanksgiving 
(NHC VI,7), and Asclepius (NHC V1,8), with a scribe’s note note between the 

two last texts. 
The Acts of Peter and the Twelve Apostles and the Concept of our Great Power 

are Christian texts. The former tells of a journey made by Peter and the other 
apostles to the city of Habitation with aid of endurance. The story also figures 
the Lord who has taught his disciples to forsake everything in order to reach 
their destination (10:13 - 18). The latter provides an overview of different eras 

of the world, with reference to Jesus’ ministry and his victory over the death 

(40:24 - 42:19). Apostles’ journey in the Acts of Peter and the Twelve Apostles 
and the journey of the soul in Authentikos Logos both refer to life as a journey, 
and endurance or way of life as the way to reach the goal.° Thunder and 
Trimorphic Protennoia are self-revelations of a female figure. Such a figure is 
portrayed also in Authentikos Logos, but the feminine soul in Authentikos 
Logos is more a paradigmatic human soul than a divine, goddess-like being. 
The three last writings in the codex are Hermetic, probably copied for 
Christian readership.’ It is worth pointing out, in anticipation of further 
discussion in this work concerning the relationship of Authentikos Logos to 
Valentinian writings, that there are no distinctly Valentinian writings in Codex 
VI: the texts usually considered Valentinian are found in the Nag Hammadi 

earlier version of Apocryphon of John (Against the Heresies 1.29), and the text itself provides 
evidence of traditions that are possible to date to the second century. 
Based on the size of Codex VI (large enough to encompass the leaves of Codex XIII), the contours 

of deterioration, and other marks of damage in Codex XIII that cohere with those in Codex VI, 

Robinson has argued that this was done in antiquity already. Farid/Robinson, The Facsimile 

Edition. Introduction, 17 - 18. See also Rudolph, Die Gnosis, 44; Michael A. Williams/Lance Jenott, 

“Inside the Covers of Codex VI” in Louis Painchaud/Paul-Hubert Poirier (ed.), Coptica-Gnostica- 

Manichaica: Mélanges offerts 4 Wolf-Peter Funk (BCNH, Etudes 7; Québec: Les Presses de 
L’Université Laval, 2006), 1025-1052, on p. 1028-1029, 1043-1052. 

See also Thunder 21:20-32, Auth. Logos 31:31-32:17; Concept of our Great Power 43:8-11; 

47:22 - 34; Discourse on the Eighth and Ninth 63:9 - 14; Asclepius 76:6 —77:30. 

Garth Fowden, The Egyptian Hermes. A Historical Approach to the Late Pagan Mind (Princeton, 

New Jersey: Princeton University Press, 1993), 5-9. 

wn 

lon 

N 



36 The Background of the Writing 

Codices I, II, V, XI, and XII. Likewise Sethian evidence is dubious: the 

Trimorphic Protennoia is considered Sethian,” but it was originally part of 
another codex. 

Scholars have been puzzled by the selection of the writings in the codex, and 
suggestions have been made as to what the thread is that binds the writings 
together. Michael Williams and Lance Jenott have recognised power and logos, 
medicine and healing, emphasis on revelation through books or writing, and 
the general tendency against worldliness as themes that repeat themselves in 
the codex and its added contents. They suggest this is an instance of transition 
and adaptation of late ancient Egyptian religion.’ These notions are well kept 
in mind throughout the discussion in the chapters to follow. They could be 
discussed further in light of how do they apply to Authentikos Logos, and how 
far is it possible to trace common features in a reliable way, not dictated by 
scholars’ expectations. Most of all, how Christian monastic readership fits into 
this picture would be worth a discussion. This study does not focus on Codex 
VI, but will add to the understanding of the codex through one of the writings 
it contains. 

1.2 Language 

The only extant version of Authentikos Logos is written in fluent Sahidic that 
was the influential dialect of Christianity and Egyptian monasticism and the 
standard literary dialect by the fourth century CE, largely understood along 
the Nile valley, and the leading dialect in pre-Islamic Egypt.’® Nearly all native- 
speaking authors from the fourth to the eighth centuries wrote in Sahidic, so it 
was the universal Coptic dialect, understood all over Egypt.'! The text contains 
some variant spellings that are Lycopolitan (Subachmimic).” In case of the 
Nag Hammadi codices this is usually taken to indicate that the copying was 
probably done somewhere in the Thebaid, but that the texts originated 
elsewhere.” 

oo Turner, Sethian Gnosticism, 61, 97 - 100. 

Williams/Jenott, “Inside the Covers”, 1043 - 1048. 

Standard Sahidic was easy to understand across Egypt, as it had most in common with other 
Coptic dialects and had the least variation and fewer regional peculiarities. Bentley Layton, A 
Coptic Grammar With Chrestomathy and Glossary. Sahidic Dialect (Second Edition, Revised and 
Expanded With an Index of Citations. Porta Linguarum Orientalium 20; Wiesbaden: Harras- 
sowitz Verlag, 2004), 2. 

Layton, A Coptic Grammar, 2-3. See also Iain Gardner (ed.), Kellis Literary Texts 2 (Dakhleh 
Oasis Project: Monograph 15. Oxford: Oxbow Books, 2007), 5. 

12 For example, the qualitative of SDWT the Lycopolitan spelling SAW)T is applied in 22:21, 27:11, 
15, 18 and 28:22, whereas the Sahidic spelling SOWT does not appear in Authentikos Logos at all 
(but SOWT GBOX appears in Thunder 13:8). See Krause/Labib, Gnostische und hermetische 
Schriften, 26, 44-47. 

13 Funk, “The Linguistic Aspect”, 107-147. Wolf-Peter Funk, “Toward a Linguistic Classification 
of the “Sahidic” Nag Hammadi Texts” in David W. Johnson (ed.), Acts of the Fifth International 
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Scholars have usually suggested Greek as original language, but in fact they 
do not provide direct evidence from the Authentikos Logos itself, and often do 
not give explicit reasons for this conclusion.'* The view rather depends on the 
general assumption for the Greek originals for all of the Nag Hammadi texts." 
For some of the Nag Hammadi texts there indeed is tangible evidence for 
Greek provenance.'® Three of the eight Codex VI texts are known to have 
existed in Greek: Plato’s Republic, of which a strongly interpreted excerpt 
(from Book 9, 588A-589B) appears as the fifth text in the codex, Hermetic 
Prayer of Thanksgiving, known in both Greek and Latin, and Asclepius 
(chapters 21 - 29), of which a Greek original is attested but has been lost.” Five 
of the Codex VI treatises - the Acts of Peter and the Twelve Apostles, the 
Thunder, Authentikos Logos, the Concept of our Great Power, and the Discourse 
on the Eight and Ninth - are the only versions that exist or are known. None of 
these texts is attested elsewhere, which goes to point out that more is unknown 
than known when it comes to the origin of these rather varied writings. Wolf- 
Peter Funk has noted that the Coptic of Authentikos Logos is linguistically very 
close to that in the Thunder.'® 

Congress on Coptic Studies. Washington 12-15 August 1992. Vol. 2 Papers from the Sections, 
Part 1 (Roma: C.I.M. 1993), 163-177. Funk acknowledges that individual texts may have been 
composed closer or further from when they were copied into the Nag Hammadi codices, but he 

sees “no way of identifying them”, Funk, “The Linguistic Aspect”, 143. 

14 MacRae for example does not comment on the language. MacRae, “Authoritative Teaching”, 
257-259; MacRae “A Nag Hammadi Tractate”, 471-479. Krause and Labib in their edition 
analyse the Sahidic and its deviations as well as ortography, but do not comment on whether the 
language of the tractate appears idiomatic, and whether they deem it an original or translation. 
Krause/Labib, Gnostische und hermetische Schriften, 44-47, 63-67. Katharina Heyden and 

Cornelia Kulawik consider Authentikos Logos a relatively early text, which would require a Greek 
original, but they do not comment on language. Heyden/Kulawik, “Einleitung: Authentikos 
Logos”, 342. Madeleine Scopello assumes the tractate to be based on an original Greek text, but 

she does not provide arguments to support her view. Scopello, “Authoritative Discourse”, 379. 
Meyer (ed.), The Nag Hammadi Scriptures, 1-2; Krause/Labib, Gnostische und hermetische 
Schriften, xv. As Funk has shown, the linguistic diversity between different Nag Hammadi 
writings, and not just between codices but within individual codices, means that no gen- 

eralisations should be made (and vice versa, not too much should be assumed on basis of unique 
features). Funk, “The Linguistic Aspect”, 125. 

16 E.g. Gospel of Thomas: P. Oxy 1, P. Oxy. 654, P. Oxy. 655; Sophia of Jesus Christ: P. Oxy. 1081; 
Sentences of Sextus: manuscripts I] and Y. 

17 Plato, Republic 588B-589B, James Brashler calied this a “disastrous failure” and a “hopelessly 
confused translation”, but he failed to note that this is an interpretation rather than an attempt at 

literal translation, James Brashler, “Plato, Republic 588b-589b” in Parrott (ed.), Nag Hammadi 

Codices V,2-5 and VI, 325-326. Prayer of Thanksgiving, the Greek version: Papyrus Mimaut 

col. XVIII, 591-611 (Paris, Louvre, Papyrus 2391), the Latin: Corp. Herm. Asclepius 41B, see 

Peter Dirkse/JamesBrashler, “The Prayer of Thanksgiving” in Parrott (ed.), Nag Hammadi 

Codices V,2-5 and VI, 375-377. Asclepius, see Peter A. Dirkse/Douglas M. Parrott, “Asclepius 
21-29” in in Parrott (ed.), Nag Hammadi Codices V,2-5 and VI, 395-398. 

18 Funk, “The Linguistic Aspect” 126-128. 
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The question of language could have some consequences for the dating. An 
earlier date of origin would suggest Greek original language, and this is the 
suggestion most scholars to the writing have made. Obviously a Greek text 
could also have been written in later centuries as well as earlier ones. 
Contrariwise a Coptic original would indicate at the earliest a third-century 
provenance, but probably even a later one. Can anything be known of the 
original language and would there be reasons to swerve from the usual 
hypothesis of a lost Greek text? 

Asa background, the history of Greek and Coptic in Egypt needs to be taken 
into account. Roman Egypt was to a large extent bilingual: next to Egyptian, 
Greek was the other dominant language in the country that was at least 
understood by a substantial proportion of the population. It was the language 
of administration, education, and literary culture. This bilinguality is seen in 
the amount of Greek loan words in Coptic that consequentially cannot be used 
as evidence since they are part of the Coptic vocabulary.” The relationship 
between Greek and Egyptian languages in Egypt went back over five centuries 
by the time the Nag Hammadi texts were circulating. There had been contact 
before between Greek mercenaries serving in pharaonic armies, but on a 
larger scale, Greek arrived in Egypt with Alexander the Great’s army in 332 BC. 
Whereas Greek influence was screened out from Demotic Egyptian for 
ideological reasons, the situation changed drastically with Coptic.” 

After the disappearance of Demotic by the mid-first century CE, Greek was 
more or less the only language of writing for two centuries at the least. 
Attempts to develop written Egyptian with an easier alphabet had been made, 
and the development of Coptic was a conscious activity, first conducted to 
translate Biblical texts in the third century. This makes the development of the 
language very much a Christian activity. A variety of different dialects were 
used in the pre-Constantinian era, but eventually Sahidic became the Christian 
dialect.” 

19 The three official languages in Graeco-Roman Egypt were Greek, Egyptian, and Latin, Latin 
being used by the Roman magistrates, but holding a marginal position only. Roger S. Bagnall, 
Egypt in Late Antiquity (Princeton, New Jersey: Princeton University Press, 1993), 231-235, 
245 - 246; Layton, A Coptic Grammar, 3. 

20 Marja Vierros, Bilingual Notaries in Hellenistic Egypt. A Study of Greek as a Second Language 
(Collectanea Hellenistica 5; Brussels: Collectanea Hellenistica, 2012), 29-35. Also Fowden, The 
Egyptian Hermes, 16 - 18. In his discussion of the letters attributed to Antony the Great and their 
authenticity, Samuel Rubenson casts doubt on the traditional image of Antony as ignorant of 
Greek: Rubenson concludes that in bilingual Egypt it would have been more common to have a 
person with some knowledge of Greek than a person who knew no Greek whatsoever. Samuel 
Rubenson, The Letters of St. Antony. Monasticism and the Making of a Saint (SAC; Minneapolis: 
Fortress Press, 1995), 38-42. 

Bagnall, Egypt in Late Antiquity, 235-240. It is usually assumed that the New Testament was 
translated into Sahidic probably during the third century. Layton, A Coptic Grammar, 1-3. Alan 
Bowman, Egypt after the Pharaohs. 332 BC-AD 642 from Alexander to the Arab Conquest 
(London: British Museum Publications, 1986), 129, 198. 
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For this reason the Coptic text of Authentikos Logos, original or translation, 
could not, in light of current knowledge, derive from much earlier than the 

fourth century. Pachomius (c. 292 - 346) and Shenoute (d. c. 466) are the first 

known authors to write literary texts in Coptic. Coptic letters are known, for 
instance from a Melitian archive dated to the 330s.” Manichean texts from 
Kellis - hymns, prayers etc. - witness Coptic literary activity in the fourth 
century and exemplify the fact that devotional texts were composed originally 
in Coptic (in Kellis and in dialect L’). Kellis texts suggest a strong Coptic 
tradition in mid- to late fourth-century literature, first in writings dealing with 
faith and devotion” Iain Gardner has pointed out that although the Manichean 
Kellis texts are presumably translations of Syriac or Greek originals for the 
most part, “there must surely have been pressure to at least develop some of 
the literary tradition in a vibrant indigenous context”.” 

These considerations in view, it appears justified to ask whether 
Authentikos Logos could have been originally written in Coptic. It reveals no 
strong indicators deriving from the Coptic text itself to assume that it was 
originally a Greek one. The language of the treatise is idiomatic and does not 
convey any strong impression of being a translation. The text contains a Coptic 
pun in the metaphor of mixing of wheat and chaff: “If chaff (TW?) is mixed 
(TW2) with wheat, it is not the chaff (TW2) but the wheat that is polluted” 

(25:12-13).” There is also an unusual Greek term that plays with the double 
meaning of the word c®pa, namely MIPATMATGY THC NNCWMA, that 
can be translated as “slave traders” or “traders of bodies” (32:18). The 

compound itself is not a common one and I have not found it in Greek texts. 
For a Greek text, no Coptic pun can be assumed, whereas a Coptic text may 
contain a Greek pun, or a pun with originally Greek words that could have 
been produced by a person fluent in both languages for an audience with 

22 Emmel, “The Coptic Gnostic Texts”, 39. For letters, see Bagnall, Egypt in Late Antiquity, 240 and 

Plate 7 after p. 180. 
23 Iain Gardner has questioned the view that the development of the Coptic language was only 

gaining ground in the mid-fourth century. Kellis texts are both literary and documentary, 

witnessing life and faith of several generations of the Manichean community from the mid- until 

the late fourth century. They consist of psalms, prayers, and liturgical material, from Mani’s 

writings to private letters, legal, and economic documentary material. The dating of Kellis’ finds 

is based on ceramics and coins found on the site. Gardner suggests Manichean presence in Kellis 

beginning from 320s to 330s, but opts for aJater date from c. 355 - 380 in the introduction to the 

second volume. The economic data indicates the early 350s as terminus post quem, and the site 

appears to have been deserted before the end of the century. Gardner (ed.), Kellis 1, x—xiii and 

Gardner (ed.), Kellis 2, 3-8. 

24 Gardner (ed.), Kellis 2, 5. 

25 Crum, Walter Ewing, A Coptic Dictionary (Oxford: Clarendon Press, 1939), 453-454. Already 

Jan Zandee noted the pun in his review of Ménard’s commentary, and contemplated the option 

that if the pun is not a coincidence, it could point at a Coptic origin. Zandee, “L’Authentikos 

Logos”, 5. Clemens Scholten criticised Zandee’s suggestion of Coptic origins for being based on 

evidence that is too narrow. Scholten, Martyrium und Sophiamythos, 133 note 124. Contrary 

evidence appears to be even more scarce! 
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knowledge of both languages. Another possible instance of skilful Coptic is 

found on the final page of the writing (34:32-35:16) where an anaphora 
concludes the text: perfect tense clauses follow one another and illustrate the 
soul’s reaching of her goal in a poem.” The anaphora structure is often used in 
Coptic sermons: an extensive can be found in a sermon attributed to 
Theophilus of Alexandria (c. 345-412) on the cross and the two thieves.” 

These notions remain inconclusive as to settling any question of whether 
Authentikos Logos was written originally in Coptic. However, it remains that 
the Coptic text is a fluent one, and the only version of the writing that we have. 
Also, although Greek has been considered the original language, that 
presumption is likewise not certain in the sense that no particular piece of 
evidence supports it. The evidence stemming from the text — the fluency of the 
Coptic, the two puns and the anaphora - indicate that Authentikos Logos is 
either a very good translation, or could even be an originally Coptic text. 

As already suggested above, there is one particular issue that comes close to 
the language question, and that concerns the time when the writing was first 
written. If, for instance, one were to accept Roelof van den Broek’s thesis that 
the text stems from Alexandrian, Platonist-Christian circles around 180- 
200,” a Greek original would have to be assumed. However, as will be argued in 
this work, the dating has to be revised: in light of evidence discussed in 
chapters III to VI, Authentikos Logos is a later text, stemming from the late 
third or the fourth century. When the dating moves forward this much, a Greek 

original is no more the only option. However, before moving on to the question 
of the date of composition, another aspect that comes close to the reflection on 
the language is considered, and that is the genre of the writing. 

26 I owe Alin Suciu thanks for bringing this to my attention: 
T¥YYXH AG NTOC NXOTIKH 
NTAC2ECT <C> GCWING 
aCXI COOYN GMNOY TE: 
&ACMOKIC GC2ATET SCPTAAAINWP! 2M NCWMA- 
SC2ITE NNECOYEPHTE ZIPWOY NNG YATE AICTHC 
ECX| COOYN ENIATNPT: 
ACSING NTECANATOAH 

&CMOTNEC 2Pal 2M NGETMOTN MMOU- 
dACNOXC pal 2M NMA NWEAGET- 
&ACOYWM EBOX 2M NAINNON GTENGC2KAGIT MMOKU- 
ACXI GBOX 2N TPO®H NNATMOY: 
ACCING MNGTCWING NCWY- 
ACXIMTON 2& NECIICE. 

27 Alin Suciu, “Ps.-Theophili Alexandrini Sermo de Cruce et Latrone (GPG 2622): Edition of 
Pierpoint Morgan M595 with Parallels and Translation” in ZAC 16 (2012), 181-225. For ana- 
phoras in two later Coptic sermons, see Mark Sheridan, “Coptic Sermons” in James E. Goehring/ 
Janet A. Timbie (ed.), The World of Early Egyptian Christianity. Language, Literature, and Social 
Context. Essays in Honour of David W. Johnson (Washington D.C.: The Catholic University of 
America Press, 2007), 25-48, on p. 31-33, 36-37. 

28 Van den Broek, “The Authentikos Logos”, 230-234. 
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1.3 Genre 

The practical purpose of Authentikos Logos is to provide, through the story of 
the soul, instruction for personal progress and ascent, in a way that would 
captivate the recipient’s attention. The mythical soul story forms a narrative 
framework, into which are bound metaphors, scriptural allusions, sections 

told in first person plural, virtue and vice lists (23:29 - 34 and 30:26 - 31:7), and 

criticisms of the ignorant people and the fool (33:4-34:32). The story 
proceeds in the way a speech does: phases of the soul story follow one another, 
with advice and teaching introduced with catchwords or phrases at suitable 
places. The polemical passages complement one another, and the description 
of the beginning that starts the text is later recalled when a new topic is 
introduced that moves the story onwards. Authentikos Logos is usually taken 
as a homily, or “homiletic tract”, which is a reasonable assumption,” although 
some typical characteristics of homilies are not evident in it. For instance, it 
does not explicitly refer to biblical passages or characters.” The title at the end 
of the treatise that labels it as a A\0yoc, which in the Christian context can be 

used as a technical term for a homily or sermon, is indecisive, since the word 
has a very broad range of meanings.” 

29 Characterised as “a richly metaphorical exposition of the origin, condition, and the ultimate 
destiny of the soul”, with the A6yoc in the title understood “in the sense of several Hermetic and 

other more or less contemporary treatises as ‘teaching, doctrine, discourse’ or even ‘tractate” 

by MacRae, “A Nag Hammadi Tractate”, 471-472; MacRae, “Authoritative Teaching”, 257. 

According to Berliner Arbeitskreis, Authentikos Logos is a “homiletisch-didaktische Be- 
handlung”: Berliner Arbeitskreis, “‘Authentikos Logos’. Die dritte Schrift”, 251; Ménard reco- 
gnised both homiletic and didactic features, Ménard, L’Authentikos Logos, 2, and Ménard, 

“Gnose paienne”, 288. 
In Kurt Rudolph’s list of the Nag Hammadi writings, Authentikos Logos is characterised as “eine 
Predigt tiber das Schicksal der Seele”, Kurt Rudolph, Die Gnosis, 51. Clemens Scholten reco- 

gnised the didactic and paedagogical take on the text, but did not express any opinion on its 
form or genre. Scholten, Martyrium und Sophiamythos, 121. Scopello has noted that it “recalls ... 
homilies with a didactic goal”, but she concludes that it is “a tractate written with the goal of 

simplifying and proclaiming the Gnostic myth of the soul”, Scopello, “Authoritative Discourse”, 
380 — 382, but she has also approached Authentikos Logos as a novel. Scopello, “Jewish and Greek 

Heroines”, 156. Heyden and Kulawik start with an approach similar to Funk’s by viewing 

Authentikos Logos as “eine homiletisch-didaktische Abhandlung tiber die Herkunft die Seele, 

ihre irdische Existenz und ihre Heimkehr in das Lichtreich”, but they note that whereas the first 

part (p. 22-25,27) is rather theoretical in character, the second part is more situation-bound 

and homiletically directed (25:27-end). Heyden/Kulawik, “Einleitung: Authentikos Logos”, 

341-342. 

30 For example the Exegesis on the Soul quotes and discusses several biblical texts (Exeg. Soul 

129:7-131:13), and another Nag Hammadi homily, the Second Treatise of the Great Seth, 

mentions Christ (Treat. Seth 49:27, 59:26) and other figures (Adam: 53:9, Simon of Cyrene: 56:11 

etc.) as well as crucifixion (55:30 -56:13), and the text directly following Authentikos Logos in 

Codex VI, the Concept of our Great Power, refers to Noah and the flood in 38:21 - 39:2. 

31 It has a particular meaning of speech, or oral delivery, and may indicate different kinds of 
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In Codex VI the Hermetic Asclepius has the word i6yog in its title.” 
However, since Hermetic logoi are written as dialogues between a teacher, 
usually Hermes, and a pupil, there are no grounds to compare Authentikos 
Logos primarily with Hermetic texts. Of the three other Nag Hammadi 
writings with logos in title, the Second Treatise of the Great Seth (NHC VII, 2) is 
usually considered a homily or a speech, whereas the Treatise on Resurrection 
and the Trimorphic Protennoia are not homilies.*’ Moreover, three other Nag 
Hammadi writings - the Interpretation of Knowledge,” the Gospel of Truth,” 

32 

33 

34 

narratives or speeches, but more generally it can mean many things that have to do with thought, 
expressing thoughts, or reasoning. Liddell/Scott/Jones, A Greek-English Lexicon, 1057-1059. 
Lampe, A Patristic Greek Lexicon, 807-811. See also Sheridan, “Coptic Sermons”, 28-29. 

Scholars have proposed different classifications of ancient oral deliveries. George A. Kennedy, 
“The Genres of Rhetoric” in Stanley E. Porter (ed.), Handbook of Classical Rhetoric in the 

Hellenistic Period 330 B.C.-A.D, 400 (Leiden: Brill, 1997), 43-50; Folker Siegert, “Homily and 
Panegyrical Sermon” in Porter (ed.), Handbook of Classical Rhetoric, 421-443, on p. 421-422. 
For criticism of the homily genre, see Tite, Valentinian Ethics, 187-188. 

The current title, Discourse on the Eighth and Ninth, is taken from the titles mentioned in the 

writing (53:24-26 and 61:21-22). Dirkse/Brashler/Parrott, “Discourse on the Eighth and 
Ninth” in Parrott (ed.), Nag Hammadi Codices V,2-5 and VI, 341 - 342. 

The Coptic title is AC YTGPOC XOTOC TOY MGI&XkOY CHS.. Gregory Riley has 
characterised it as a “Christian gnostic homily in the form of a speech of the ascended Christ to 

his followers”, Gregory Riley, “Second Treatise of the Great Seth: Introduction” in Douglas 
Parrott (ed.), Nag Hammadi Codex VII (NHMS 30. Leiden: E.J. Brill, 1996), 129-144. Meyer 

takes it more broadly as a speech, Marvin Meyer, “The Second Discourse of Greath Seth” in 
Meyer (ed.), The Nag Hammadi Scriptures, 473 — 486, on p. 473 - 476. Treatise on the Resurrection 

(1XAOTOC GTBG TANXACTACIC, NHC 1,4), also known as Letter to Rheginus, which 

contains plenty of diatribe, is usually considered to belong to the letter genre, although that form 
may be a literary device. Malcolm L. Peel, “The Treatise on the Resurrection” in Harold W. 

Attridge (ed.), The Nag Hammadi Codex I (The Jung Codex). Introduction, Texts, Translations, 

Indices (NHS 22. Leiden: E.J. Brill, 1985), 123-146, on p. 128-130; Einar Thomassen, “The 

Treatise on Resurrection” in Meyer (ed.), The Nag Hammadi Scriptures, 49-51, on p. 49. The 
Trimorphic Protennoia (NNOTOC NTEMgdanla [ NPWTENNOIL TPIMOP®OC CT 
ATIACPAOH MATPOCPABOC GN TNWCE! TEXGIA, NHC XIII,1) is an aretalogy in 

three parts according to John D. Turner, “Introduction NHC XIII,1*: “Trimorphic Protennoia 

35*,1 -50*24” in Charles W. Hedrick (ed.), Nag Hammadi Codices XI, XII, XIII (NHS 28. Leiden: 
E.J. Brill, 1990), 371-401, on p. 375-376 and John D. Turner, “Three Forms of First Thought” in 
Meyer (ed.), The Nag Hammadi Scriptures, 715-735, on p. 715-719, and Turner, Sethian 
Gnosticism, 97 -98. 
Elaine Pagels, “Interpretation of Knowledge” in Charles Hedrick (ed.), Nag Hammadi Codices 
XI, XII, XIII, 21 - 30, on p. 22; Einar Thomassen, “The Interpretation of Knowledge” in Meyer 
(ed.), The Nag Hammadi Scriptures, 651-653; Uwe-Karsten Plisch (ed.), Auslegung der Er- 
kenntnis (Nag-Hammadi-Codex XI,1) (TUGAL 142. Berlin: Akademie Verlag, 1996), 146. There 
is no unanimity that the Interpretation of Knowledge indeed is a homily. Emmel is doubtful, and 
considers the writing instead as “something more akin to a philosophical epistle” and sees it best 
to group it with two Valentinian epistles, namely, Treatise on Resurrection (NHC I,4) and 
Ptolemy’s Letter to Flora. Stephen Emmel, “Exploring the Pathway That Leads from Paul to 
Gnosticism” in Martin Fassnacht et al (ed.), Die Weisheit - Urspriinge und Rezeption. Festschrift 
fiir Karl Loning zum 65. Geburtstag (NTAbh 44. Minster: Aschendorff Verlag, 2003), 257 — 276, 
on p. 265. Ismo Dunderberg considers the Interpretation of Knowledge a representative of 
deliberative rhetoric, Dunderberg, Beyond Gnosticism, 153-154. 
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and the Exegesis on the Soul” — tend to be approached as homilies, but they are 
not labelled logoi. 

Despite these complications, the flow and structure of the text create an 
impression even of orality and give ground to the assumption that Authentikos 
Logos is a speech of some kind, or intended as such. The text has a practical 
approach with focus on exhortation and paraenesis. It begins with a 
description of the soul’s descent that alludes to the mythical beginning, 
perhaps referring to interpretations of cosmogony, but it soon moves into 
ethical instruction as the soul story proceeds. As noted in Chapter I, 
throughout the text third person singular or plural is used in narrative 
sections, but first person plural appears in 26:20 - 27:25; 29:3 - 17 and 30:5 -6, 
which indicates an address and instruction directed at a certain audience: the 
first person plural creates an assumed connection between the author/speaker 
and audience. Second person is used in 30:28 - 31:5, but no in a way that could 
be considered belonging to a diatribe or discourse. 

Several other details convey the impression that certain audience are being 
addressed. For instance, the metaphor of wheat and chaff ends in the 

comment: “So, we have spoken of all these matters” (25:26 - 27). The comment 

sums up the discussion thus far, after which the text returns to a description of 
the beginning of all and the pre-existence of the Father that it started with, and 
then proceeds to the contest in the world and its meaning for those striving for 
ascent (25:27 - 33). On two occasions, reference to “secure storages” is made in 

a way that suggests a catchword that is twice employed.” In the fishing parable 
the fishing tools change as with the flow of thought or even speech, from nets 
to dragnets to a hook (29:5, 11, 21). 

Paraenetic conventions are employed in the text, and as such can be named 
for instance the reminder of the two ways between which everyone must 
choose or the comment that wine debauches (24:10-17). Several of the 

metaphors contain a paraenetic purpose and are used as exempla, like that of 
the wheat and chaff on page 25, or the fishing parable.* Lists of vices or 

35 H. Attridge/G.W. MacRae, “The Gospel of Truth: Introduction” in Attridge (ed.), The Nag 

Hammadi Codex I, 55-81, on p. 66-67. Thomassen characterises it as a “discourse on the 

gospel”: Einar Thomassen, “The Gospel of Truth” in Meyer (ed.), The Nag Hammadi Scriptures, 

31-35, on p. 31. 

36 The Exegesis on the Soul: see discussion in III.1. 6 36(HCIC does appear as the title in Coptic 

homiletic compositions that were intended “somehow for liturgical use”. Sheridan, “Coptic 

Sermons”, 28-29. 

37 IGNAMO-G-HEKH GYOPEX in 25:25- 26 and TECATO-G-HKH GT&PEX in 28:26 - 27. 

38 Philip Tite rightly finds on pages 23-25 “an interwoven series of ethical lists, exempla, and 

mythic discourse”, but I disagree with his opinion that Authentikos Logos is a Valentinian work. 

Also, the paralleling of Zeno’s/Stoic four passions and the vices in Authentikos Logos is not as 

straightforward as Tite suggests: would indeed the material soul, hatred, envy, and desire have 

reminded the ancient audiences of Zeno’s sorrow, fear, greed, and lust? See Tite, Valentinian 

Ethics, 172-174, and Malherbe, Abraham J., Moral Exhortation. A Greco-Roman Sourcebook 

(LEC. Philadelphia: The Westminster Press, 1986), 138-141, for examples. 
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temptations (23:30 and 30:26 - 31:7), and the image of athletic contest (p. 26) 

are employed, all being common motifs of paraenesis. The section on the third 
and second last pages of the text where the foolish person and ignorant people 
are criticised is exhortative, and could be read as a final exhortation before the 

closing of the homily.” 
Authentikos Logos closes with a doxology, “To the one belongs the glory, 

might and revelation for ever and ever. Amen” (35:19 - 22). Doxologies were 
used to conclude homilies, and this indicates that those who copied 

Authentikos Logos into Codex VI understood it as one.*’ It is uncertain 
whether the doxology is an original part of Authentikos Logos, if a prior 
version existed. Some other Nag Hammadi doxologies resemble it — Prayer of 
the Apostle Paul (NHC I,1) and the Exegesis on the Soul (NHC IL6), whilst the 

doxologies of the Tripartite Tractate (NHC I,5), the Hypostasis of the Archons 
(NHC II,4) and the Book of Thomas the Contender (NHC II,7) differ more - all 

suggesting perhaps that they were added when the codices were copied.” The 
doxology resembles the doxology that came to be attached to the Our Father 
prayer, of which one version is found in the Sahidic New Testament.” 

As already noted, Authentikos Logos also lacks some characteristics of a 

homily. No direct references to Biblical texts are made, which makes it 
different from some early Christian as well as later Coptic homilies. The latter 
often focus on biblical texts but also considerably on angels, the Virgin Mary, 
and miracles performed by saints.“* Yet ancient homilies were not always based 

39 Philip Tite considers the comparison with pagans as “negative exempla”, Tite, Valentinian 
Ethics, 161. 

40 GPGNOYGIN GTTIPPIDOY Gepal EXxWC GMAaAq2WTH- Nai STS NMY NE 
NGOOY MN NAMAZTE MN NOYWN2 GBOX Wa GNG2 NTE NIGNG2 2AMHN. 
Scholten, Martyrium und Sophiamythos, 133. Doxologies indicate a liturgical context. Kurt 
Niederwimmer thus interprets the doxology that is added to the Lord’s prayer in the Didache 

8:2-3. Kurt Niederwimmer, The Didache: A Commentary (Hermeneia; Minneapolis: Fortress 
Press, 1998), 134-135. 

42 The Prayer of Apostle Paul (NHC 1,1) ends in the words MWK [NG NEMAGT [SE] ALY] 

N6AY AYO TGK2OM[O]AOTHCIC MN TMNTN[AJS WA GNHIG NGNHIE 
[2&MHN] (“For yours is the power and the glory and the praise and the greatness For ever and 
ever. Amen.”), Pr. Paul B 3-6. After this follows the title and words “In peace. Christ is holy.” 
The Exegesis on the Soul ends with a call to repentance combined with a doxology: GWWN[G] 
TN&APME TANOGI NAME NNOYTE NACWTM GPON N2APW2HT AYW Ma TINO6 
NN& NAGLETE NMOY NE NEOOY Wa NIGNG2 NENG2 2AMHN. Also in the Exegesis 
on the Soul a title follows. Exeg. Soul 137:22 -26. 
Several different versions of the doxology appear in later manuscripts to the Gospel of Matthew; 
in the Sahidic version of the Gospel of Matthew it runs XG TWK TE TS6OM MNMIGOOY Wa 
NIGNG2 2&MHN (Matt 6:13). The doxology in Didache 8:2 - 3 is similar (except that there is no 
“amen”) to Coptic doxologies of the Gospel of Matthew. Niederwimmer, The Didache, 136 — 138. 

44 Sheridan, “Coptic Sermons”, 26, referring to Miiller Caspar Detlef Gustav, Die alte koptische 
Predigt. Versuch eines Uberblicks (Thesis. Heidelberg, 1954), 4-21. See e. g. Coptic homilies in 
David Brakke et al. (ed.), Homiletica from the Pierpoint Morgan Library. Seven Coptic Homilies 
Attributed to Basil the Great, John Chrysostom, and Euodius of Rome (CSCO Scriptores Coptici 
43 & 44; Louvain: Peeters, 1991). For example “Second Homily on St. Michael Archangel” is 
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on a Biblical text, and it cannot always be determined whether a scriptural 

reading would have preceded, or were presupposed.” The text certainly 
contains several allusions to the scriptures. 

Apart from a Christian setting that a homily indicates, it could be asked if 
some other context might be assumed for Authentikos Logos, such as a school 
setting. The writing clearly provides guidance for a way of life, and philosophy 
in the ancient world provided such guidance. Some popular philosophical 
terms and themes in the text (the soul, its descent and ascent, emotions 

émOvpia, Ady, and HdSovij) could be taken to suggest that direction.“ The 
contents and themes will be analysed in the following chapters, but as was 
noted above, dialogue form is missing. In a school setting or in popular 
philosophical instruction, letters included, diatribe would often be employed, 
usually with the focus of influencing the way people act (moral choices) rather 
than think (reflection, theory). Although there is no typical structure to a 
diatribe, they frequently contain dialogues. Diatribe indicates interaction and 
connection between teacher and student, or speaker and recipient, wherefore 
the second person singular is often employed, and diatribes tend to be vivid 
and conversational.” Authentikos Logos does not easily fit that category. Its 
tones are not primarily conversational in the sense that they would expect a 
strong answer from the discourse partner, and there are no rhetorical 
questions. The soul story and the metaphors used (gentle son, wheat and chaff, 
family, etc.) are told in the more distant third person. Second person singular 
is used to exhort, and when the first person plural appears in connection with 
contest and fishing images, it is there more to exhort than to engage in the 
exchange of ideas. This is why the overall structure and various sub-genres 
employed within the writing most naturally direct at seeing the text as homily 
or other instruction, even an oral one. 

attributed to Basil of Caesarea. However, these homilies are later, post-Basil and post-Chryso- 

stom. See Greer, in Brakke et al (ed.), Homiletica, xxiii. For differences, see also Shenoute’s 

discourses and sermons, and a fragment of a discourse on spiritual education in Alla I. Elens- 

kaya (ed.), The Literary Coptic Manuscripts in the A.S. Pushkin State Fine Arts Museum in 

Moscow (VCSup 18. Leiden: E.J. Brill, 1994), 214-337. 

Siegert, “Homily and Panegyrical Sermon”, 424. Sheridan, “Coptic Sermons”, 25 n. | refers to 

the distinction between text-based and thematic homilies in Christian antiquity. 
46 Compare, on the other hand, with e.g. Maximus of Tyre, whose approach is clearly philoso- 

phical, e.g. Maximus, Oration 1.4 and 9.6. 

47 Stanley K. Stowers, “The Diatribe” in David E. Aune (ed.), Greco-Roman Literature and the New 

Testament. Selected Forms and Genres (SBLSBS 21; Atlanta, Ga.: Scholars Press, 1988), 71-83; 

Malherbe, Moral Exhortation, 129-130; Tite, Valentinian Ethics, 191 recognises rhetorical 

questions as a literary aspect typical of paraenetic texts. See for example Rom 2, Epistle to James, 

and Epictetus Diss. 1.29.5, on the last, see Niko Huttunen, Paul and Epictetus on Law. A Com- 

parison (Library of New Testament Studies 405; London: T&T Clark, 2009), 63. Paul may exclaim 

“un yévorto!” (e. g. Rom 3:4, 6), use an imaginary interlocutor (e.g. Rom 2:17 - 29), apply second 

person singular (e.g. Rom 2:1-5; Rom 9:19-21), or ask rhetorical questions (Rom 2:21 -23; 1 

Cor 12:29- 30). Christian homilies in antiquity could and would employ diatribe and its stylistic 

devices. Stowers, “The Diatribe”, 82. 
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2. Date and Historical Background 

How does one date a text that contains no obvious clues, dates, etc. that would 

indicate a time, even place of writing? Authentikos Logos, as countless other 

ancient texts, does not provide any direct information for when it was 
composed. However, we do have a rough estimate of when the manuscript was 
copied, and may read the text in the light of what was known of Christianity 
and/in Egypt in the third and fourth centuries, and use this information to 
better understand the writing, its meaning, and its position within its wider 

context. 

2.1 The Question of the Date 

The aim of this study is to re-evaluate and discard the previously suggested 
earlier date for Authentikos Logos and consider evidence that would point at a 
later date. While Roelof van den Broek provided specific arguments for a 
suggestion that the writing originates some time between 180 and the first 
decades of the third century, it is suggested here that the writing must be 
considerably later.** Several features within the text suit a late third- to fourth- 
century context better than an earlier one, and even the fifth century cannot be 
excluded. The strongest indication is the story of the soul itself and the soul’s 
epithets, as well as the way the writing focuses on combat against vices and an 
ascetic way of life, discussed in chapters III - VI. 

Other Codex VI texts contain clues that may point at a third rather than 
second century, or even later. This does not necessarily mean that Authentikos 
Logos needs a similar date of origin, but these notions should not be entirely 
ignored. The Acts of Peter and the Twelve Apostles has been suggested to stem 
from the middle of the third century.” Platonic influences in the Thunder 
(NHC VI, 2) may also indicate a third-century context.” Perhaps this also 
applies to the excerpt from Plato’s Republic (NHC VI, 5), since this section of 
the Republic was apparently popular from the third to the fifth centuries CE, 

48 Although several scholars have suggested that Authentikos Logos was composed some time 
between the late second and the early third century, only Roelof van den Broek has provided 
extensive arguments to support his view. Van den Broek, “The Authentikos Logos”, 206-234. 

49 Andrea Lorenzo Molinari, The Acts of Peter and the Twelve Apostles (NHC VI, 1). Allegory, Ascent, 
and Ministry in the Wake of the Decian Persecution (SBLDS 174; Atlanta, Ga.: Society of Biblical 
Literature, 2000), 204 sets the date to the years immediately after the Decian persecution (249 - 
251). 

50 Thunder is usually dated to the end of the second, beginning of the third century, but Poirier sees 
affinities to Platonism “known to us from Porphyry and Iamblichus”, which seems to indicate 
that a somewhat later date should be considered (both Porphyry and Iamblichus were born mid- 
third century). Paul-Hubert Poirier, “Thunder” in Meyer (ed.), The Nag Hammadi Scriptures, 
367 - 371, on p. 369. 
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and it has been suggested that it could come from handbook material.*' The 
Concept of our Great Power (NHC VI, 4) is a composite, with the youngest parts 
possibly deriving from the fourth century.” The Hermetic treatises in Codex 
VI must have existed prior to their translation; the philosophical Hermetica of 
the Corpus Hermeticum are usually dated to the period from the late first to the 
late third centuries CE.” Mahé dates the view of the downfall of Egyptian 
religion in Asclepius to the late third century and sees there an allusion to the 
demise of Egyptian religion during that time, although he points out that the 
literary genre of the misfortune of Egypt under foreign rule is much older.” 

The Nag Hammadi codices are usually taken to have been copied around 
the mid- to the latter half of the fourth century. This date points at the date of 
the codex as a compilation, not the origin of the writings: in between fall 
phases of transmission, redaction, and translation of their contents.” The 
dating is based on their covers, in which recycled material is used: some of the 
codex covers contain receipts and letter fragments, and two receipts contain 
dates, one from 339, the other, 342.°° These dates provide the terminus post 

51 So Meyer, who follows Schenke (Nag Hammadi Deutsch) in noting that the section was also cited 
by Eusebius of Cesarea in Prep. Ev. 12.46.2-6, and was alluded to by Plotinus and Proclus. 
Meyer, “Excerpt from Plato’s Republic” in Meyer (ed.), The Nag Hammadi Scriptures, 403 - 405. 
The Plato passage from Rep. 588a—-589b illustrates the three different aspects of the soul - the 

many-headed beast, the lion, and the human being, all moulded into one and competing for 

domination. 
52 The Concept of our Great Power is usually approached as a composite, e.g. Frederik Wisse/ 

Francis E. Williams, “The Concept of Our Great Power” in Parrott (ed.), Nag Hammadi Codices 

V,2-5 and VI, 292; Scopello “The Concept of Our Great Power” in Meyer (ed.), The Nag 
Hammadi Scriptures, 391 - 393, on p. 393. Francis E. Williams has suggested that the wicked 
“archon of the west” (Great Pow. 44:13-31) refers to Julian the Apostate (361-363), which 

would mean that the extant version derives from the time shortly after Julian’s death in the 360s. 
Francis E. Williams, Mental Perception. A Commentary on NHC VI,4 The Concept of Our Great 

Power (NHMS 51; Leiden: Brill, 2001), 151-157. The perplexing expression NliAN2OMOION 
(Great Pow. 40:7) has been read possibly as a reference to Anomeans, which also would suggest a 
date in the fourth century. Wisse/Williams, “The Concept of Our Great Power”, 292, 304 n. to line 

7. Later Williams has disagreed: Williams, Mental Perception, 97-98. 

53 Fowden, The Egyptian Hermes, 11. 
54 Jean-Pierre Mahé, “Excerpt from the Perfect Discourse” in Meyer (ed.), The Nag Hammadi 

Scriptures, 425-429 on p. 425-426. Mahé dates Disc 8- 9 (NHC VI,6) to the second century CE: 

Jean-Pierre Mahé, “The Discourse on the Eight and the Ninth” in Meyer (ed.), The Nag Hammadi 

Scriptures, 409 - 412 on p. 410. He does not provide a date for the Pr. Thanks. (NHC VI,7): Jean- 

Pierre Mahé, “The Prayer of Thanksgiving” in Meyer (ed.), The Nag Hammadi Scriptures, 419 - 

421. 

55 Emmel, “The Coptic Gnostic Texts”, 34-35. Krause and Labib suggested middle of the fourth 

century, Krause/Labib, Gnostische und hermetische Schriften, 26. Khosroyev argues for the 

second half of the fourth century, and not earlier: Alexandr Khosroyev, Die Bibliothek von Nag 

Hammadi. Einige Probleme des Christentums in Agypten wahrend der ersten Jahrhunderte 

(Arbeiten zum spatantiken und koptischen Agypten; Altenberge: Oros Verlag, 1995), 23. 

56 J.W.B. Barns/G.M. Browne/J.C. Shelton (ed.), Nag Hammadi Codices. Greek and Coptic Papyri 

from the Cartonnage of the Covers (NHS 16; Leiden: E.J. Brill, 1981). The covers of Codex VI 

contain no dated materials. 
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quem for the production of the codices. Stephen Emmel has adopted a 
remarkably cautious view as regards the dating of the Nag Hammadi codices, 
and he has emphasised the uncertainty of knowing how long after the dates in 
these papyri it would have taken for the codices to be manufactured: “A year? 
Ten years? Fifty Years? A Century?” He is not averse to the idea of a fifth century 
dating for the codices. This is a justified view. Admittedly, as he says, there is 
no knowing how long it took for the recycled papyri to be reused, and how 
long it took for the blank codices to be copied.” A late date for the “Nag 
Hammadi Codices phase” is a possibility, but in all likelihood some version of 
Authentikos Logos existed before it was copied as one of the several texts in the 
codex. Despite Emmel’s caution, it makes sense to begin from the late third- 
and fourth-century contexts and consider how Authentikos Logos would fit 
into ideas and views prevalent then. 

One possible reason for why the Nag Hammadi codices were hidden has 
been sought - not entirely satisfactorily - in the ecclesiastical authorities’ 
attempts to unify Christian faith and the church as an institution in Egypt, and 
more precisely, in attempts to bring monasteries and their members under 
episcopal authority. There are still many unanswered questions that concern 
the relationship between the authorities and monastics, the circulation of the 
Nag Hammadi writings, and the general topic of early Christianity in Egypt. 
This work, although focusing on one text, will approach it with a simultaneous 
interest in this wider context. Next, an overview of early Egyptian Christianity 
and its traditions are sketched in order to understand the context that should 
be kept in mind whilst studying the literary contents of the writing. 

2.2 Christianity in Late Ancient Egypt 

Eusebius attributes the arrival of Christianity in Egypt to Mark the evangelist: 
“It is said that this Mark was the first one sent to Egypt to proclaim the Gospel 
that he himself had composed, and the first one to establish churches in 
Alexandria herself’.** Eusebius also mentions a characteristic for which 
Egyptian Christianity became famed, its ascetic men and women, whose 
“asceticism was most philosophical and vehement” — and suggests that Philo 
(d. 45 CE) already described their way of life.” Yet Eusebius is not very 

57 Emmel, “The Coptic Gnostic Texts”, 38 - 39. See also Lundhaug, Images of Rebirth, 8, and Hugo 
Lundhaug, “Shenoute of Atripe and the Nag Hammadi Codex II” in Christoph Markschies/ 
Johannes van Oort (ed.), Zugdnge zur Gnosis: Akten zur Tagung der Patristischen Arbeits- 
gemeinschaft vom 02.-05.01.2011 in Berlin-Spandau (Leuven: Peeters Publishers, 2013), 201 - 
226. 

58 Todtov 58 Mapkov mpatov paow éni tig Aiyontov oterhduevov, 16 evayyémov, 8 31) kai ovve- 
ypayato, Knpdga, éxxAnoiag te mp@tov én adtijic Arsfavpsiac ovotjoacba. Eusebius, 
Ecclesiastical History 2.16.1. 

59 Tooabt 3 dpa tav obt1661 nemotevKdtoOV TANOds avdpAv te Kal yovalKOv éK TPATHS ExiBoAtc 
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knowledgeable about Christianity in Egypt prior to Clement of Alexandria, 
although there is a kernel of truth in Eusebius’ view: Christianity probably 
came to Egypt from Palestine. It is likely that the first Christians in the country 
were found amongst the Jewish population of Alexandria, which had links to 
Jews and the first followers of Jesus in Palestine. 

The separation between Christians and Jews perhaps connects with the 
aftermath of the revolt of Egyptian Jews in 115-117 (and the Bar Kochba 
Revolt in Palestine in 132 -135),” although it is necessary to understand that 

the process of formation of Christian and (Rabbinic) Jewish identities was a 

long and hazy one.*' In the second half of the second century Christians 
become more visible in Egypt, famously in the figures of Basilides who taught 
under Hadrian and Antoninus Pius (117-161), Clement (c. 150-215), and 

Origen of Alexandria (185-254), who all were teachers and scholars, Origen 
the head of the catechetical school of Alexandria.” The list must also include 
Valentinus, who taught in Rome but was originally from Egypt and may have 
returned to the country at some point.” 

Alexandria held a prominent position as the capital city of Graeco-Roman 
Egypt, and traditionally scholars considered it almost a separate island of 
Greek culture in Egypt that for a large extent stood apart from native 
countryside and other cities of Roman Egypt. Alexandria was also tradition- 
ally treated as the capital city of late ancient Egyptian Christianity, and 
particularly its scholarly traditions were seen as different from the more 
simple Coptic faith. Earlier scholarship was in the habit of drawing a stark 
contrast between the sophisticated and learned Alexandrian theological 
traditions, based on Greek philosophical heritage and exemplified in such 
persons as Clement of Alexandria and Origen, and unlearned, simple, 
Egyptian-speaking monastics. This picture of Alexandria in isolation from the 
rest of Egypt has been proved one-sided.™ Also papyrus finds indicate that in 
the second and third centuries Christianity had spread all over Egypt, cities 

ovvéotn SV doKHoEews PIAocOMatATNs TE KA GPOSPOTETIS, dG KAI ypagiig ADTOV GELoar tac 

diatpiPdc Kal tac ovvAvoEIc Ta Te OVETOOIA Kai Néoav TH GAANV tod Biov aywyiv tov Didova. 
Eusebius, Ecclesiastical History 2.16.2. Eusebius is thinking of Philo’s On Contemplative Life, 

which of course does not describe Christian ascetics. 
60 David Brakke, “The East (2): Egypt and Palestine” in Hunter/Harvey (ed.), The Oxford Hand- 

book of Early Christian Studies, 344 - 363 on p. 347 - 348; Bagnall, Egypt in Late Antiquity, 278 - 

279% 

61 Cf. Boyarin, Dying for God. 
62 Christopher Haas, Alexandria in Late Antiquity. Topography and Social Conflict (Baltimore: The 

Johns Hopkins University Press, 1997), 99- 106, 182-183. Brakke, “The East”, 348 - 350. 

63 Dunderberg, ”The School of Valentinus”, 72 -73. 

64 Rubenson, The Letters, 38. See also James E. Goehring, “The Provenance of the Nag Hammadi 

Codices once more” in Wiles/Yarnold (ed.), Studia Patristica 35, 234-253, on p. 250; Wilfred C. 

Griggs, Early Egyptian Christianity from its Origins to 451 CE (Leiden: Brill, 1991), 149-153. 

Bowman still assumed a stark divide between Greek-speaking pagans and Egyptian-speaking 

Christians. Bowman, Egypt after Pharaohs, 129. 
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and countryside alike, but much is murky due to the nature of evidence 
(mostly private letters that are difficult to date, no fixed terminology for 
identification of clergy, and paucity of distinctly Christian names).” 

Yet no history of Egyptian Christians can be written without Alexandria. 
That is where the first known bishops resided, and the city is famous for its 
Christian catechetical school and its traditions of scriptural interpretation that 
were inherited from Jewish traditions, most formidably personified in Philo 
and his writings. The Alexandrian school was neither the sole inheritor of 
exegetical traditions nor the only place of Christian instruction in the city, 
rather, “the first Alexandrian Christians we can make out with any clarity are 
teachers and their students”.” Christian teachers offered independently 
instruction in Christian scriptures and Christian way of life.” This second- 
century Christian school context is important for many early Christian 
traditions and writings, also amongst the Nag Hammadi writings. Such is the 
Apocryphon of John that discusses the Genesis creation myth, mixes the Jewish 
story with Platonic and Egyptian elements, and cannot be understood without 
assuming Christians as its circulators and readers. Its origins have been traced 
to a second-century urban setting, such as Alexandria would have provided.” 
In Karen King’s view, Alexandria is particularly well suited as a hypothetical 
site for the school setting for several reasons: Christianity arrived in 
Alexandria relatively early, and a variety of Christianities existed in the city. 
Also, Christianity in Alexandria appears to have had close ties to Judaism, and 
after the Jewish community perished in 115-117, it was Christians who 
continued the tradition of scriptural interpretation. The Apocryphon of John 

65 Bagnall, Egypt in Late Antiquity, 279-281; also Philip Rousseau, Pachomius. The Making of a 
Community in Fourth-Century Egypt (Berkeley: University of California Press, 1985), 7-8. 

66 David Brakke, Athanasius and Asceticism (Baltimore: The Johns Hopkins University Press, 

1995), 59. 

67 Brakke, Athanasius and Asceticism, 59 -60. Schools were not, of course, specific to Alexandria. 

Peter Brown, Body and Society. Men, Women, and Sexual Renunciation in Early Christianity 
(New York: Columbia University Press, 1988), 103-108. Valentinus taught in Rome. See Ismo 

Dunderberg, “The School of Valentinus”, 71-72; Christopher Markschies, “Valentinian Gno- 

sticism: Toward the Anatomy of a School” in John D. Turner/Anne McGuire (ed.), The Nag 

Hammadi Library after Fifty Years. Proceedings of the 1995 Society of Biblical Literature Com- 
memoration (Leiden: Brill, 1997), 401 - 438. 

68 King, The Secret Revelation, 9-14. Fowden, The Egyptian Hermes, 159-160. Wisse and Wald- 
stein date the longer version of Apocryphon of John to the third century, and note that an earlier 
version was known to Irenaeus around 180. Frederik Wisse/Michael Waldstein (ed.), The 
Apocryphon of John. Synopsis of Nag Hammadi Codices II,1; III,1; and IV,1 with BG 8502,2 
(NHMS 33; Leiden: E.J Brill, 1995), 1; Michael Waldstein, “Das Apokryphon des Johannes (NHC 
11,1; II,1; [V und BG 2)” in Schenke/Bethge/Kaiser (ed.), Nag Hammadi Deutsch, 74 - 123, on p. 
74 does not name a place of origin. He suggests that the earliest parts of the text may stem from 
the first century. Logan suggests that the Nag Hammadi versions of the Apocryphon of John 
should be dated to the third century, and approached as “Sethianization” of a text that is 
compiled of earlier, Barbeloite sources, Alastair H.B. Logan, The Gnostic Truth and Christian 
Heresy. A Study in the History of Gnosticism (Edinburgh: T&T Clark, 1996), 16-17. 
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also suggests knowledge of gentile and Egyptian literary materials.” In 
general, much of what is known of earliest Egyptian Christianity shows 
interaction of Jewish, Christian, Graeco-Roman and Egyptian traditions, for 

instance, when it comes to interpretations of Christian teachings and texts.” 
The interaction between different religious traditions, and also the rapid 

spread of Christianity in Egypt has been partly explained by effects of the 
colonial rule of the country. First the Greeks, then the Romans brought about 
changes that transformed the nature of indigenous Egyptian religion for good. 
Fascination and admiration towards Egypt, “the temple of the world”,” 
mingled with prejudice, and assimilation went hand in hand with resistance.” 
Egyptian deities were adapted in various degrees for those of Greek or Roman 
background. Names and identities may have been simply translated. Isis was a 
popular and versatile goddess in and out of Egypt: Herodotus identified her 
with Demeter, Plutarch suggests that Isis be identified with Athena, and when 

Apuleius has Isis appear to Lucius, she claims to be worshipped throughout 
the world in different manners, customs, and names.” Deities may be merged, 

so that Thoth and Hermes became Hermes Trismegistus, who appears also in 
Codex VI,” and completely new divinities were created, e. g. Serapis. 

Despite this aspect of success of the Egyptian religion, the indigenous 
Egyptian religion and the culture of the land suffered under foreign rule. A 
particularly fateful development was the decline of Egyptian religious 
infrastructure - temples - under Roman economic pressure during the 
third and fourth centuries. Decay of temples had begun earlier, but it became 
manifest in the middle of the third century. When the temple cult died, the 
society lost an organising principle: with temples were lost festivals, 
administration, wealth, and centres of literary culture, which can be seen in 

the disappearance of Demotic, and in the fact that Greek was the language of 
literature until the rise of Coptic under Christian influence. The nature of 
native piety changed and moved to new loci, and David Frankfurter has 

69 King, The Secret Revelation, 14-17. 

70 See also Haas, Alexandria, 229-230. 
71 Asclepius (NHC VI,8) 70:8 - 10. 
72 Fowden, The Egyptian Hermes, 13-19. Greeks and Roman despised Egyptians for their por- 

trayal of deities in animal form. Cassius Dio reports that Caesar, when he was in Alexandria, 

“would not enter the presence of Apis, either, declaring that he was accustomed to worship gods, 

not cattle” Cassius Dio, Roman History, 51.16. 

73 Herodotus, Histories, 2.59. Plutarch, Isis and Osiris, 354.9. In Apuleius’ list Isis is associated for 

example with Cecropian Artemis, Paphian Aphrodite, Proserpina, Juno, Bellona and Hecate. 

Apuleius, Metamorphoses (Golden Ass), 11.5. Note however that association of Isis with Graeco- 

Roman deities was not only a Graeco-Roman/foreign phenomenon, but in Roman Egypt local 

cults of Isis could be universalised by associating Isis with foreign goddesses (such as Astarte, 

Aphrodite and Demeter). David Frankfurter notes that this was rooted in priestly interests. Isis 

cults to a considerable extent remained local. David Frankfurter, Religion in Roman Egypt. 

Assimilation and Resistance (Princeton, New Jersey: Princeton University Press, 1998), 100- 

104. 

74 Disc. 8-9, 59:15, 24. Fowden, The Egyptian Hermes, 22-31. 
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suggested that this resulted in more regional and local forms of piety in 
villages and households, such that continued in Egyptian Christianity, or 
perhaps better, Christianities.” Christianity appears in some ways to have 
filled the void created by these developments, and that is seen as an 
explanatory factor behind its relatively rapid spread in fourth-century 

Egypt.” 
The Nag Hammadi writings form an important witness both for the 

traditions of creative interpretation of the scriptures and the interaction 
between traditions. Its writings bear witness to an open approach towards 
different traditions both within individual writings, as well as in the selections 

of writings within single codices. For instance, the Hermetic texts in Codex VI 

do not indicate that the codex would have been compiled or transmitted by 
Hermetists, but rather suggest that the Hermetic writings were included so 
that the audiences of the codex could get acquainted with Hermetic teaching. 
Garth Fowden has pointed out that the Hermetic treatises of Codex VI “are 
exactly what one would choose in order to convey a first impression of 
Hermetism to a Coptic audience if that audience were completely unfamiliar 
with it” — they are representative excerpts from well-known texts, and they 
contain an Egyptian element that would be appreciated by Upper Egyptian 
recipients. As he has noted, Christians from early on have held an interest 
towards Hermetic writings.” One of the earliest witnesses to Christian 
appreciation of Hermetic writings is Lactantius (c. 250-325) who refers to the 
Teleios Logos, that is, Asclepius, a Coptic excerpt of which is found in the Nag 
Hammadi codex VI, in The Divine Institutes 4.6.”° It is thus more than 

plausible to assume that these Hermetic texts were indeed intended for 
Christian readership. 

As important as creativity in scriptural interpretation and openness to 
other traditions are, they are not the only landmark of early Egyptian 
Christianity. The most consequential form of Christianity in late ancient 
Egypt was ascetic Christianity and the development of monasticism, most 
famously but not solely represented in the figures of Antony the Great (c. 251 - 
356) and Pachomius (c. 292 -346).”” Ascetic Christianity built on late ancient 

75 Frankfurter, Religion in Roman Egypt, 27 - 30, Bagnall, Egypt in Late Antiquity, 261 - 268, covers 
archaeological evidence. For changes in temple festivals in light of papyrological evidence, and 
evolution of religious festivals: Frankfurter, Religion in Roman Egypt, 52-65, also Bagnall, 
Egypt in Late Antiquity, 287. For the colonial rule in Egypt and how it is reflected in Hermetic 
writings, see Fowden, The Egyptian Hermes, 38-44. For some of the ways in which early 
Egyptian Christians inherited from and continued pagan cultic practices, see e. g. Bagnall, Egypt 
in Late Antiquity, 270-275. See also Rubenson, The Letters, 89-91. Manichaeism spread to 
Egypt around 300, flourished, then survived until the sixth century. Rudolph, Die Gnosis, 353 - 
354. 

76 Bagnall, Egypt in Late Antiquity, 268. 
77 Fowden, The Egyptian Hermes, 7-9. 
78 Also Div. Inst. 4.9. 
79 Antony and Pachomius were not the first ascetics in Egypt. There was, for example, Hieracas 
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approach to philosophy both as discourse and practice. In the first centuries 
CE, philosophical schools and new spiritual traditions were close to each 
other. Both philosophy and religious traditions, like Christianity, provided 
teaching on the way of life, usually combined with different steps and 
practices. In later chapters of this work, aspects of Authentikos Logos that 
appear to connect with ascetic Christianity are brought into inspection: 
connecting points can be found. 

In early Christianity two currents are often recognised, even juxtaposed: 
clergy and worship communities on one hand, and the originally Greek- 
speaking Christian teachers and study groups on the other.*’ Philosophies in 
antiquity were neither purely intellectual education nor dogmatic systems. 
They were that, but more importantly, they provided their practitioners with a 
way of life and models for spiritual progress. Stoics made a distinction 
between philosophy, which meant practice of philosophical life, and 
“discourse according to philosophy” that referred to theoretical instruction 
in philosophy.” Christianity was perceived as the Way,” and Alexandrian 
exegesis was part of its discourse, but hand in hand with exegesis and theology 
went the way of life, and it is the latter that bore more weight than the former.” 

By the third and fourth centuries there existed a variety of ways to practise 
ascetic Christianity in Egypt.** Hermits, who first lived inside and on the 
outskirts of cities, had started to move into the desert both near Alexandria 
and elsewhere. These anchorites lived on their own, or in small communities. 
Women virgins may have stayed at their parental homes, lived with other 
female ascetics, cohabited in a spiritual marriage with a male ascetic, or lived 
independently. In the third century the phenomenon was so widespread that 
first larger communities were formed, and Athanasius sought to bring virgins 
under his authority.” For the more individual, anchoritic type of asceticism, 

who was attacked by Athanasius, and also Epiphanius describes his key teachings (or the points 
in Hieracas’ teaching that he decided to focus on). According to Epiphanius, Hieracas was fluent 

in Greek and Coptic, well versed in the Christian scriptures, but he did not believe in the 

resurrection of the flesh, nor did he accept marriage. Sexual asceticism was an important part of 

his way of life, and Epiphanius claims that Hieracas taught that children who have not reached 
the age of puberty (“age of knowledge”) have no part in the kingdom of heaven, since they have 

not engaged in the struggle (against sexual desires).” Epiphanius, Panarion 47.1.1 — 2.8. See also 

Brakke, Athanasius and Asceticism, 21-22; 44-51, 80; Rousseau, Pachomius, 72. 

80 Brakke, The Gnostics, 114-119; Brown, The Body and Society, 151-152. 
81 Pierre Hadot, What Is Ancient Philosophy? (Cambridge, Mass.: The Belknap Press of Harvard 

University Press, 2002), 147-149, 153-154, 172- 175; 

82 Already in the Acts of Apostles, e.g. Acts 18:25, 22:4, 24:14, 22. 

83 Hadot, What Is Ancient Philosophy, 237 - 241; Cf. Fowden, The Egyptian Hermes, 97 — 104, 214- 

215 on different steps on the path of knowledge. 

84 For different physical settings of coenobitic and anchoritic monasticism, see Bagnall, Egypt in 

Late Antiquity, 295 - 297. Elizabeth A. Clark, Reading Renunciation. Asceticism and Scripture in 

Early Christianity (Princeton, New Jersey: Princeton University Press, 1999), 33-38, discusses 

forms of ascetic living, as does Brakke, see the next note. 

85 Brakke, Athanasius and Asceticism, 21. In Life of Antony 3 Athanasius mentions in passing that 

—_ 
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the important figure is Antony the Great, whose Life by Athanasius (bishop 
328 - 373) draws a hagiographical portrait of him. More shades to his person 
are provided in other existing sources, such as the Letter of Bishop Serapion of 
Thmuis, Antony’s Letters and Lives of Pachomius. Also the Apophthegmata 
Patrum contains sayings attributed to Antony.** The other major figure in the 
birth of monastic Christianity is Upper-Egyptian Pachomius who is the 
founder of coenobitic monasticism. He created the first monastic rule and 
founded several monasteries that became prominent in the area by the middle 
of the fourth century.” Pachomius did not invent the concept out of nothing, 
but he organised some of the ascetics already living in the Thebaid into his 
Koinonia.* 

Just as the two sides of Christianity as philosophy, discourse and practice, 
cannot be separated from one another, likewise the level of interaction 

between Alexandria, other cities along the Nile, and the country was higher 
than previously assumed. Also, tensions between Alexandria and the chora 
were political and not simply cultural.” Apart from Alexandria, other 
important cities along the Nile played a part in early Christianity in Egypt. 
These cities were connected by the river that made travel relatively easy, and 
their importance had grown in Roman times and after Septimius Severus 
allowed Alexandria along with some thirty-odd cities to have their own 
councils (BovAn) in 200: previously the power was considerably centralised, 
and the only cities to have their own councils were Antinoopolis and 
Ptolemais.” The major cities of Thebaid where the Nag Hammadi writings 
were found were Lycopolis and Panopolis. Relatively wealthy people lived in 
these cities: some of them were literate and educated their children in Greek 
classics.”" 

Antony left his sister to be raised in a community of known and faithful virgins (Thy dé ddeAgryv 
TapavsEpEvos Yvapipoic Kai Motaic TapBEvoic Sovc te adTIV sic TapHEviav dvatpépEecOar); some 
manuscripts have nap@evia (“virginity”), others, mép0evav (“convent”). See also Brakke, 

Athanasius and Asceticism, 24-28, 30 -34, and Nathalie Henry, “A New Insight into the Growth 

of Ascetic Society in the Fourth Century AD: The Public Consecration of Virgins as Means of 
Integration and Promotion of the Female Ascetic Movement” in Wiles/Yarnold (ed.), Studia 

Patristica 35, 102-109. 

86 Brakke, Athanasius and Asceticism, 201-204, 208-216; Rubenson, The Letters, 145-184, for 
sources of Antony. 

87 Rousseau, Pachomius, 59-62, 73-76, 111-112. Brakke, Athanasius and Asceticism, 111-113. 
88 For example, Pachomius’ disciple and successor Theodore had lived in a non-Pachomian 

monastery in Latopolis before he joined the Pachomian koinonia. James E. Goehring, The Letter 
of Ammon and Pachomian Monasticim (Patristische Texte und Studien 27; Berlin: De Gruyter, 
1986), 212-214. See discussion in Goehring, “The Provenance”, 234-253. 

89 Bagnall, Egypt in Late Antiquity, 99 - 105 on Greek education and culture in Egypt; Emmel, “The 
Coptic Gnostic Texts”, 46 points out the same. For tensions between Athanasius and eremitical 
monks in the northern and Pachomian coenobitical communities in southern Egypt, and 
Athanasius’ attempts at influencing them, see Brakke, Athanasius and Ascetisicm, 81-83. 

90 Rubenson, The Letters, 91-93, Rousseau, Pachomius, 3-4. 
91 An example of Christians combining Christian and Greek education is a papyrus containing a 
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It emerges from recent scholarly work that Alexandrian scholarship spread 
to different parts of the country, and not just so that Alexandrian learning was 
imported to the chora: the relationship was reciprocal, and those living outside 
Alexandria added to Alexandrian theological interpretations.” Monastic 
communities or individual anchorites were neither isolated nor unlearned, 
but interacted with and influenced Christianity in their local communities, 
and in many cases, with Christians in cities. There were learned Christians in 
the chora of Egypt, who read with learned interest the works of Alexandrian 
scholars, but more than that, gave their own contributions.” 

Well into the fourth century, probably later, considerable diversity existed 
in Egyptian Christian traditions and teachings. This goes to all levels of 
Christianity in the country: cities and country, the emergent Egyptian church 
and Christians in other communities, monastics, and those who lived within 

the society. In Athanasius’ time, three Christian organisations competed in 
Alexandria: the Athanasians, then Arians, with whom the orthodox differed 

doctrinally, and Melitians, who had provided a complementary hierarchy 
during the persecutions in the first years of the fourth century when 
Alexandrian bishops went into hiding.” Following Emperor Constantine’s 
actions for uniting the church and the state, Athanasius attempted to bring 
unity to the diversity within different types of Christianity in Egypt. 

Nag Hammadi writings fit the puzzling picture of diverse early Egyptian 
Christianity, which in many ways was connected with earlier philosophical 
and spiritual traditions. In many ways these writings come close to views and 
practices of monastic or ascetic Christianity, but the extent of closeness has 
been a more difficult question. The writings were found near ruins of 
Pachomian monasteries, but can they be associated with Pachomians 

precisely? The contents of the writings are Christian or appealing to 
Christians in one way or another, and many writings in this collection are to 
do with way of life, control of emotions, combat against vices, and a critical 

school text that has psalms on the recto, Isocrates’ Ad Demonicum on the verso. The papyrus in 
question is P Lit. Lond, 207. See Rubenson, The Letters, 95-98, 109-111. Bagnall takes a 
cautious view on literacy in late ancient Egypt. Bagnall, Egypt in Late Antiquity, 246-248. 

92 Samuel Rubenson, “Evagrios Pontikos und die Theologie der Wiiste” in Hans Christof Brenn- 

ecke/Ernst Ludwig Grasmiick/Christoph Markschies (ed.), Logos. Festschrift fiir Luise Ab- 

ramowski zum 8. Juli 1993 (Berlin: Walter de Gruyter, 1993), 384 - 401; Rubenson, “Origen in the 

Egyptian Monastic Tradition in the Fourth Century” in Wolfgang Bienert/Uwe Kthneweg (ed.), 

Origeniana Septima (Leuven: Peeters, 1999), 319 - 337. See also Bagnall, Egypt in Late Antiquity, 

301-302, Haas, Alexandria, 267. 

93 E.g. Bagnall, Egypt in Late Antiquity, 298 - 300. In older research the image of Antony was that of 

an unlearned ascete. In the words of Arthur Darby Nock: “Antony in the desert knew nothing of 

Greek philosophy”. Arthur Darby Nock, “Christianity and Classical Culture” in Zeph Steward 

(ed.), Arthur Darby Nock: Essays on Religion and the Ancient World. Vol. Il. (Oxford: Clarendon 

Press, 1972), 676-681, on p. 677. Nock was wrong; see Rubenson, The Letters, Brakke, Atha- 

nasius and Asceticism; also Lundhaug, Images of Rebirth, 149. 

94 Brakke, Athanasius and Asceticism, 3-8; Haas, Alexandria, 268 - 277. 
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attitude towards worldly life in general. If Christian monks owned and read 
them, are the demiurgical texts a problem or an anomaly?” The very form, the 
codex, of the Nag Hammadi writings, and the Sahidic dialect they are written 
in, suggest proximity with Christian and monastic communities.” 

This apparent closeness to monastic traditions has been under much 
questioning. Doresse, who had noted the proximity to Pachomian monas- 
teries on his 1950 journey to Upper Egypt, could not imagine monastic 
ownership and pronounced these texts too heterodox to have anything to do 
with monks.” Yet already in 1978 Frederik Wisse proposed that monastic 
communities be taken into serious account when the transmitters and readers 
of these texts are sought for. It is easy to agree with his notion that the main 
concern for monks reading these texts would have been orthopraxy rather 
than orthodoxy.” Like such ancient theologians as Irenaeus and Hippolytus, 
many twentieth-century scholars have focused on dogmatic issues, but studies 
on the codices, their production, and other studies on monastics’ interaction 

with society suggest that these writings have a connection with monks, and 
certainly with Christianity.” Although Wisse’s notion that the decline of 
“Gnosticism” coincides with the ascent of monastic asceticism points in the 
right direction, it is problematic to speak straightforwardly of Gnostics 
becoming ascetics; it is perhaps better to speak of the transfer of ideas, and 
shifts in emphasis and interpretation of recurrent themes.’ Some earlier 
Christian themes continued their life in ascetic texts, perhaps being 
interpreted in a way different to previous interpretations.'” 

95 This question was pointed out to me by Ismo Dunderberg. 

96 Goehring, “The Provenance”, 237; Bagnall, Egypt in Late Antiquity, 248-250. Whilst noting 
that “it is not unreasonable to suppose that the Christian Church was the motivating force in 

the creation of the adequate writing system for Coptic, in which case one can imagine the effort 
having begun at least as early as the beginning of the third century if not earlier”, Stephen 
Emmel points out that “perhaps the impetus to give the Egyptian language a new, up-to-date 
written form came from the Manichean mission to Egypt, which began in the middle of the 
third century”. Emmel, “The Coptic Gnostic Texts”, 39 — 40. For a sceptical view, see Funk, “The 
Linguistic Aspect”, 144-145. 

97 “[W]hoever may have possessed them, they cannot have been monks”. Doresse, The Secret 
Books, 135. 

98 Wisse, “Gnosticism and Early Monasticism”, 437. 

99 Analysis of the cartonnage of the codices was conducted by Barns, Browne and Shelton. Some 
of the fragments mention monks, and, when something can be detected of the religion of the 
people mentioned, they are Christian. The scrap papyri of Codex VI consist of documentary 
material (name lists, in several cases dated in the third and fourth centuries) that does not 
reveal any particular information concerning Christians. Barns/Browne/Shelton (ed.), Nag 
Hammadi Codices, 2-11, 39-51. For a broader context, see Bagnall, Egypt in Late Antiquity, 
239-240, 257, 308 - 309. 

100 Wisse, “Gnosticism and Early Monasticism”, 431-440. 
101 The soul’s ascent continues to be a common theme in ascetic instruction of the soul’s progress. 

See 6.2. 
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It is true that in light of ancient ecclesiastical authors and their polemic 
against the “Gnostics” it was easy to focus on the unorthodox nature of many 
of these writings, and not recognise them for Christian texts. Alexandr 
Khosroyev is one of the scholars to have found Pachomian or monastic origin 
unlikely, and he has suggested instead that non-traditional, or “syncretistic” 
Christians living in the cities along the Nile would have circulated these 
texts.” Partly in response to Koshroyev’s work, James Goehring, one of the 
advocates for Pachomian origin, has for his part concluded that ultimately it is 
not possible to know whether the codices have a Pachomian origin.’ He 
rather points out that “[t]he strength of the ascetic movement in the Thebaid ... 
helps to explain Pachomius’ success”. The number of ascetics, and diversity of 
ascetic communities suggests that Pachomians are not the only candidates for 
having been monastic owners of the codices.'™ 

Of the ancient theologians, it is not just Irenaeus and Hippolytus who aimed 
at defining the borderlines of orthodoxy and heresy. Both the Life of Antony, 
written by Athanasius, and the Life of Pachomius, paint very bishop-obeying 
portraits of the two great Egyptian ascetics, Antony and Pachomius 
respectively. These fourth-century works must be approached with the notion 
that one motive of these biographies was to promote church-hierarchy and to 
attempt to bring monasteries and ascetic communities more closely under 
eccleciastical authorities in the late fourth and early fifth centuries.’ 

Were the Nag Hammadi writings hidden in the late fourth century, and did 
Athanasius succeed in bringing the monastics under his authority? The 
circulation of Athanasius’ Festal Letter 39 of 367 and his campaign against 
heretical books — “For even if a useful word is found in them, it is still not good 
to trust them.” - appears to provide a tangible date and evidence for such 
pressure towards orthodoxy that may well have made it more difficult to 
circulate the codices.’ There is evidence that points to the direction that 

102 Khosroyev, Die Bibliothek von Nag Hammadi, 98 - 102; His doubts have been shared by Emmel, 
“The Coptic Gnostic Texts”, 36, 43; Funk, “The Linguistic Aspect”, 145-146, Rousseau, Pa- 

chomius 26 —28, and Rousseau, “The Successors of Pachomius and the Nag Hammadi Codices: 
Exegetical Themes and Literary Structures” in James E. Goehring/Janet A. Timbie (ed.), The 
World of Early Egyptian Christianity. Language, Literature, and Social Context. Essays in Honor 
of David. W. johnson (Washington, D.C.: The Catholic University of America Press, 2007), 140- 

157, on p. 157. 

Goehring, “The Provenance”, 241. For arguments in favour of the Pachomian hypothesis, see 

discussion in Goehring and works cited esp. 236-238. 

104 Goehring, “The Provenance”, 242-243, 251-253. 

105 Brakke, Athanasius and Asceticism, 201 —203; Haas, Alexandria, 258 - 267. Lance Jenott/Elaine 

Pagels, “Antony’s Letters and Nag Hammadi Codex I: Sources of Religious Conflict in Fourth- 

Century Egypt” in JECS 18 (2010), 557-589. 

106 For Brakke, the origin of the letter is “in the social conflict between episcopal and academic 

Christianities”, Brakke, Athanasius and Asceticism, 67, 271; the citation above is from Brakke’s 

translation of the Festal Letter 39; Rudolph, Die Gnosis, 48 considered the possibility that the 

codices, Pachomian monasteries, and Athanasius’ activities somehow connect. See also Haas, 

Alexandria, 177-178. 

10 Ww 
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Athanasius did not quite succeed, and a more or less open conflict continued 
for some time at least.'”’ The late fourth century therefore cannot act as the 
limit after which the Nag Hammadi writings, Authentikos Logos included, 
were hidden: their monastic circulation may have continued until the fifth 
century at least. Recently, Hugo Lundhaug has argued for the monastic 
readership for the Exegesis on the Soul (NHC II,6).'” 

Authentikos Logos is, as will emerge in the course of this work, very much 
concerned with themes that were important in early Egyptian Christianity: the 
soul’s progress and ascent in which ascetic contest and combat against vices 
and evil plays a major role. Whereas Roelof van den Broek suggested 
Alexandria as a place of origin in his seminal article of 1979, that conclusion 
appears overtly narrow.'” Educated discussion and search for Christian 
illumination in bilingual Roman Egypt were not restricted to Alexandria. The 
ascetic tones and focus on contest that may be both spiritual and ascetic 
suggest that it is just as justified to look for the audience of Authentikos Logos 
within ascetic traditions and even communities, as within the learned 

theologies of ancient Alexandria. 

3. The Scriptures in Authentikos Logos 

A careful reader to Authentikos Logos notices that the text is peppered with 
allusions to and probably also reminiscences of scriptures that are made 
continuously and throughout the writing.'’” These allusions and reminis- 
cences suggest knowledge of the gospels of Matthew and John, the Acts of the 
Apostles, several epistles (for instance Romans, 1 Corinthians, Galatians, 

Ephesians, James), Revelation, some of the Septuagint books, deuterocanon- 
ical books included (for instance Wisdom, possibly the Fifth Ezra/2 Esdras, 

see below). 

It is important to list possible allusions in Authentikos Logos, as has been 
done by several scholars. George W. MacRae provided some parallels “without 
implying any direct relationship” to Biblical literature.''' Scriptural passages 

107 Haas deals with Athanasius’ followers, their conflicts with monastics, and the controversies in 
the late fourth century that involved ascetics. Haas, Alexandria, 258 — 267. See also 268-277 for 
Arian controversy. 

108 Lundhaug, Images of Rebirth, 140-149, 413-416. 

109 Van den Broek, “The Authentikos Logos”, 234. 
110 Allusion is an indirect reference, intentional, and recognisable, although allusions “often draw 

on information not readily available to every member of a cultural and linguistic community”. 
William Irwin, “What Is an Allusion?” in The Journal of Aesthetics and Art Criticism 59 (2001), 
287 - 297, on p. 293-294. Like Irwin, Louis Painchaud emphasises their intentionality. Louis 
Painchaud, “The Use of Scripture in Gnostic Literature” in JECS 4 (1996), 129-146, on p. 135. 

111 MacRae, “Authoritative Teaching”, 257-259. _ 
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have been listed by Craig Evans, Robert Webb and Richard Wiebe,'” and 
Christopher Tuckett has discussed synoptic material.''? Clemens Scholten 
recognised the Gospels of Matthew, Luke and John, Acts, Romans, Colossians, 
1 Corinthians and 1-2 Thessalonians as those New Testament text that can 
assumed to have been known by the author of Authentikos Logos.''* Yet it is 
also necessary to go further than recognising passages. Identification of an 
allusion sheds light on the text, makes its meaning clearer and renders sense of 
obscure details understandable,'’” but to gain a deeper insight on the use and 
context of allusions, an analysis and comparison with other texts referring to 
or alluding to the same passages is of primary importance. Allusions are more 
difficult to recognise than direct references, but this is exactly why attention 
should be paid to them.""° Authentikos Logos would not be fathomable without 
assuming knowledge of Christian writings at the background, as well as even 
an intention and expectation that (some of) the recipients would recognise 
these connections. 

Not many of the previous scholars to Authentikos Logos have discussed 
what its allusions imply. Roelof van den Broek is one of the few; he took its 

allusive use of the scriptures as indicating the author’s unwillingness to reveal 
his Christian identity too openly. He further assumed that such indirect use of 
the scriptures may be considered as preceding the more orthodox Alexan- 
drian theology of authors such as Clement and Origen, and suggested that such 
haziness could have been considered in an unfavourable light by later 
audiences and in light of the “more Bible- and Church-orientated” theologies 
of Clement and Origen.'” Yet although one cannot entirely deny the possibility 
that the soul story in Authentikos Logos could have appeared suspicious in the 
eyes of some readers, there is nothing directly problematic in the text. Also, 
there are no reasons why Christian use of the scriptures should develop from 
hazy to direct, or from vague to “Bible-orientated”. Even in the third and the 

fourth centuries, the New Testament canon was not yet firmly established.'® 

112 Evans/Webb/Wiebe (ed.), Nag Hammadi Texts and the Bible, 269-271. 

113 Tuckett suggests dependence on the Gospel of Matthew. He adopts a cautious view, and con- 

siders the synoptic tradition to be reflected at a rather general level. Tuckett, Nag Hammadi and 

the Gospel Tradition, 47-51. 
114 Scholten, Martyrium und Sophiamythos, 131 n. 108. See also Roelof van den Broek, “Au- 

thentikos Logos” and Klaus Koschorke, Die Polemik der Gnostiker. 

115 Painchaud, “The Use of Scripture”, 136. 

116 Louis Painchaud emphasised that “because of the very fact that they raise more difficulties, 

they deserve a more rigid scrutiny”. He rightly considers it a grave mistake to neglect attention 

to allusions as has sometimes been done in studies to Nag Hammadi texts, for the sake of 

“objectivity”. Painchaud, “The Use of Scripture”, 132. 
117 Van den Broek, “The Authentikos Logos”, 226, 233 - 234. 

118 David Brakke, “Canon Formation and Social Conflict in Fourth-Century Egypt: Athanasius of 

Alexandria’s Thirty-Ninth Festal Letter” in HTR 87 (1994), 395-419; Michael W. Holmes, “The 

Biblical Canon” in Hunter/Harvey (ed.), The Oxford Handbook of Early Christian Studies, 406 - 

426. 
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In his article on the use of the Scripture in the Nag Hammadi writings, Louis 
Painchaud follows Devorah Dimant who has suggested that there are two 
distinct categories in the use of Scripture: one evincing a compositional and 
the other an expositional use of biblical elements. The former is characterised 
by being interwoven into the work without external formal markers, and it is 

commonly used in narratives and discourses. Louis Painchaud suggests it 
predominates the Nag Hammadi writings for the reason that they are mainly 
narratives and discourses.’ It is clear that the allusive use of the scriptures in 
Authentikos Logos would fall into such compositional category. That kind of 
use is, of course, not restricted to the Nag Hammadi texts; ancient Christians 

played with the scriptures they knew by heart, and created new combinations 
and new discourses.'”” 

An analysis of allusions in Authentikos Logos can help to understand some 
aspects of Christianity it represents. For this purpose, two allusions will next 
be discussed. The first, in 28:23 - 26, alludes to the saying “For where your 
treasure is, there your heart will be also” (Matt 6:21, Luke 12:34), and the 

second, the “Light that shines above her that does not set” in the doxology on 
page 35 is reminiscent of the imagery of the eschatological vision of Isaiah 60 
or Fifth Ezra (2 Esdras) 2. The way scriptures are employed will be discussed 
next, by comparing the approach taken towards a given scriptural expression/ 
image in Authentikos Logos and some other ancient works. In addition to 
these, other allusions will be discussed in later chapters of this work: a possible 
reminiscence of James 1:12-13 in 31:16-18 is discussed in V.2, the gospel 
sayings on the wheat and chaff also in V.2.4, and the resemblance of slave 
traders in 32:18 to those in Revelation 18:9 in VI.2. 

3.1 “The soul is fleeing upwards to her treasure, where her mind is” 

On the page 28 Authentikos Logos describes the turn in the fate of the soul, and 
how the soul is victorious over its enemies. The soul is described as going 
upwards to her treasure, where its mind is: 

CPENECXAXE SAWT NCWC ECYXI WINE. ECNHT ENCaNTNE 
G20YN GNECALZO: Nai ETE NECNOYC WOON Nepai NAHTG: AYW 
TECANOGHKH GTAPEX: 

When her enemies look at her, they are ashamed. She is fleeing upwards to her 
treasure,’ that is where her mind is, and to her firm storehouse. 

119 Painchaud, “The Use of Scripture”, 132 - 134. 

120 Lundhaug, Images of Rebirth, 3-4. 
121 The Coptic \2O is an equivalent to the Greek Onoavpdc (“store”, “treasure”), and it perhaps 

parallels with dno€1Kn just below. To render the allusions more transparent, I translate 
“treasure” contrary to MacRae and Meyer who have opted for “treasure-house”. 
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This part of Authentikos Logos refers to the soul’s ascent that cannot be 
thwarted by its humiliated enemies,'” but it also alludes to a saying of Jesus in 
the gospel tradition: “For where your treasure is, there your heart will be also” 
(Matt 6:21, par. Luke 12:34) 

@ 14 2 rt ~ , 

Onov yap Eotwv 6 Pnoavpdc cov, éxei Sota1 Kal 1} Kapsia cov.) 

MMA TAP GTEPE NEKAZO NAWWNE NOHTG 

CNAWWONE MUAY N6INGKKG2HT 

The allusion may not seem obvious first, since the “heart” is replaced by 
“mind”, but in several early Christian texts that quote or refer to this saying, a 
change from “heart” (kapdia) to “mind” (vods) occurs. Sometimes also the 
order of the saying is changed so that the mind is mentioned first, and treasure 
after that. Already Roelof van den Broek discussed some of the evidence 
(Justin Martyr, Clement of Alexandria, Macarius, and the Gospel of Mary),'” 
but more material is taken into account here, and hence my conclusions will 

differ from his. 
In the earliest piece of evidence to this change, Justin Martyr in Apology 

15.16.2 has replaced the heart of the gospel versions with the mind, but kept 
the original order: 

dnov yap 6 Onoavpdc éotwv, éxei Kal 6 voids Tod avOpwmov. 

After Justin the quote appears in several Christian authors who have replaced 
the “heart” with “mind”, and sometimes changed the order.'” Two of the 
inverted-order quotes appear in Clement of Alexandria’s On the Salvation of 
the Rich Man (17.1.7) and Stromata (7.12.77): 

dnov yap 6 vodcs tod dvOparov, éxet Kai 6 Oncavpdc at0d.'”° 

Another Coptic version is found in the Gospel of Mary (10:15 - 16) that uses the 
same words as Authentikos Logos, but follows the inverted order: 

122 Cf. Authentikos Logos 32 and see 6.2 on the soul’s ascent. 

123 cov in the Matt 6:21 is bu@v in Luke 12:34. 
124 See also van den Broek, “The Authentikos Logos”, 225-226. It is unlikely that the allusion 

refers directly to a Q-saying, as the Gospel of Matthew would have been known in the third and 
fourth century Egypt. Tuckett is of the same opinion (of the allusion to the Matthew, not Q- 
text). Tuckett, Nag Hammadi and the Gospel Tradition, 49. The gospel saying is also referred to 

in Teach. Silv. 88:15 - 17 (“Live in Christ and you will acquire a treasure in heaven”) and Sent. 

Sextus 316/27:17-20 (“Where your thought is, there is also your good”), also Testim. Truth 

31:18 =22. 

125 See van den Broek, “The Authentikos Logos”, 226 suggests that also Authentikos Logos has in 

mind the inverted-order version, since vod is discussed already previously in 22:28, but this is 

not certain. 

126 “Snov yap 6 voids toc”, Onoiv, “éxet Kal 6 Onoavpdc adtod”, Clement of Alexandria, 

Strom. 7.12.77.6. Van den Broek also lists Strom. 4.33.5. but this appears to be a mistake. 

a» 



62 The Background of the Writing 

MMA rap GTEPENNOYC MMAY GQMMAY Nél He2O 17 

Other texts where this form of the saying are attested, are commentaries of 

Didymus the Blind and sermons and homilies of Pseudo-Macarius. Didymus, 

a fourth-century Alexandrian teacher who was the leader of the Alexandrian 

catechetical school in Athanasius’ time, and follower of Origen in pre- 

existence of the soul and exegesis," quotes this version three times. In his 

Commentary to Psalms Didymus first explains that heart and mind mean the 

same thing, and then gives the saying in the gospel order: 

1 Kapdia Kai 6 voids tadtOv onpaiver- 
dtav yap Aéyy- “Sov 0 Onoavpdc, 

- r = a 12! éxet Kal 7} Kapdia cov Zotar”, éxei Kal 6 vod cov.'” 

Further in the Commentary to Psalms Didymus again quotes the saying, this 

time with “mind”, but an immediate explanation follows where he says that the 
“mind” is called “heart”. 

énei yop Snov 6 Onoavpdc, éKei Kal 6 voids Eotiv 

“capdia” dvo[ya]COpevoc.’”? 

The saying is quoted with some variation in the homilies and sermons of 
Pseudo-Macarius, both in the gospel form as well as with inverted order and 
mind instead of heart.'*' Further, in the letters of fifth-century Palestinian 

ascetics, Barsanuphius and John of Gaza, the version with original order but 
mind instead of heart is quoted twice, in Ep. 77.51 and Ep. 153.24.'* The 

127 Both Authentikos Logos and the Gospel of Mary use the Greek votc, whereas the Sahidic version 

of Matthew has 2HT that translates as both kapdia and votc. See Tuckett, The Gospel of Mary, 
65-67, 171 - 173; he places Mary as a later phase of the tradition than Justin due to the inverted 

order. 
128 FL. Cross/E.A. Livingstone (ed.). The Oxford Dictionary of the Christian Church. (Third, re- 

vised edition. Oxford: Oxford University Press, 2005), 483. 
129 Didymus the Blind, Commentary to Psalms 20-21, codex page 53.18, see also Commentary to 

Ecclesiasticus, p. 44.16. 

130 Didymus the Blind, Commentary to Psalms 35-39 (276,27). 

131 The gospel version is quoted in Homiliae spirituals 50 (collection H) 27.271. The inverted order 
and mind: d20v 6 vodcs cov ékel Kai 6 Onoavpdc. Pseudo-Macarius, Sermones 64, Coll. B. 
Homilies 14.4.1; éyer yap, Sov 6 vodc cov éket Kal 6 Onoavpdc cov. Macarius, Hom. 43.32 in 
Dérries, Klostermann and Kroeger, Geistliche Homilien, 286. Both readings are suggested in 
Sermones 64 (coll. B) 7.16.2 -3. 

132 “Onov 6 Onoavpds adtav (Ep. 153.24: cov), éxet kal 6 vodc adtHv éott (Ep. 153.24: .. . 6 vod<s 

cov). Barsanuphius (d. 540) was born in Egypt but spent most of his life as a hermit in Gaza. 
Letters between him and John of Gaza influenced later ascetics in the east, such as Dorotheus 

and John Climacus. Cross/Livingstone (ed.). The Oxford Dictionary of the Christian Church, 
163. Many late fourth-century Egyptian monks from Scetis and elsewhere fled the controversy 
and persecution and found refuge in the Gaza area. Brouria Bitton-Ashkelony/Arieh Kofsky, 
“Monasticism in the Holy Land” in Ora Limor/Guy G. Stroumsa (ed.), Christians and Chri- 

stianity in the Holy Land. From the Origins to the Latin Kingdoms (Cultural Encounters in Late 
Antiquity and the Middle Ages 5, Turnhout: Brepols, 2006), 257-291, on p. 267. 
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saying is attested in this form even in later Christian literature, and it is still 
known by Gregory of Palamas in the 14th century.'*’ One should also note that 
the Pistis Sophia 90 and Mani’s Kephalaia 89.3 -4 and 91.8-10 have “heart” 
instead of “mind”, which renders any suggestion that the replacement of 
“heart” with “mind” were a distinctly “Gnostic” version, an unlikely 
hypothesis. '™ 

Van den Broek considered the replacement of heart with mind and the 
inverted order a deviant version of the saying that possibly stems from an 
independent translation of an original, Aramaic saying of Jesus, and suggested 
a fixed, literary tradition.” The evidence rather points at fluidity of this 
saying: heart or mind can be used, and the order varies. Unless the change 
stems from Justin, it seems possible that it could also have originated in an 
Egyptian-speaking context, since Coptic 2HT means both ‘heart’ (kapdia) 
and ‘mind’ (voic).'*° It is certainly clear that such version circulated amongst 
Christian authors in the east from the second to the fifth centuries and much 
later on (with the exception of Justin who, although born in Palestine at Flavia 
Neapolis, modern-day Nablus, taught in Rome). 

In Authentikos Logos the mind-treasure maxim is alluded to and not 
quoted, which suggests that the saying was already well known, perhaps in 
both versions (the Gospel-order and the inverted order, with vodc). It is 

unlikely that Authentikos Logos is the first instance of this change, as would be 
the case if van den Broek’s thesis of pre-Clement and pre-Origen Alexandrian 
origin were accepted. Since Authentikos Logos uses the Greek vodc, it is not 
translating the Gospel version’s kapdia with 2HT. The use of the Greek term 
could point at Greek-language tradition at the background. Although the 
context of this version of the saying cannot be fixed in Egypt, Clement, 
Didymus, and the Gospel of Mary show that is was widely known in the 
Egyptian environment, and perhaps also the monastics in Gaza indicate the 
same, for they had close ties to Egypt. 

3.2 “The light that does not set” 

In the very end of Authentikos Logos an image of a never-setting light is 

employed: 

133 Gregory Palamas, Hom. 44.9.29 and 62.1.22. 

134 Cf. Tuckett, The Gospel of Mary, 172, who sees the saying as fitting a Gnostic interpretation 

“very well”; however, this interpretation is somewhat complicated by the evidence discussed 

here. The case of the Pistis Sophia is not entirely clear because of 2HT. 
135 Van den Broek, “The Authentikos Logos”, 225. 

136 Crum, A Coptic Dictionary, 714. 
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The light that shines above her does not set.'”” 

The never-setting, or perpetual light (p> dvéonepov, or Pas Gdvtov) is a 
common scriptural image that symbolises different things in Christian texts: it 
can be an image of Christ or salvation.'* In a sermon of Ephrem the Syrian it is 
promised, with rest (dvénavoic), to those who are weary.’ TIOYOCGIN 
GMA&AC2WTT appears in three Valentinian Nag Hammadi writings, which 
necessitates asking whether it indicates some connection between Authentikos 
Logos and Valentinian texts. It needs to be asked if the image is employed in the 
same way, and further, if the use of the image in Authentikos Logos and 
Valentinian writings somehow differ from other early Christian usage. As was 
argued in Chapter 1, to fully understand Authentikos Logos and grasp its 
context, it is necessary to look further than the Nag Hammadi evidence. That 
is also the case with the image of never-setting light that goes back to Isaiah 60, 
is attested in Revelation 21:22-25 and several early Christian authors and 
writings, the Fifth Ezra (2 Ezdras) 2:35 included. 

Isaiah 60 celebrates the bright future of Jerusalem and the glory of the Lord 
upon her, the time when kings and nations shall walk by her brightness and 
gather in Jerusalem. Prosperity, peace, and righteousness (Sika1oobvn, Isa 
60:17) replace injustice, destruction, and hardship (taAaimpia, Isa 60:18). In 
Isaiah 60:19-20 this time is described as bathing in the brightness of God: 

Kal OVK EoTAL GOL O HALOS Eis PHS NHEpAc, ObSE GvatoAr GEAHvNs Pattet cot TI Vbx«TA, 

GAN Eota1 Goi KvpLOG PHS aidviov Kai d BEdc S6Ea cov. od yap SboETaL d HA1d¢ Go4 KaiT| 

OEANVN GOL OVK ExAgiyer Zota yap KOPIdG Gol OAs aidviov, Kai dvarANpwOcovtaL ai 
TLEpat tod mévO0vc Gov. 

The Isaiah text speaks of collective salvation of the people of Israel and the 
nations, and it derives from a different context. Some of the vocabulary is 

similar with Authentikos Logos, but in the Authentikos Logos these shared 
words (‘light’, taAoinmpia, and dvatoni, as well as the aidv and 56a in the 
doxology) are employed to describe the aim of the soul’s ascent. These verses 
are echoed in two books of Christian scriptures: Revelation of John and the 
deuterocanonical book of Fifth Ezra. In the Revelation, new, heavenly 

137 Authentikos Logos 35:17 - 18. 
138 Light refers to Christ e.g. in Origen, Contra Celsum 6.66; Methodius, Symposium 1.5, to 

salvation in Epiphanius, “Homilia in divini corporis sepulturam” 43.440.44-50. See also 
Lampe, A Patristic Greek Lexicon, 1504-1505 and Hugo Lundhaug, “These Are the Symbols 
and Likenesses of the Resurrection’: Conceptualizations of Death and Transformation in the 
Treatise on the Resurrection (NHC I,4)” in Turid Karlsen Seim/Jorunn @kland (ed.), Meta- 
morphoses. Resurrection, Body and Transformative Practices in Early Christianity (Ekstasis. 
Religious Experience from Antiquity to the Middle Ages 1; Berlin: Walter de Gruyter, 2009), 
187-205, on p. 198-199. 

139 Ephrem the Syrian, Sermo in secundum adventum domini nostri Iesu Christi 43.13 - 44.1. 
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Jerusalem needs no sun or moon, because the glory of God will illuminate it 
(Rev 21:22 -25, 22:5). Revelation attests the Christian way of employing the 
idea of the eternal day from eschatology, but it is not the only occasion where 
this concept appears. Similarly Fifth Ezra 2 depicts the prophet Ezra receiving 
a message from the Lord on Mount Horeb to proclaim his message to the 
nations after the people of Israel have rejected him. 

In the manner of Isaiah 60, the Fifth Ezra 2 addresses the nations (“gentes” 

in the Vulgate) and exhorts them to receive the promises and rewards of the 
Lord: 

Therefore I say to you, O nations that hear and understand: “Wait for your shepherd; 

he will give you everlasting rest, because he who will come at the end of the age is close 

at hand. Be ready for the rewards of the kingdom, because perpetual light will shine on 

you for evermore. Flee from the shadow of this age, receive the joy of your glory; I 

publicly call on my saviour to witness. Receive what the Lord has entrusted to you and 

be joyful, giving thanks to him who has called you to the celestial kingdoms. Rise, stand 

erect, and see the number of those who have been sealed at the feast of the Lord. Those 

who have departed from the shadow of this age have received glorious garments from 

the Lord.”'*° 

The Fifth Ezra is a Christian text, so the message, as noted above, is directed at 

Christians, the inheritors of Israel that has refused God’s commandments. 
Again this collective form of address uses language that appears to be echoed 
in the more individualistic description of the destination of the soul and the 
rewards it received that precede the doxology on Authentikos Logos 35. The 
soul that has ascended (risen) and received rest, takes part in the detvov and is 

clothed in her wedding clothes, “glorious garments” (in Fifth Ezra). These are 
images of salvation in both texts. In addition to the collectiveness of Ezra’s 
proclamation, it is preceded by exhortation to good works." 

It is, however, not certain whether Authentikos Logos could allude to the 

Fifth Ezra at all, for the provenance of the Fifth Ezra is viciously hazy: it is not 
certain whether the Fifth Ezra was known in Egypt at the time Authentikos 
Logos was circulating. The Fifth Ezra exists today as part of the deuteroca- 
nonical 2 Esdras, which is a composition of three texts. The oldest part of the 

book are chapters 3 - 14 (Fourth Ezra), to which were added chapters 15-16 
(Sixth Ezra), and finally, 1-2 (Fifth Ezra). The provenance of the Fifth Ezra 

140 5 Ezra/2 Esdras 2:34 - 39. This is NRSV translation that is based on the Latin text. 
141 2 Esdras 2:15-32. Perhaps worth noting for the similar, albeit briefer exhortation in the Gospel 

of Truth. Perhaps the polemical section in 33:4 - 34:32 can in some ways be read as containing 

exhortation (it is said that even pagans give alms), but that is not the primary tone of the 

section. 
142 Theodore A. Bergren, “Christian Influence on the Transmission History of 4,5, and 6 Ezra” in 

James VanderKam/William Adler (ed.), The Jewish Apocalyptic Heritage in Early Christianity 

(Compendia Rerum Iudaicarum ad Novum Testamentum. Assen/Minneapolis: Van Gorcum/ 

Fortress Press, 1996), 102 - 127; David A. deSilva, Introducing the Apocrypha: Message, Context, 
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is unknown. It is today extant only in Latin Vulgate manuscripts,"® yet Latin 
was not the original language: on linguistic grounds it is assumed that both the 
Fifth and the Sixth Ezra were originally written in Greek, and there is evidence 
for this for the Sixth Ezra, of which a short Greek fragment has been found 
from Oxyrhynchos.'** One of the first Christian authors to quote the Fourth 
Ezra (2 Esdras 5:35) is Clement of Alexandria in Stromata 3.16, as stemming 

from “Esdras the prophet”. 
Theodore Bergren has suggested that the association of the three Ezras was 

probably known in the mid-fifth century at the latest.'* The Fifth Ezra may (or 
may not) have been circulating separately before it was textually connected 
with the 4/6 Ezra corpus.'*° Did Clement know only the Fourth Ezra, or more of 
the composite work? To what extent the Ezra-excerpts were known in late 
ancient Egypt? That is not known, but even the second century CE has been 
suggested on the basis of parallels with the Gospel of Peter, the Acts of Perpetua 
and Felicitas, and the Shepherd of Hermas.'” Graham Stanton has suggested 
mid-second century.'“* Clement’s knowledge of the Fourth Ezra, as well as the 
Oxyrhynchus fragment of the Sixth Ezra render it possible to assume that also 
the Fifth Ezra may have been known in Egypt in the first centuries CE. In this 
sense the possible Fifth Ezra allusion in Authentikos Logos even hints at the 
history of the Ezra/Esdras text along with shedding light on Authentikos Logos. 

The image of unsetting light is also employed in three Nag Hammadi 
Valentinian writings: the Gospel of Truth (NHV I, 3), the Tripartite Tractate 
(NHC I, 5), and the Gospel of Philip (NHC II, 3). Only the Gospel of Truth 
occurrence appears to contain ideas similar to those in Authentikos Logos, 
whereas in the Tripartite Tractate and the Gospel of Philip the connection is 
tied to a discussion of rituals, baptism, and the bridal chamber respectively. 
Although the three other Nag Hammadi occurrences of the image attest to its 
popularity in Valentinian usage, that does not make the image itself 

and Significance (Grand Rapids, Michigan: Baker Academic, 2002), 323-324; H. Duensing/A. 
de Santos Otero, “Das fiinfte und sechste Buch Esra” in Edgar Hennecke/Wilhelm Schnee- 

melcher (ed.), Neutestamentliche Apokryphen in deutscher Ubersetzung II. Apostolisches 
Apokalypsen und Verwandtes (Tubingen: J.C.B. Mohr (Paul Siebeck), 1989), 581-590, on Pp. 

581-582; also Graham N. Stanton, “5 Ezra and Matthean Christianity in the Second Century” 
in JTS 28 (1977), 67-83. 

3 Bergren, “Christian Influence”, 102-103, 115; deSilva, Introducing the Apocrypha, 346; Myers, 

Jacob Martin, I and I Esdras, Introduction, Translation and Commentary (New Haven: Yale 
University Press, 1995), 107. The 5 Ezra is “quoted extensively in both the Roman and 
Mozarabic liturgies, many elements of which go back at least to the 5" century”, Bergren, 
“Christian Influence”, 115, 

144 DeSilva, Introducing the Apocrypha, 347, Duensing/Otero, “Das fiinfte und sechste Buch Esra”, 
581, Myers, I and II Bsdras, 153, 115, 118. 

145 Bergren, “Christian Influence”, 126-127, also 117. 
146 Bergren, “Christian Influence”, 120. 
147 Duensing/Otero, “Das fiinfte und sechste Buch”, 581, 
148 Stanton, “5 Ezra and Matthean Christianity”, 67 - 83. 
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Valentinian. As the above discussion shows, the same image appears in the 
scriptures read by Christians of various persuasions, and in other works of 
Christian authors. 

The Gospel of Truth 31:35 - 32:37 explains the good shepherd and the one 
lost sheep of a flock of one hundred in Matt 18:12- 14, and the shepherd who 
will rescue the sheep that has fallen into a pit in Matt 12:11 - 12. The shepherd 
is the Father, and the Sabbath is the day of salvation: it is the day that has no 
night and the light that does not set: this is in line with Isaiah 60 and 2 Esdras 2. 
The inner light is the salvation that the faithful have within themselves, and 
they are to proclaim the salvation to others.'“” This combination of salvific 
imagery and exhortation recalls 2 Esdras, and it continues in a way that aligns 
with the spirit of Matt 25:31 -46: the Gospel of Truth makes it very clear that 
talk of salvation is not enough, but deeds of charity must accompany the 
message. The feet of those who stumble are to be strengthened, hands must be 
reached for those who are sick, the hungry fed, and the weary given rest.’ 

It is clear that this section of the Gospel of Truth relies very strongly on the 
gospel tradition. As in Isaiah 60, 2 Esdras 2, and Authentikos Logos the never- 
setting light is associated with salvation. Differing from it, Authentikos Logos 
35 focuses on the soul’s salvation, without suggesting that salvation is the 
Sabbath (or that the Sabbath should be explained as salvation), nor that 
salvation should be proclaimed to others, accompanied with deeds of charity. 
Authentikos Logos 33:27 -28 briefly mentions almsgiving (“Even the pagans 
give alms”) but does not proceed into further discussion on the subject. 
Otherwise the promoted lifestyle rather focuses on combat against vice (which 
does not, of course, exclude charity) as a crucial aspect of true Christian life. 

The two other Valentinian references of the unsetting light are connected to 
a discussion of rituals. In Tripartite Tractate 128:25 - 129:10 the true meaning 
of baptism is “garment”, “confirmation of truth”, “silence”, “bridal chamber”, 

“flameless light that does not set”, and “immortality”. The final section of the 
Gospel of Philip (85-86) contains teaching on the mystery of the bridal 
chamber: the person who receives this mystery, receives the perfect light 
(NOYOGIN NTGAGION, Gos. Phil. 85:25-26). This is a marriage of the 

day: its mysteries are perfected in day and in light, and neither its day nor its 
light ever set (86:3 - 4). 

The connecting point between Authentikos Logos, the Tripartite Tractate 
and the Gospel of Philip is the portrayal of salvation as eternal light, but what 
this salvation is, is perceived differently. In Authentikos Logos ascent is the 
soul’s salvation, whereas in the Tripartite Tractate it is baptism, and in the 
Gospel of Philip the bridal chamber contains salvation. Authentikos Logos does 
not refer to baptism, anointment, eucharist, or other Christian rituals. The 

broader way of interpreting the images of rest, bridal chamber, immortal food, 

149 Tite, Valentinian Ethics, 239, 263 - 264. 

150 Gos. Truth 33:1-11. See also Tite, Valentinian Ethics, 241. 
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and the shining light that does not set, as salvation and reaching of the goal, is 

more obvious. However, the image of the light that does not set does not settle 

the relationship between Authentikos Logos and Valentinian texts: the 
question will be approached again in Chapter III. 

4. Summary 

Authentikos Logos is preserved in one manuscript only, as part of Nag 
Hammadi Codex VI. The manuscript is well preserved and does not cause 
considerable obstacles to the study of the writing. The text is written in the 
Sahidic dialect of Coptic, probably somewhere in the Thebaid, as the 
Lycopolitan variations suggest. The Sahidic dialect connects the writing with 
ascetic, monastic Christianity, as it was the dialect used and promoted by the 
Christian church. Although the Nag Hammadi writings are taken to have 
undergone a long process of transmission, in many cases including their 
translation from Greek into Coptic, there is no direct evidence for that in 
Authentikos Logos. The language of the writing is idiomatic as one would 
expect in a largely bilingual milieu. It is usually assumed that Authentikos 
Logos was first written in Greek, and usually no Coptic origin has been 
assumed: however, this lack of evidence means that the question ultimately 
cannot be settled, and one is left with the Coptic version, and only that. 

The question was raised as regards dating Authentikos Logos. The copying 
and compilation of the Nag Hammadi codices is usually dated to the latter part 
of the fourth century, and the contents of the several Codex VI writings have 
some indicators towards the third century. Scholars of Authentikos Logos so 
far have tended to place its provenance some time in the second to early third 
century. The question of date will be considered in the coming chapters of the 
work, but a later date than the previously suggested can already be tentatively 
proposed at this point. 

After a brief introduction to the contents, the discussion focused on what 
kind of a writing Authentikos Logos is. In agreement with previous scholars, 
this work considers Authentikos Logos a homily, or some other oral delivery; 
some discussion was dedicated to why this approach is a sensible one. 
Authentikos Logos is not a philosophical treatise, and even less an ascension 
account or a novel, although it shares similar traits with these. Homily appears 
a likely category in light of the soul story that forms a narrative framework to 
exhortation and instruction, as well as the overall impression of oral — whether 

actually original or so intended - delivery. Several details in the text suggest a 
flow of speech, such as conclusive remark in 25:26-27, and changes in the 
details of the fishing parable in 29:5, 11, 21. Also the paraenetic focus could 
indicate a close connection with the recipients. Although also popular 
philosophical instruction, or educational context could appear as options, it 
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was noted that the general style of Authentikos Logos does not resemble 
diatribe. Some common features of sermons are missing in Authentikos Logos, 
like references to the scriptures, but instead of direct quotations, the writing 
employs allusions generously. 

In order to understand the context from where Authentikos Logos most 
likely originates, a brief outline of Christianity in late ancient Egypt was 
provided. An ascetic or monastic setting could bea likely option as the focus of 
the writing on the way of life suggests shared concerns with ascetic way of life; 
the question will be further addressed in the chapters to come. A narrowly 
Alexandrian origin should be approached with caution, although an Egyptian 
provenance is possible: the strict distinction between the city and the chora, 
Greek and Coptic, learned theology and unlearned asceticism cannot be 
maintained in light of the picture gained from several recent studies, and in 
this vein, Authentikos Logos should not be thought of as reflecting any stark 
contrast between Alexandrian, Greek-speaking theology and unlearned native 
Copts. The writing rather bears witness to the learnedness of Coptic-speaking 
Christianity (whether as having been written in Coptic, or translated for a 
Coptic-speaking audience). Further, the monastic scene of the fourth century 
and afterwards was diverse, wherefore a Pachomian origin - as sometimes 
suggested for the Nag Hammadi writings - should not be considered the only 
option. 

In Authentikos Logos biblical texts are not referred to in a direct way, nor are 
there allegories or explanations of the scriptures. These allusions to the 
scriptures in Authentikos Logos cannot be approached without assuming 
knowledge of the texts alluded to. The use of the scriptures provides guidelines 
for assessing the Christianity it represents. Two allusions were analysed in this 
context to highlight this view. First, the soul running to her treasure where her 
mind is in 28:23 - 26 alludes to Matt 6:21/Luke 12:34. The change of the term 
from “heart” to “mind” does not suggest “unorthodox” deviance from 
“proper” Biblical texts, but in light of other Christian evidence places 
Authentikos Logos somewhere in the following of Justin Martyr, and also the 
traditions of ascetic, eastern Christianity. Second, the reference to the light 
that does not set in 35:17 is acommon Christian motif that goes back to Isaiah 
60 and possibly 2 Esdras 2, as also other shared vocabulary indicates. Also 
Valentinian authors knew the image, and they, like Isaiah 60, 2 Esdras 2 and 
Authentikos Logos connect it with salvation. Whereas the Gospel of Truth 
31:35 - 32:37 provides another biblical interpretation in the proximity of the 
image and connects the salvation with good works like 2 Esdras 2, Authentikos 

Logos is more focused on the soul’s progress. Together the Gospel of Truth and 

Authentikos Logos suggest that 2 Esdras 2, the Fifth Ezra, may well have been 

known in late ancient Egypt, as were the other parts of the deuterocanonical 

composition of 2 Esdras. The two other Valentinian texts, the Tripartite 

Tractate and the Gospel of Philip bind the image of salvation as light that does 

not set with mysteries of baptism and the bridal chamber: this aspect is not 
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found in Authentikos Logos. Both Authentikos Logos and Valentinian texts 
employ Christian, scriptural imagery, but there are no grounds to connect 
Authentikos Logos and Valentinian writings on this basis. 

This chapter provided several suggestions as to where Authentikos Logos 
fits within early Christianity, but also raised further questions. If, as suggested, 

it is a homily that circulated in late ancient Egypt, how do traditions of that era 
become apparent in the text? A more thorough analysis of the writing’s 
contents will be conducted in the chapters that follow. The themes of the 
following chapters are the story of the soul, the soul’s epithets, matter, body 
and life in a body, ascent and by what means to reach it. 



III. The Journey of the Fallen Soul 
in Authentikos Logos 

The story of the soul’s journey is the thread that runs through Authentikos 
Logos and binds it together from the first page to the last. The text is 
intertwined with metaphors, parables, and exhortation, not unlike the way 
Exegesis on the Soul binds its soul story to scriptural exegesis. The central 
character of the writing is the feminine soul, whose journey through the 
cosmos and earthly life forms the backbone of the writing. On the first page the 
soul begins the descent towards the material world, and on the last passage it 
reaches its destination. The origin of the soul is in the invisible, indescribable 

worlds, from where it descends into the material world and is born into a 
human body. Authentikos Logos follows the soul’s journey through earthly life, 
of which the very goal is the soul’s final ascent to, knowledge of, and unity with 
the divine. 

The soul, when incarnate, is deceived by pleasures and passions. Through 
its life in a body it is brought into connection with negative emotions, its 
inferior step-siblings. The soul forgets her origin, abandons knowledge, and 
sinks to the level of animal behaviour.' The soul suffers in the human body and 
in the material world in a way that is compared to drunkenness, imprisonment 

in a brothel, and poverty.’ When it finally understands the real nature of 
worldly enticements, it renounces temptations and chooses a new conduct that 
leads into true, eternal life.’ The soul seeks the Word as medicine that opens its 

eyes but blinds its enemies. It is now brave and speaks boldly. The soul takes 
the world off as if it were a garment, gives up the body, and clothes itself in the 
true garment.’ It reaches its destination, knowledge of God, and receives peace 
and rest.” 

An analysis of the soul story is the key to understanding Authentikos Logos. 
Questions to be asked include such as what is the purpose and aims of the 
story, and how does it relate to other ancient views on the soul. In this chapter 
the soul story will be discussed in relation to a selection of texts from the first 
centuries CE. This discussion will build a background to the discussion on the 
soul’s epithets (Chapter IV), on the role of matter in the text (Chapter V), and 
finally on the soul’s relationship to the body and its ascent (Chapter VI). The 

1 24:7-22. 

2°27:25.=29, 

3 31:24-32:1. 

4 32:2-8. 

5 32:9- 16; 34:32 - 35:16. 
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purpose is to explore what is common between Authentikos Logos and the 
selected texts, where these texts differ from one another, and what these 

differences reveal about the particular goals of Authentikos Logos. 
Comparison in many ways is a common sense activity, but for conducting 

comparisons, several tasks need to be undertaken.® First, texts used as 

materials for comparison have to be selected. This is far from a straightfor- 
ward task, as the discussions of the soul are abundant in late antiquity. The aim 
in this chapter is to discuss texts that can assumed to be close to Authentikos 
Logos in one way or another: the Exegesis on the Soul has a very similar 
storyline, and it moreover stems from the same collection of codices, albeit 

from the Nag Hammadi Codex II. There are some features in Authentikos 
Logos that appear to come close to Valentinian thought, and this assumption 
will be further tested as well. Plato, Origen and Plotinus enable one to place 
Authentikos Logos in the broad context of Platonic heritage, Origen and 
Plotinus further serving as test-cases of how closely the writing would fit a 
third-century Platonic context. Second, similarities and differences between 

the selected texts and Authentikos Logos are observed and brought into 
discussion, with an aim at understanding and explaining them as much as 
possible. Particular emphasis is laid on discussing the differences, yet both 
similarities and differences will be discussed in a balanced manner. Differ- 
ences in particular often highlight aspects that enable a more nuanced 
understanding of the objects of comparison.’ 

In this chapter the comparisons focus both on the overall structure and 
contents of Authentikos Logos and the texts it is compared with, as well as 
particular motifs that are shared between these texts, such as the imagery of 
the soul as a daughter or woman (e. g. Authentikos Logos, Exegesis on the Soul, 
Plotinus), common terminology and how it is employed (e.g. Authentikos 
Logos, Valentinian writings), the concept of the soul’s/Wisdom’s descent and 
ascent (e. g. Authentikos Logos, Valentinian writings, Origen, Plotinus) and the 
motif of the soul’s relation to the divine (Authentikos Logos, Plato, Origen, 

Plotinus). Some of these comparisons thus inspect broad lines, whereas others 
focus on more detailed issues: the aim has been to arrive at a balance between 
broad and narrow scopes. Textual genres on the other hand are also noted: the 

a Michael Stausberg, “Comparison” in Michael Stausberg/Steven Engler (ed.), The Routledge 
Handbook of Research Methods in the Study of Religion (London: Routledge, 2011), 21-39, on p- 
21; Brent A. Strawn, “Comparative Approaches: History, Theory, and the Image of God” in Joel M. 
LeMon/Kent Harold Richards (ed.), Method Matters. Essays on the Interpretation of the Hebrew 
Bible in Honor of David L. Petersen (Atlanta, Ga.: Society of Biblical Literature, 2009), 117-142, on 
p. 117-118; Luther H. Martin, “Comparison” in Willi Braun/Russell T. McCutcheon (ed.), Guide 
to the Study of Religion (London: Continuum, 2000), 45-56. 
Comparison as a method has been criticised for problems created by “overemphasis on likeness 
rather than on difference” (Stausberg, “Comparison”, 27 - 28); this issue has been kept in mind in 
this study. Strawn calls for balancing similarities and differences, as overemphasis on either is 
prone to creating problems. Strawn, “Comparative Approaches”, 120. 

N 
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texts discussed in this chapter represent different genres, and the common 
denominators are rather found on the soul being their common centre of 
attention. 

Further, comparison can be invaluable when hypotheses need to be 
constructed and tested, and when interpretations are refined.’ Various 
hypotheses concerning Authentikos Logos have been made in the previous 
studies that deal with it - such that it is or is not a Valentinian text, that it is 
similar to the Exegesis on the Soul, that it is a Platonic or a Christian writing. 
These hypotheses can be verified through comparison, discussion, and 
analysis bound to such comparison. Interpretation and explanation are thus 
part of the work done in this and the following chapters. 

The first text to be discussed in many ways resembles Authentikos Logos: 
the Exegesis on the Soul (aka The Expository Treatise on the Soul, NHC II,6) 
that like Authentikos Logos is preserved in one of the Nag Hammadi codices. 
This allows assuming if not the same, then at least similar audiences to these 
two texts in late antiquity. As will be shown, whilst the Exegesis on the Soul in 
many ways is similar to Authentikos Logos, a closer comparison reveals that 
the overall story is more colourful and anthropomorphic in the Exegesis on the 
Soul. Further, Authentikos Logos puts more emphasis on the soul’s own way of 
life and ascetic endeavour than the Exegesis on the Soul, which emphasises 
repentance, baptism, the expectation of the Father’s mercy and the bride- 
groom/Saviour. In this sense Authentikos Logos represents a somewhat 
different orientation towards the soul. 

The next authors to be discussed are two prominent third-century thinkers, 
Origen and Plotinus, who both discussed the soul in their works. Their views 
reveal that there is much in common between Authentikos Logos and the two 
Alexandrian-educated authors. Idea of the soul’s pre-existence and descent is 
common to both Authentikos Logos and Origen, and although no direct 
connection can be established, there is much in Authentikos Logos that stands 
close to Origen’s views. 

The soul as such a paradigmatic figure as it is in Authentikos Logos almost 
resembles the divine figure of Wisdom, and Wisdom’s portrayal in Valentinian 
writings. The main difference is that Authentikos Logos focuses on an 
individual soul who descends to live a human life, whereas Valentinian texts 

focus on divine Wisdom.’ Valentinian writings form an important group in the 
Nag Hammadi collection and occasionally it has been asked whether 
Authentikos Logos could be included in that group of writings. Scholars 
have taken different stances on the question, but a thorough discussion from 
the viewpoint of Authentikos Logos has been lacking thus far. The latter part of 
this chapter considers this question. It will be suggested that there is not 

8 Stausberg, “Comparison”, 33-34. 
9 See also Ismo Dunderberg, “Moral Progress in Early Christian Stories of the Soul”. NTS 59 (2013), 

247 - 267. 
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enough evidence to include Authentikos Logos within the Valentinian corpus; 
similarities are too general and have other explanations than direct depend- 
ency of Authentikos Logos on, or belonging to, Valentinian literary traditions. 

A particularly important text discussed in this chapter is Plotinus’ Ennead 
VI.9.9. It proves that Plotinus, too, knew the motif of a fallen soul-woman. 

Plotinus’ discussion resembles the soul story in the Exegesis on the Soul, and 
when Plotinus discusses two Aphrodites, there is resemblance with Valen- 
tinian concept of heavenly Wisdom and lower Achamoth. The Enneads pose 
several questions regarding the relationship between Plotinus, the two Nag 
Hammadi soul stories (Exegesis on the Soul and Authentikos Logos), and the 
Valentinian myth. Enneads in fact prove that the soul-story is not exclusively a 
Christian invention or topic of discussion, but enjoyed a wider circulation. 

1. Two Nag Hammadi Stories of the Soul 

The Exegesis on the Soul (NHC II,6) employs a similar storyline to that in 
Authentikos Logos and the two writings resemble each other in many ways, as 
has been noted by several scholars previously.'® Both tell a story of a soul- 
woman’s journey into and out of the material world, hardships experienced 
during the soul’s earthly life, the soul’s progress and how it may return to her 
original home or condition, and how this return can be achieved. Both 

writings assume knowledge of Christian scriptures in the background, and 
both, as part of the Coptic Nag Hammadi collection, would at some stage of 
their ancient circulation have been read by more or less similar audiences. 
Despite the similarities, there are also numerous differences between the two 
texts both in general and in details: the comparison that follows aims at taking 
both into account. 

1.1 The Exegesis on the Soul: Storyline 

The Exegesis on the Soul is a writing that concerns the soul’s fall, disgrace, 
repentance, and salvation, which is described as a return to its original 
condition and an ascent to heaven.'' The writing makes ample use of the idea 
of the soul as a fallen woman and employs metaphors of boundary-crossing or 
shameful sexual behaviour when it depicts the soul as a woman defiled in 

10 Ménard, L’Authentikos Logos, 4; Cornelia Kulawik, Die Erzahlung iiber die Seele (Nag-Ham- 

madi-Codex II,6). Neu herausgegeben, iibersetzt und erklart von Cornelia Kulawik (TUGAL 155; 

Berlin: Walter de Gruyter, 2006), 291 -296; Scopello, “Jewish and Greek Heroines”, 155-177. 
11 Kulawik dates the writing in the late second to the early third century. Kulawik, Die Erzdhlung, 

6-9. Lundhaug dates it to some time between the mid-second century at the earliest and the 
mid-fifth century at the latest. Lundhaug, Images of Rebirth, 141, 151. 
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bodily life. An emphatic feature of the writing are scriptural quotations and 
paraphrases that make it most natural to approach the text as an exegetical 
homily that tells and interprets the soul story in the light of the scriptures.” 

The Exegesis on the Soul begins with a definition of the femaleness of the 
soul that is stated by “the wise who lived before us”, who named the soul as 
female. This femaleness is also evident in the nature of the soul, and in the 
notion that the soul has a womb." Yet as long as the soul is with its father, it is a 
virgin and androgynous." When it leaves the home of the father and falls into 
the body and this life, it ends up in the hands of robbers and violent men who 
abuse it either by force or by seduction, and so the soul is corrupted.’° It 
prostitutes itself in body, yet also imagines the violators as its husbands. The 
soul sighs and repents of having given itself to these violent and faithless 
adulterers, but its repentance remains ineffective, and it runs again to others 

who make it serve them as if it were a slave girl.'° Shame stops the soul from 
leaving them, and they deceive it by pretending to be its true husbands, but 
they all desert it in the end.” The soul ends up a poor and desolate widow, 
whose plight does not concern its lovers. Apart from defilement, it gained 
nothing of them." The soul’s children from these men are weak: deaf, blind, 
sickly, and disturbed. 

12 Lundhaug provides a useful discussion on the intertextuality and use of Scripture in he Exegesis 

on the Soul that is done through direct quotations, paraphrases, and allusions: Lundhaug, 
Images of Rebirth, 69-73. An earlier approach is Robert MacLaren Wilson, “Old Testament 
Exegesis in the Gnostic Exegesis on the Soul” in Martin Krause (ed.), Essays on the Nag Ham- 

madi Texts: In Honour of Pahor Labib (NHS 6; Leiden: Brill, 1975), 217-224, on p. 223. 

Lautaro Roig Lanzillotta has discussed the use of Gen 12:1 in the Exegesis on the Soul. The focus 
of the article is on a narrowly defined question on the interpretation of the biblical verse in 

question, and Roig Lanzillotta does not approach the question of a wider historical context of the 
Exegesis on the Soul. In his view the exegesis in the Exegesis on the Soul does not come very close 
to the complexity of Philo, but is rather comparable with the more simple manner of Origen and 
Didymus the Blind. Lautaro Roig Lanzillotta, “Come Out of Your Country and Your Kinsfolk’: 
Abraham’s Command and Ascent of the Soul in the Exegesis on the Soul (NHC II,6)” in Martin 

Goodman/George H. van Kooten/Jacques T.A.G.M. van Ruiten (ed.), Abraham, the Nations, and 

the Hagarites. Jewish, Christian, and Islamic Perspectives on Kinship with Abraham (Themes in 
Biblical Narrative 13; Leiden: Brill, 2010), 401 —420, 401 —420. 

13 Exeg. Soul 127:19-22. 
14 IGWC MEN GCWOON OYAATC 2dA2TM NGIODT OYNAP-GENOC TE ay 

OY20YTC2IMG TE 2MNECEING Exeg. Soul 127:22-24. 
15 Exeg. Soul 127:19-128:1. I follow here C. Kulawik’s edition. 

16 A reference to sexual abuse of slaves, see e.g. Jennifer Glancy, Slavery in Early Christianity 

(Minneapolis: Fortress Press, 2006), 21-24, 54-57; Roger Bagnall has argued that the majority 
of slaves were females: Bagnall, Roger S., “Missing Females in Roman Egypt” in Roger Bagnall, 
Later Roman Egypt: Society, Religion, Economy and Administration (Variorum Collected Stu- 
dies Series. Aldershot: Ashgate, 2003), 121-138, on p. 127. 

17 Exeg. Soul 128:1-17. 
18 The text on Exeg. Soul 128:19-20 is interpreted differently by Layton and Kulawik; the former 

reads “not even a measure of food was left her from the time of her affliction”, the latter “Nicht 

einmal ein Ohr hat sie in ihrem Leid”. Meyer’s translation follows the same reading as Kulawik’s: 
“No one even gave ear to her in her pain” (Marvin Meyer, “Exegesis on the Soul” in Meyer (ed.), 
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As in Authentikos Logos, the soul does not succeed in the change of 
direction straight away. In the Exegesis on the Soul, the soul’s fate turns only 
when the heavenly Father sees it sighing with her passions and disgrace, 
repenting, and calling his name. It is then that he comes to the soul’s aid.'? Next 

follow the first scriptural quotes and allusions.” Importantly, the soul’s 
prostitution is explained as its concern with fleshly, sensible, and earthly 
things (ANCAPRKIKON AYW NAlIC-G-HTON MN N2BHYG MIMK22) that 
have defiled her.” It is explained that as long as the soul runs around and 
associates/sleeps (GCKOINWNI) with whomever it meets, it defiles itself and 
suffers deservedly, but it will receive mercy when it understands its situation, 

weeps before the father and repents. The father’s mercy is explained as the 
father turning the soul’s womb from the outside to its right, inner place, and as 
this happens, the soul receives baptism. This purification means that the soul 
regains her original, youthful state, and turns back to itself. This is the soul’s 
baptism.” 

After this withdrawal the soul experiences labour pain, but as it cannot have 
a child alone, the father sends down a bridegroom. This bridegroom is the 

brother of the soul who descends from heaven; the soul discards its former life 

and renews and purifies itself. It sits inside, anticipating the arrival of the 
bridegroom, and dreams of he who finally arrives according to the will of the 
father. The bridegroom decorates the bridal chamber.” The soul’s marriage is 
explained as being unlike carnal marriage where the spouses get satisfaction 
but also soon tire of it and turn away from each other. This marriage makes the 
spouses one life, as they originally were; again, scriptural quotes and 
paraphrases are provided as proof.” The soul recognises its bridegroom and 
rejoices, and beautifies itself for the bridegroom. The soul’s intercourse with 

the true bridegroom gives it seed that is the living spirit, from which are born 
the soul’s good children that it rears. The father’s will perfects this marriage.” 

The soul’s rebirth is explained in parallel terms: “The soul must regenerate 
itself and become as she was originally. The soul moves by itself. It received the 
divine from the father to renew itself, so that it might be restored to where it 

The Nag Hammadi Scriptures, 227). The interpretation depends on the word MAX XG that as a 
feminine noun means a “measure” (of fruit, grain etc.), and as a masculine means “ear”, and 

with K&, X& + MARXE, “to listen”. Layton’s reading is less likely, and Kulawik’s is supported 
by the word appearing in Exeg. Soul 133:17 in the meaning of “ear”. Also, the theme of the father 
hearing the soul’s calling supports the reading, e.g. Exeg. Soul 135:26 -28. 

19 Exeg. Soul 128:26-129:5. 

20 From Jer 3:1-4, Hos 2:4-9 (LXX) and Ezek 16:23 -26 (LXX), 

21 Exeg. Soul 130:20-25; 130:31 f. Pages 130 and 131 also allude or refer to Acts 15:20, 293)21:2551 
Cor 5:9-10; 6:18; 2 Cor 7:1 and Eph 6:12. 

22 Exeg. Soul 131:13 -132:2. 

23 Exeg. Soul 132:2~+27. 

24 Exeg. Soul 132:27 - 133:10. Cf. Gen 2:24; 3:16; 1 Cor 11:3; Eph 5:23. 
25 Exeg. Soul 133:10- 134:6. Cf. Ps 44:11 - 12; Gen 12:1, reference to the call to Abraham to leave her 

fatherland, which also builds a connection with abandoning of idolatry. 
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came from. This is the resurrection from the dead. This is the redemption from 
captivity. This is the ascent to heaven. This is the way to the father.” The 
comment sheds light on the view of salvation held by those who read and 
circulated the Exegesis on the Soul: resurrection, redemption, ascent, and the 
way to the Father all illustrate the same thing, the soul’s return. Words from Ps 
102:1 —5 (LXX) are quoted to strengthen this, and the author further states that 
the soul is saved through rebirth, not ascesis, techniques, or learning alone.” 
Salvation is rather the grace of the fatherand the gift of God.” 

In the final three pages of the Exegesis on the Soul scriptural quotations and 
paraphrases explain that the soul story concerns true Christians who need to 
pray truly, repent continuously, and perceive their true situation.” God 
examines depths of heart, and no-one can be saved if they still love the place of 
deception; this message is strengthened by the fourth, third, and second to last 
quotations of the text that come from Homer’s Odysseus.” The Exegesis on the 
Soul concludes with Psalm 6:7 - 10 and the author’s words: “If we repent truly, 
God, longsuffering and great of mercy, will hear us, to whom is the glory for 
ever and ever. Amen.” 

The message in the Exegesis on the Soul focuses on repentance and the 
expectation of the father’s mercy. It has been suggested that a likely 

26 Exeg. Soul 134:6-15. 

27 NWAXE AN NACKHCIC ...NTEXNH... 2NCBW NC2al. Exeg. Soul 134:29 - 32. It is 
possible to translate the expression ND&XE ... NXCKHCIC simply as “ascesis” as Kulawik 
does, cf. Matt 19:9 in the Sahidic (and Bohairic) New Testament that translates nopveta as 

WaX6 MNOPNId. Psalm allusion, see different interpretations by Kulawik, Erzdhlung, 224 
(as a Platonic Christian image that refers to the ascent of the soul), and Lundhaug, Images of 
Rebirth, 114-116, 424, 426 (part of a blend of several scriptural images). 

28 Kulawik translates here “Diese aber ist weder durch Askese zu erlangen, noch durch (be- 

stimmte) Techniken, [auch nicht] durch schriftliche Lehren”. Lundhaug translates: “But this 

comes not from ascetic words nor from skills nor from written teaching”, Lundhaug, Images of 

Rebirth, 461. Both enlighten the ascetic meaning of the text, and take up Titus 3:5 as an im- 

portant intertext. Kulawik, Die Erzahlung, 50-51, 225-226; Lundhaug, Images of Rebirth, 115- 
117, 143. 

The English translations of William C. Robinson and Marvin Meyer are not as precise as those of 

Kulawik and Lundhaug, and consequently do not shed light on the ascetic aspect of the text. 
Robinson translates: “And this is due not to rote phrases or to professional skills or to book 

learning” (William C. Robinson, “The Expository Treatise on the Soul” in Bentley Layton (ed.), 

The Hammadi Codex II,2 - 7. Vol. II (Leiden: E.J. Brill 1989). Marvin Meyer reads: “This is not 

because of practical lessons or technical skills or learned books” (Meyer, “The Exegesis on the 
Soul”, 231): One should not exaggerate the contrast between repentance and mercy on one hand, 

and ascetic practice or learning on the other, or detect polemic between the two, cf. Madeleine 

Scopello, L’exégése de l’'Ame. Nag Hammadi codex II, Introduction, Traduction et commentaire 

(NHS 25; Leiden: E.J. Brill, 1985), 151. 

29 John 6:44; Matt 5:4,6; Luke 6:21; Luke 14:26; Acts 13:24; 1 Clem. 8:3; Isa 30:15, 19-20. The 

recipients are called to pray day and night, to spread out hands, as do people caught in the stormy 

sea, without hypocrisy. Exeg. Soul 136:16- 27. 
30 Odysseus weeps of homesickness when he is on the island of Calypso (Od. 1.48-59; 4.558); 

Helen misses her home (Od. 4.260-261) and sighs, saying it was Aphrodite who deceived her 

(Od. 4.261 - 264). 
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environment for this kind of address would have been found in monastic 
communities, as suggested by Hugo Lundhaug and Eduard Irichichi.” 
Lundhaug has pointed out that the use of the scriptures in the Exegesis on 
the Soul finds connecting points with Pachomian approaches to the scriptures, 
and its view of the pre-existence of the soul agrees for example with Origenist 
thought.” The Homeric quotations alongside the scriptural ones suggest that 
the writer and readers were educated, and also familiar with the classical 

tradition. Jewish-Christian theological traditions can be suggested as well: the 
notion at the beginning of the text that the soul has a womb is also attested for 
example by Philo and Athanasius of Alexandria.” This bears not only witness 
of early Christianity that sought compatibility between Graeco-Roman and 
Judeo-Christian traditions, but suggests a high level and tradition of education 
for its readers in the late ancient world. 

1.2 Authentikos Logos and the Exegesis on the Soul Compared 

The story of the fallen soul-woman, as the summary above reveals, in many 
ways is more colourful in the Exegesis on the Soul than in Authentikos Logos: 
the soul’s prostitution, its situation in the hands of violent men and images of 
the soul’s labour pain are conveyed in imagery that is more anthropomorphic 
than the story in Authentikos Logos. There is more focus on the motif of the 
fallen woman in the Exegesis on the Soul. Authentikos Logos contains other 
maxims and themes™ and longer discussions”, whereas the soul story in the 
Exegesis on the Soul is combined with the scriptural passages that explain or 
illustrate the prostitution of the soul and the repentance that it needs in order 
to be rescued, and that way the focus is kept on the soul story. 

The scriptures hold a prominent role in the Exegesis on the Soul, where 
quotes or paraphrases hold an emphatic position. Authentikos Logos alludes to 
the scriptures in a much more nebulous manner. Louis Painchaud has 

31 Lundhaug, Images of Rebirth, 141-149. Eduard Iricinschi, “The Scribes and Readers of Nag 
Hammadi Codex II: Book Production and Monastic Paideia in Fourth-Century Egypt” (Ph.D. 
diss., Princeton University, 2009), 201 - 202, 219 and Eduard Iricinschi, “The Teaching Hidden 

in Silence (NHC II,4): Questions, Answers, and Secrets in a Fourth-Century Egyptian Book” in 

Eduard Iricinschi/Lance Jenott/Nicola Denzey Lewis/Philippa Townsend (ed.), Beyond the 

Gnostic Gospels. Studies Building on the Work of Elaine Pagels (STAC 82; Tiibingen: Mohr 

Siebeck 2013), 297-319. Cornelia Kulawik considers a baptismal context: Kulawik, Die Er- 

zahlung, 169. 

32 Lundhaug, Images of Rebirth, 140-149, 413-416. 

33 Philo, Alleg. Interp. 3.180, Athanasius, On Sickness and Health 4 in Brakke, Athanasius and 

Asceticism 310-313. 

34 The choice between two ways, 24:10-13; foolish person and gentle son, 24:23 -33; mixture of 
wheat and chaff, p. 25. 

35 Contest and persecution passage on pages 26-27, fisherman parable in 29:3 -31:7; ignorant 
people and the foolish person in 33:4 - 34:32. 

Ww 
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illustrated the difference between allusions and explicit quotations as having 
different goals: whilst the explicit quotations are more indicative, even 
authoritative, allusions leave more space for the recipient; not just in the sense 
of something shared between the author and the recipient, but in the sense of 
calling for wisdom.” This notion is strengthened in the other major difference 
between Authentikos Logos and the Exegesis on the Soul. The soul story in the 
Exegesis on the Soul emphasises the soul’s repentance, weeping of sins, calling 
of the father, and expectation of the bridegroom, as preparation of the rebirth 
and salvation that are the gift of God. In Authentikos Logos free will and the 
soul’s independent quest and aim at ascent are emphatic: the two ways’ maxim 
(24:10 -13) is given instead of any call for repentance or divine help, and the 
soul conquers her poor life on earth by pursuing the Word, casting out 
something (the lacuna has destroyed part of the text here), fighting her 
enemies, and hurrying upwards, towards her (heavenly) treasure (27:25- 
29:3). 

Details differ as well. The reason(s) for the soul leaving or having to leave its 

heavenly home, the description of its state on earth, the degree to which the 

soul’s femininity is employed and by what means the soul reaches its salvation, 
vary between the two texts. When Authentikos Logos and the Exegesis on the 
Soul refer to the soul’s origin, it is clear in both writings that the soul comes 
from above, the heavenly world, but whereas Authentikos Logos refers to the 
soul appearing from the invisible, indescribable worlds and beginning a 
descent that keeps her connected with her origin, the Exegesis on the Soul 
mentions the soul descending from above in a decidedly anthropomorphic 
language: as long as the soul is alone with the father it is a virgin and 
androgynous.” Neither text does at first proffer any specific explanation as to 
why the soul descends, but a providential cause is suggested in Authentikos 
Logos when the will of the Father is mentioned as the cause behind the contest 
in the world (22:6 - 23 and 25:27 - 26:20). 

The Exegesis on the Soul may suggest a wilful escape from the Father’s house 
as the soul laments having run away from her maiden’s chambers (128:34- 
129:1).** In this section the use of the word nap8evev, is worth consideration. 
The word can refer to maiden’s rooms, and in this meaning it may suggest yet 
another piece of evidence for the importance of Greek classics in the Exegesis 
on the Soul. The term is a rare one in the first centuries CE as a reference to 
maidens’ chambers or quarters, but it should not be discarded.” Rather, 

36 Louis Painchaud, “The Use of Scripture in Gnostic Literature” in JECS 4 (1996), 129-146, on p. 

135. 

37 Exeg. Soul 127:22-25. 

38 The escape is not elaborated, and no precise conclusions should be drawn based on it. 

39 The term can also refer toa cella in a goddess’ temple (Athena’s in Parthenon of Athens, Artemis’ 
temple in Magnesia, or that of the Great Mother in Cyzicus), Liddell/Scott/Jones, A Greek- 

English Lexicon, 1339. For reasons why Kulawik translates “Jungfrauengemach”, see Kulawik, 
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map0evov could have been used knowingly, to allude to Greek literary 
traditions in the way of the Homeric quotes. The term mapQevav appears in 
works of Aeschylus and Euripides.” In Aeschylus’ Prometheus Bound Io tells 
Prometheus of the seductive visions she had in her maiden’s chamber. This 
made her father seek an oracle, which then led Io to be driven away from her 

father’s home and roam at large to the furthest corners of earth. In a distorted 
shape of both her body and mind she had to roam, and she was pursued by 
herdsman Argus until his death.” 

The rare term nap8evev could thus hint at the use of classical literary 
traditions by late ancient Christians. Interestingly, the word does also have a 
specific Christian meaning that also suits the context very well: in Christian 
use, tap8evov can mean “convent”, and if that meaning is connected with the 

term, a reference to Christian ideal of monastic virginity is combined with the 
soul’s ideal virginal state.” Both allusions seem possible. It is not difficult to 
see how Io’s fate could be used as an allegory of the soul’s earthly life, and a 
specifically Christian connotation may suggest that a monastic dwelling is 
preferable for souls who wish to remain pure. It may be added that in 
Prometheus Bound Io is driven away from home against her own and against 
her father’s wish.” If the Exegesis on the Soul alludes to Io’s fate, it gives good 
reasons to doubt that the soul’s descent could be simply thought of as some 
sort ofa sinful act or fall into sin. Rather, the descent may be the soul-maiden’s 

unavoidable fate, and the focus is not on why that happens, but that it does 
happen, and that being the case, the soul should aim at returning. 

In Authentikos Logos the incarnate soul has forgotten its true origin and has 
to endure sufferings and humiliations during its life on earth. In the Exegesis 
on the Soul the soul ends up prostituted, mistreated, abandoned, humiliated, 
poor and desperate. The cause given for this is the same or similar one in the 
two writings: it is the soul’s earthly life, the mixture of the soul with matter in 
Authentikos Logos and the soul’s concern with earthly matters in the Exegesis 
on the Soul. Feminisation of the soul has opened up literary options for the 
authors of Authentikos Logos and the Exegesis on the Soul to illustrate the 
soul’s fate using images from women’s lives and sexuality. As was already 
pointed out, the Exegesis on the Soul is more explicit than Authentikos Logos 
on the connection of the soul-woman’s fall as prostitution.“ In Authentikos 

Die Erzahlung, 122, n. 157. Since Coptic NWT GBOX refers to running out, fleeing, it is logical 
also in this sense to understand xap8evav as a part of a house/dwelling. 

40 Euripides employes it for example in Phoenician Women 89 where Antigone is allowed to leave 
her maiden’s chamber to go to the upper storey of her home to look at the Argive army. 

41 Aeschylus, Prometheus Bound, 640-686 (napOevav appears on line 646). 

42 Lampe, Patristic Greek Lexicon, 1040, Epiphanius, Pan. 58.4.7. Cf. Brakke, Athanasius and As- 
ceticim, 1,24. 

43 Aeschylus, Prometheus Bound, 670-671. 

44 “... When she fell down into a body and came to this life, then she fell into the hands of many 
robbers . .. And in her body she prostituted herself and gave herself to one and all, considering 
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Logos sexual disgrace is only one of several ways to refer to the soul’s condition 
on earth, but it is not brought into the limelight: degradation is mentioned ina 
general, not gendered way in 24:6 - 22 (e.g. drunkenness, ignorance). 

Prostitution, or being shut into a brothel, is once mentioned in Authentikos 
Logos (24:7-8, perhaps also meant in 24:17-22). Conceptions of a culture 
where shame and honour were perceived as gender-bound are obvious in this 
connection. If the soul-woman is shut in a brothel, drunken, and has forgotten 
her true siblings and father, it is the gentle son who brings pride and joy to her 
father. It cannot be a coincidence that a son was chosen to symbolise honour 
and pride, as in antiquity these were usually associated with men’s role 
expectations.” The “gentle son” may moreover allude to Jesus in Matt 11:27, 
29, and both Authentikos Logos and the Sahidic gospel text use the same term 
PMPAW for “gentle” that is Jesus’ self-definition in Matt 11:29 (xpaiic in 
Greek). In Authentikos Logos being shut in a brothel refers to imprisonment in 
body and incarnate life, which is a variation of the body as the soul’s prison/ 
tomb theme, discussed in VI.1. The Exegesis on the Soul connects the theme of 

prostitution to scriptural traditions and passages that are connected to 
discussions of idolatry and unfaithfulness to God that suggest reading 
prostitution as deviance from Christian life.*° There is thus a difference in how 
and into which context the prostitution theme in the two writings primarily 
appears to refer to. It is not necessary to exaggerate these differences: the soul 
theme was clearly a popular one for Christian (and non-Christian) audiences. 

The soul as a fallen woman is not the only image chosen to illustrate the 
soul’s condition in this life. Other glimpses of household context, or that of the 
society, appear in both writings: Authentikos Logos refers to emotions as 
house-born slaves/slave children, and step-children, as well as remarriage 
following divorce or widowhood, which in this context symbolises the soul’s 
life in the body, i.e. a combination of two unequal elements.” The Exegesis on 
the Soul mentions orphans, sick children or children with deformities, and the 

soul’s widowhood.” Various aspects of childhood, and various social statuses 

that affected children, are employed as metaphors in the two texts. 

each one she was about to embrace to be her husband . . . She had given herself to wanton, 

unfaithful adulterers, so that they might make use of her”, Exeg. Soul 127:25 - 128:6. 
45 A woman could bring shame to her household, or be respectable, which role required her to 

remain unnamed and unknown, whereas it was males of the household who could bring it 

honour. 
Lundhaug, Images of Rebirth, 82-90. See also Kulawik, Die Erzahlung, 124. 
Step-siblings are mentioned on pages 23 and 24, and “those born in the house” (reference to 
slave children born in their owner’s household), NECMEC2NHEI, in 28:31 - 32. 

48 Note how Origen employs images of widows and orphans in a similar manner in De 
princ. 4.1.11-12 where he provides a reading on the Shepherd of Hermas 8.3. In this vision 

Hermas receives a command to write two books, one which is to be given to Grapte, the other, to 

Clement. Grapte is to proclaim the message of that book to orphans and widows, whereas 
Clement is to go to cities in other countries. Origen explains that Grapte means the word of the 
Scripture as such, and it is to be proclaimed to orphans, who are not yet children of God, and 

4 

4 NO 
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Social realities of the world of Authentikos Logos and the Exegesis on the 
Soul form the backdrop against which these texts were written and found their 
poignancy: suffering and consequences of behaviour that were considered 
inappropriate or illegitimate provided useful illustrations. Slaves and 
prostitutes lived in some of the lowest levels of societal hierarchy, and a 

prostitute would have been a powerful symbol of utter and hopeless 
humiliation. Sexuality in itself was a possible source of death; pregnancy 
and childbirth were hazardous conditions, risky for both mothers and 
children. The fact that these images refer to real risks of desire and carnal life is 
why they are so powerful. Although this theme will not be elaborated on here, 
it is important to note that the use of these images need not be simply 
discussed in terms of theories, literary motifs, or attitudes towards women, 

but acknowledged as powerful examples taken from real life. 
Yet it would be very naive to assume that the metaphorical imagery 

employed in the two writings are only to be sought in the actual world. It has 
already been pointed out above that also Philo and Athanasius of Alexandria 
considered the soul as having a womb, connections can be made to such 

mythical women as Helen and Io, and comparisons with novel heroines such 
as Callirhoe. In Christian sources the image of the fallen woman is developed 
in various ways. For example, in his account of Simon Magus, Irenaeus claims 

that Simon had released his companion, a Helen, from a Tyrean brothel and 

Simon is said to have claimed that she was the First Thought, the Mother of All 

Things, and an incarnation of Helen of Troy who was imprisoned in 
prostitution.” In later Christian literature, stories of Mary of Egypt and other 
harlots who underwent a complete conversion from their previous, promis- 
cuous life to sainthood became popular.” Whereas in Irenaeus’ account Simon 
releases Helena from an actual brothel, in Sophronius’ story of Mary Mary’s 
repentance and her actions for releasing herself are emphatic. These diverse 
examples bear witness to how different versions of the fallen female appealed 
to ancient audiences. 

How can the soul be saved from her earthly suffering? The process towards 
salvation takes different courses in these two writings. In Authentikos Logos 
the starting point is the great strength hidden within “us” (27:24-25). This, 
until 29:3 is the crucial section in the writing on the course towards salvation. 
The incarnate soul, despite its ill and poor condition, actively seeks the 
salvation from matter and its enemies. The soul pursues the Adyoc (“word”, 

widows, who have already separated from their unlawful husbands. Those in other cities to 
whom Clement proclaims are those who are already rising above bodily concerns and worldly 
worries. 

49 Irenaeus, Against the Heresies 1.23.2. 
50 The story of St Mary of Egypt is told by Sophronius of Jerusalem, the Greek text can be found in 

Migne, PG 87 (3), cols. 3697 - 3726 and an English translation in Ward, Harlots of the Desert, 35 - 
56. See also Carolyn L. Connor, Women of Byzantium (New Haven: Yale University Press, 2004), 
78, 87-93. 
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“reason”, “instruction”) and applies it in its eyes like medicine (27:30 - 32; 
28:10-13).”' It fights against the enemies (NTIOXGMOC, 28:14; XXX6, 
28:22) or house-born slaves (NGCMGC2NHEI, 28:32) who are probably 
passions, perhaps demons.” The soul aims at blinding them in her light, 
imprisoning them in its presence (xapovoia), and bringing them down 
through lack of sleep.’ The soul speaks in a bold manner (xappyoidcetan), 
brings shame on the enemies, and flees towards its treasure above. The soul’s 
strength is emphatic, as is its purity; it has not let any of the worldly things 
catch it and has not let strangers into its house, yet - contrary to the soul’s 
strength — the enemies, “house-born slaves”, fight it and are tormented by 
their desire.” 

This section on the soul’s combat against its enemies is followed by a fishing 
allegory that parallels the soul’s situation to that of humans as fish sought by 
the evil fisherman. After this, the soul story takes its final turn before ascent. In 
31:24-32:3 the soul - again pictured as the subject of her own salvation - 
arrives at the understanding of the transient nature of passions (but only after 
tasting at them): the soul acquires knowledge of evil and withdraws from 
passions. It assumes a new way of life (xoAiteta), and afterwards despises this 
transient life (Bioc) and searches for foods that will take it into true life (WN2). 

The soul leaves behind the false foods, gains knowledge of its light, and walks 
ahead before finally abandoning the world and the body.” 

This description appears to differ considerably from the emphasis on the 
soul’s understanding of its situation, remembrance of home, weeping of sins, 
prayer, and repentance in the Exegesis on the Soul. Authentikos Logos focuses 
on the soul’s strength, but it also appears that a reference is made to ascetic 
techniques. Such, for instance, is the reference to bringing enemies down 
through lack of sleep.” In the Exegesis on the Soul the soul’s perception, 
weeping, and repentance are emphasised, but also an action from the heavenly 
father is suggested: the father visits the soul and seeing her condition and 
repentance has mercy upon her. Repentance starts the process that takes the 
soul back to her original home.” 

It is emphatically stated in the Exegesis on the Soul that despite prayer, 
techniques, and ascetic practice the final salvation is an act of mercy.” The 

51 Also in 22:23-34. 

52 A similar image of senses gaining mastery over the mind that is likened to slaves conspiring 
against their master is employed by Philo in Allegorical Interpretation 3.224. 

53 28:16-20. 

54 28:23-27. 

55 28:27-31. 

56 31:24-32:4. The verb used is MOOWG. 

57 Sleep deprivation is a central ascetic method. Athanasius criticised ascetics practising it: in his 
argumentation, sleep or sleeplessness of the ascetic is secondary to sleeplessness of the soul. 

Athanasius, On Sickness and Health 6, in Brakke, Athanasius and Asceticism, 87. 

58 Exeg. Soul 128:26-129:5; 131:13-22, 137:5-11. 

59 Exeg. Soul 134:28 - 33. 



84 The Journey of the Fallen Soul in Authentikos Logos 

point is not that they have no use, but they do not suffice alone, wherefore it is 
possible to assume an ascetic or monastic context for both writings. Although 
Authentikos Logos focuses more on the soul’s struggle and combat in its 
salvation, and the Exegesis on the Soul emphasises repentance and aid from 
above, neither text completely omits practices that guide the soul towards 
inner rest and salvation. Although in the Exegesis on the Soul the salvation 
comes from the father and the bridegroom, the soul, too, is active in its 

repentance and calls for mercy. Both Authentikos Logos and the Exegesis on the 
Soul mention the bridegroom of the soul, but the importance given to this 
character is different. He is a central figure in the Exegesis on the Soul, but only 
once mentioned in Authentikos Logos: on the first page of the writing the soul’s 
bridegroom gives the descending soul the Word as nourishment and 
medicine.” The image of Word-medicine is again mentioned on pages 27 
and 28, but it is the soul who applies the Word to her eyes to open them.” The 
shepherd that stands at the door of the sheep’s fold, expecting the soul, alludes 
to John 10. The shepherd in Authentikos Logos is rather a guide and teacher of 
the right way than a saviour who ransoms sinners: he patiently waits for the 
soul at the door of the fold, and is mentioned as having taught the soul the right 
way for the ascent.” 

Contrariwise in the Exegesis on the Soul the bridegroom-brother holds a 
prominent role: the soul’s expectation of him is described, and it is emphatic 

that he perfects the soul’s return to the father’s home. The soul’s bridegroom is 
the saviour of the soul and the originally androgynous soul’s heavenly 
counterpart, her other, male half.°’ Marriage is a more central theme in the 

60 22:22 -27. Exeg. Soul 132:9, 15, 25 etc. 

61 27:30-28:13; several lines have been damaged, but the soul is first described as applying the 

logos to her eyes as medicine that helps to open them; lines 28:6-9 mention someone (in 
masculine) existing in ignorance, darkness, and materiality, and again the soul taking logos as 
medicine that opens her eyes (28:10 - 13). 

62 32:10-11. The shepherd occurs occasionally in the Nag Hammadi writings. The Gospel parables 
on the shepherd are mentioned in the Ap. Jas 8:6 (NW[O]), Gos. Truth 31:35 (WWC), and 

Teach. Silv. 106:28 (TIWWC). Abel the shepherd, Hyp. Arch. 91:15. Greek nowy, apart from 

Auth. Logos 32:11, 34 and 33:2, is used in Val. Exp. 40:18 where he is Jesus Christ. More com- 
monly a Coptic term is used: Great Pow. 40:14 mentions the fire that burns everything, the 
shepherd (M&NG) of the soul included (Williams amends the text and reads “<that>on which 

she feeds”, Williams, Mental Perception, 99, 102, 102 n. 138). If it suggests a false shepherd, those 

(false shepherds of the soul) are also mentioned in Exeg. Soul 129:13 and 18 that refers to Jer 

3:1-4 (LXX). 

Who is the shepherd in Authentikos Logos? Ménard, L’Authentikos Logos, 59 read the shepherd 
figure as an evil one on the page 32, but this reading is not convincing: the shepherd standing by 
the fold is more naturally read as guarding the fold, and perhaps guiding the sheep inside, in the 
manner of the shepherd on the next page who has taught the soul the true way (33:2; 32:34 
mentions the slave trader gatekeepers faulty assumption of being able to direct the soul). Despite 
closeness to the Concept of our Great Power and the Exegesis on the Soul, nothing indicates a 
wicked shepherd. Perhaps the shepherd is Christ, but he could also be the (Christ-like) reason, 
or the guiding principle, cf. Gregory of Nyssa, Life of Moses, 2.17. 

63 Exeg. Soul 133:4-9; 134:25-26. 
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Exegesis on the Soul where it is bound to the idea of Christian life, the soul’s 
expectation and marriage to her bridegroom, their unity, and the soul’s 
original androgyny. No heavenly marriage or androgyny is mentioned in 
Authentikos Logos; towards the end of the writing two instances of bridal 
imagery are employed: the ascending soul wears bridal clothes, and in the final 
hymn the bridal chamber serves as one of the images of salvation, but the 
theme is not elaborated on in the text.” It is rather that the author is referring 
to bridal images common in many kinds of Christian literature. Both texts 
conclude with doxologies that are similar in style: in Authentikos Logos 35:19 - 
22 the ascended soul is celebrated, and the doxology is directed at the light that 
does not set; in the Exegesis on the Soul 137:25-26 there is a call for true 
repentance in order to receive mercy of the longsuffering God. 

Despite the differences, the two writings share something of their storylines 
and their understanding of human life as a process and the soul’s return that 
begins with a descent from above to life in a body that can be likened to 
prostitution, because in the body the soul is imprisoned, and because in the 

body the soul is overtly concerned with material things and strays from 
Christian life and its true self. Understanding that the true home is with God is 
the beginning of the soul’s return and ascent. Authentikos Logos and the 
Exegesis on the Soul encourage their readers towards a certain way of life. In 
the former knowledge, remembering, and the way of life and endurance are 
ways that take the soul to salvation. The inevitable consequence of these steps 
is lost interest in material comforts and renouncing of the visible world.” In 
the latter, the importance of repentance is repeated over and over again.” 

Authentikos Logos emphasises striving towards knowledge and avoidance 
of idleness,” and ascent is the soul’s goal. Instead of scriptural quotations, it is 
parables, metaphors, and polemics that interrupt the story. The emphasis of 
the Exegesis on the Soul lies on repentance, prayer, and, by the mercy of the 
father and the help from the brother-bridegroom, “becoming young again”. In 
the Exegesis on the Soul the soul’s need for mercy (received from the father and 
the bridegroom) in order to be saved is emphatic, and ascetic techniques need 
to be perfected by the grace of God. In Authentikos Logos the soul’s conversion 
is followed by her ascent. The images of the final hymn on page 35 describe 
the bliss of the ascended soul. Whereas in Authentikos Logos ascent is the 
means to describe how the soul reaches the goal, the Exegesis on the Soul adds 
other views that are provided as parallel ways of explaining one and the same 

6 > Bridal clothes: 32:6, bridal chamber, 35:11. Several images are employed as symbols of the soul’s 

return home. In Authentikos Logos the soul’s condition after ascent is described as rest after 
weariness, and rest in a bridal chamber, dinner the soul had hungered for, divine light; salvation 

is fulfilment, and reaching the destination: 34:32 - 35:16. 
65 22:28 -—33; 26:14 - 26; 27:8 - 25; 31:24-35. 

66 See e.g. Exeg. Soul 128:26-129:5; 131:13-19; 137:5-11, 22-26. 

67 31:6-7. 

68 32:24-33:3. 
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thing: the soul’s return to the heavenly home is resurrection from the dead, 
redemption from captivity, a way upwards, and ascent to heaven.” It is almost 
as if the Exegesis on the Soul wants to say in an emphatic manner that these are 
parallel ways for picturing salvation. In neither of these writings is the 
resurrection the primary way of speaking of human salvation, and they are not 
alone with this view, whether we think of Nag Hammadi or ascetic authors.”° 

Authentikos Logos and the Exegesis on the Soul: 

Comparison of storylines 

Exegesis on the Soul 

The invisible worlds appear. The feminine name and nature of the 

soul are stated. 

Authentikos Logos 

The invisible soul of righteousness The soul dwells with the father. 

comes (into existence). 

The soul falls down into a body and 

earthly life. 

The soul is cast into a body and the 

material world. 

Prostitution of the soul. 

The soul is treated badly by adulterous 

men who pretend to love it. 

Sickly children, “widowhood”. 

The soul lives in the material world in 

forgetfulness, bestiality, and ignorance. 

Contest in this world; 

struggles of the soul in the world. 

Adversary/ies as a fisherman/men. 

The father visits the soul and sees its 

sufferings. 

The soul understands the true, transi- 

tory nature of worldly passions and 

temptations. 

The soul repents and prays for salvation. 

69 Exeg. Soul 134:12-14. 
70 Claudia Setzer, Resurrection of the Body in Early Judaism and Early Christianity. Doctrine, 

Community, and Self-Definition (Leiden: Brill, 2004), 156; Samuel Rubenson, “As Already 
Translated to the Kingdom While Still in the Body’. The Transformation of the Ascetic in Early 
Egyptian Monasticism” in Seim/@kland (ed.), Metamorphoses, 271-289. 
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(Continued) 

Authentikos Logos Exegesis on the Soul 

The soul turns away from passions, The father forgives the soul: the soul is 

learns about its light. cleansed, regains its former nature, and 

Ascent: the soul leaves the body and this | receives baptism. 

world. The soul gives up its former behaviour, 

Defeat of the slave traders. and brother/bridegroom is sent to the 

soul who waits for him. 

The ones who are ignorant 

and the senseless person. 

Biblical and Homeric quotations in the 

text, especially towards the end. 

The rational soul has wearied itself in | Heavenly marriage takes place. 

seeking and attains rest. 

Ascent. Joy of salvation, weeping because of 

Rest, banquet, light. former disgrace. (Ascent) 

Recently the context and readership of the Exegesis on the Soul have been 
sought within early monastic traditions. Hugo Lundhaug notes that in the 
Pachomian monastic culture a thorough knowledge and use of scriptures held 
a prominent place, as did themes of repentance, weeping, and prayer. He 
points to fragments of Shenoute’s So Listen XO 48-50 that refers to the 
prostitution of the soul in much the same way as the Exegesis on the Soul does, 
including the same reference to Ezek 16:26 that both texts read as meaning the 
prostitution of the soul.’”’ Lundhaug is not the only one to have noted that 
parallelism can be found between exegetical methods and literary structure in 
Nag Hammadi texts and Pachomian biblical scholarship: Philip Rousseau has 
suggested that works of two of Pachomius’ followers, Theodore and 

Horsiesios, and the Nag Hammadi codices show similar approaches despite 
different conclusions drawn: “there is a similar curve of logic, carrying an 

71 Lundhaug, Images of Rebirth, 141-149. Pachomius excerpt, see pages 147-148. See also 

Francoise Morard, “L’Evangile de Marie, un message ascétique?” in Apocrypha 12 (2001), 155- 

171. David Brakke’s study of Athanasius and Athanasius’ aim of bringing virgins under ec- 

clesiastical authority reminds that women too could be targeted as audiences. One of Athana- 

sius’ strategies was to tame virgins by emphasising their role as submissive brides and wives of 

Christ: their lives should be lived as a “marriage” with Christ. Brakke, Athanasius and Asceti- 

cism, 17-79. 
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ascetic from the warnings and promises of the prophets into the trans- 
formation of his own heart and body”.” 

A monastic context is a possible one also for Authentikos Logos. The story, 
message, and ways of expression would appeal to ascetics, and as will be 
discussed in VI.1, many of the themes appear in texts written by other ascetic 
authors, such as the Adversary-Devil’s cunning ploys and temptations that 
lead to vices. Although Authentikos Logos would not be out of place in a 
Platonic Christian environment of Alexandria,” that is not the only option. 
However, there is yet another context that has been probed every so often. 
Rather than surveying Christian Platonic, or ascetic literature, the relation- 
ship of Authentikos Logos (and the Exegesis on the Soul) with the Valentinian 
Wisdom myth has been considered sometimes. This is what is discussed next. 

2. Authentikos Logos, Wisdom Myth and other Valentinian Themes 

If the Exegesis on the Soul provides an intriguing parallel to Authentikos Logos, 
another case that has puzzled scholars concerns the writing’s relationship to 
Valentinian writings. Thus far, no entirely satisfactory answer has been 
provided to explain how the story of the fallen soul connects with the Wisdom 
myth. A certain similarity exists between the soul story in Authentikos Logos 
(and the Exegesis on the Soul) and the Valentinian Wisdom myth: both have a 

female protagonist who leaves her true home, descends, aims at, and succeeds 
in returning (although the last point does not happen so in every version of the 
Valentinian myth). Also some of the terminology in Authentikos Logos recalls 
Valentinian language, and words such as “Fullness” (22:19), “bridegroom” 
(22:23), and “bridal chamber” (35:11) frequent Valentinian texts. 

The first question to be asked is, are the soul story and the Valentinian 
Wisdom myth somehow parallel to each other, and how close are they as 
parallels, and further, if the connection is not close enough to include 
Authentikos Logos within Valentinian writings, what explains the similarities. 
No decisive evidence has been brought forth to answer these questions. 
Recently Philip Tite has approached Authentikos Logos as a Valentinian text,” 
but many scholars do not find enough similarities.” In this part of the work 

72 Philip Rousseau, “The Successors of Pachomius”, 157. 
73 Van den Broek, “The Authentikos Logos”, 230-234. 

74 Tite, Valentinian Ethics, 8-15; also Green, “Ritual in Valentinian Gnosticism”, 111. 

75 Dunderberg, Beyond Gnosticism, 107; Kulawik for the Exegesis on the Soul, Kulawik, Erzahlung, 

3. Thomassen has previously considered Authentikos Logos as possibly Valentinian, but does not 
include it in his discussion in The Spiritual Seed. Thomassen, “Notes pour la delimitation”, 254, 
258. Lundhaug is ready to deconstruct the entire category of “Valentinianism”, and thus ex- 
cludes both the Exegesis on the Soul and the Gospel of Philip from the list of Valentinian texts and 
approaches them from the broadly Christian context. Lundhaug, Images of Rebirth, 19. 
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some discussion will be provided on why a Valentinian context is not the most 
plausible one to explain the soul story in Authentikos Logos. The discussion 
will continue throughout this work. 

Valentinian writings form a prominent group of texts within the Nag 
Hammadi codices. No complete agreement prevails as to which Nag Hammadi 
writings may be considered Valentinian, but the Prayer of the Apostle Paul 
(NHC I,1); the Gospel of Truth (1,3; XII,2); the Treatise on the Resurrection 

(NHC I,4); the Tripartite Tractate (NHC I,5); the Gospel of Philip ( NHC II,3); 

the Interpretation of Knowledge (NHC XI,1), and A Valentinian Exposition 
(NHC XI,2) are accepted as forming the core.’”” Ismo Dunderberg’s list 
includes also the First Apocalypse of James (NHC V,3).”” According to Michel R. 
Desjardins, the Second Apocalypse of James (NHC V,4), and the Letter of Peter 
to Philip (NHC VIII,2) are possibly Valentinian,’* and Michael Kaler has 

furthermore suggested that the Apocalypse of Paul (NHV V,2) be counted as a 
Valentinian text.” It should be noted that the Valentinian Nag Hammadi texts 
are found in codices I, II, XI, and XII, and if the disputable texts are included, 

even in codices Vand VIII. There are no Valentinian writings in Codex VI. This 
is an important notion. 

Although A Valentinian Exposition and the Tripartite Tractate hint or refer 
to the Wisdom myth, as do e. g. the Gospel of Philip 60, the First Apocalypse of 
James 34 - 36, and the Interpretation of Knowledge 12:29 - 13:20,” the myth is 
more fully known through heresiologists’ reports. Of these, the three principal 
ones are Irenaeus’ in Against the Heresies 1.1-2, Hippolytus’ in Refutation of 
All Heresies 6.29 - 36, and Clement of Alexandria’s Excerpts from Theodotus.” 
They mention Wisdom (cogia) as the aeon that causes the creation of the 

material world; the Tripartite Tractate has Word (A6yos) instead of Wisdom.” 
Irenaeus’, Hippolytus’, and Clement’s versions of the myth have two Wisdoms, 

a notion which has been used as a dividing factor between the different 
versions.’ Irenaeus’ and Clement’s accounts will here be discussed in 

76 Desjardins, Sin in Valentinianism, 68-75, Thomassen, “Notes pour la delimitation”, 243 - 263. 

77 Dunderberg, Beyond Gnosticism, 10; Dunderberg, “The School of Valentinus”, 84, 90-91. 

78 Desjardins, Sin in Valentinianism, 68, 73-75. 
79 Michael Kaler, Michael, Flora Tells a Story. The Apocalypse of Paul and Its Contexts (Ontario: 

Wilfrid Laurier University Press, 2008), 62-73. 
80 The Wisdom myth does not play a prominent role in the Gospel of Philip. Dunderberg, “The 

School”, 88-89. For the figure of Wisdom in the Valentinian Nag Hammadi texts, see Scholten, 

Martyrium und Sophiamythos, 157-190. 
G.C. Stead, “The Valentinian Myth of Sophia” in JTS 20 (1969), 75-104, on p. 75-76. See also 

Dunderberg, Beyond Gnosticism, 97-98, Thomassen, The Spiritual Seed, 248-268; Turner, 

Sethian Gnosticism, 589-596. 

82 Tri. Trac., e.g. 74:18- 78:13; 80:11 - 81:29; 85:15 -32; 90:14 - 91:32. See also Dunderberg, “The 

School of Valentinus”, 86. 
83 Einar Thomassen divides Valentinian myth according to whether the myth has one or two 

Wisdoms. Thomassen, The Spiritual Seed, 248. He and Stead, “The Valentinian Myth”, 88, 

plausibly assume that the earliest version would have only had one Wisdom. 
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chronological order, followed by references to the Wisdom myth in A 
Valentinian Exposition and the Tripartite Tractate. It should be noted that 
Valentinian Nag Hammadi texts differ notably from heresiological reports, no 
doubt because of different aims and approaches Valentinians had compared 
with their opponents who aimed at critical, systematic descriptions prone to 
perhaps deliberate misunderstandings.™ 

The earliest known versions of the Wisdom myth are the two versions told 
by Irenaeus in the second century. In the first chapters of Against the Heresies I, 
Wisdom is the youngest of thirty aeons in the Divine realm (xAjpopa, 
“Fullness”) (1.1.1 -3; 1.2.2). The aeons exist in silence and cannot know their 

invisible and incomprehensible first-father apart from Mind alone (I.2.1). 
Wisdom experiences a strong passion to know the father; this passion is 
connected to love and audacity, and it leads Wisdom to undertake an 
impossible and unnatural quest of which the consequence is birth of a 
formless substance, Wisdom’s offspring. This imperfect, material birth causes 
Wisdom perplexity and grief: the beginning of material substance is thus 
connected with ignorance, grief, fear, and bewilderment (1.2.3). Wisdom 
repents, and is returned to her original place, but her passion and intention are 
separated from her and kept out of the Divine realm. When Wisdom is healed, 

her passions are removed from her (1.2.4 -5; 1.3.3). Passion/emotions, in this 
version, cause the birth of material substances (1.4.2): although Wisdom 

returns to the Divine realm, Achamoth, lower Wisdom, is left outside, 

immersed in passion and suffering grief, fear, and perplexity, all enveloped in 
ignorance (1.4.1). Achamoth’s emotions cause the origin and material 
substance of this world (1.4.2). Achamoth, too, repents and wishes to return 

to the Divine realm; her emotions cannot be entirely annihilated, but they are 
removed from her (1.4.5). 

In this version the possible parallels with Authentikos Logos are the descent 
and ascent of the female protagonist. Is it possible to consider that Authentikos 
Logos contains similar notion of cosmology, or cosmology that aligns with 
Valentinian thought, since the worlds above are called Fullness (22:18 - 20)? 

These connections are rather general, and for example mAjpopa is not an 
exclusively Valentinian term.” Overall Authentikos Logos shows no interest in 
cosmogony, and unlike in some Valentinian texts, there is no emphasis on 
repentance while this issue looms large in the Exegesis on the Soul. Further, 
Irenaeus’ second account in Against the Heresies 1.11.1 is different from the 
first chapters of his work and does not resemble the soul story in Authentikos 
Logos at all. The focus is on the system of aeons, and Wisdom is left outside the 
Divine realm.” Again it is perhaps possible that the system of aeons and how 

84 This is emphasised in Dunderberg, “The School of Valentinus”, 65-72. Irenaeus’ use of his 
sources and his aim of discrediting Valentinians distorted his views. 

85 Lampe, A Patristic Greek Lexicon, 1094-1095. 
86 If there is resemblance, it is on the female protagonist’s descent and ascent after her hardships 
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they emanate (and form pairs in Irenaeus) could be compared to the 
emergence of the invisible, unspeakable worlds on the first page of 
Authentikos Logos, but Authentikos Logos does not focus on the structure or 
system of these worlds. As such a notion of invisible worlds above the visible 
world is not a specifically Valentinian concept, but may also suggest common 
Platonic background. 

Like Irenaeus, the Excerpts from Theodotus assume two Wisdoms. Clement 
refers to the lower Wisdom, who is left outside the Divine realm: in Exc. 
Theod. 32:3 he says that according to Valentinians, Christ goes into the Divine 
realm but leaves behind the mother who had brought him into being. He asks 
for help on her behalf and is sent back as the paraclete. In Exc. Theod. 32:3 - 
33:4 Christ leaving his mother and his adoption into the Fullness explain why 
the Creator-God is created: the deserted mother yearns for another son and 
that is how the Demiurge is brought forth, “as if from the passion of desire”. 
Emotions are emphatically present also here. Although the model is similar to 
Irenaeus’ version, the focus is less on aeons, and more on the mother’s position 

and the suffering this causes. Because her son deserts her, she produces the 
ruler out of her longing (€ain60notc) for the offspring. The emotions are 
described as emotions felt, or assumed to be felt, between family members. 

Valentinians, according to Irenaeus, Clement and Hippolytus, were 
interested in the origin of the world and the creation of human beings: they 
separated between the highest God and the Creator-God, the Demiurge, 
identified as the God of Jewish scriptures.” This is an important characteristic 
in Valentinian thought. However, as noted, the Valentinian Nag Hammadi 
writings and their different approaches to the myth suggest that Irenaeus, 
Clement and Hippolytus do not provide a full picture. One difference worth 
pointing out is thatthe myth in the Tripartite Tractate replaces the feminine 
Wisdom with masculine Word. The mother-son relationship is called forth ina 
fragmentary passage of A Valentinian Exposition that refers to Wisdom’s 
situation that can only be corrected by her son who ascends from her (Val. 

below. Irenaeus focuses on the system of aeons, as well as on the relationship between Christ, his 
mother (Wisdom), and the Demiurge: Christ was brought forth by the mother outside the 
Fullness, but he, “being masculine”, could enter the Pleroma, whereas the mother is left with the 

shadow and is devoid of pneumatic substance. She therefore brings forth another son, the 

Demiurge. Irenaeus also provides explanations as to how Valentinus positions Jesus and the 

Holy Spirit. At the beginning of this second account Irenaeus says that Valentinus has adapted 
these principles from the “so-called Gnostic heresy”, usually taken to be Sethians. Dunderberg 
notes that Valentinians used earlier stories of the soul’s fate and philosophical material, Sethian, 

and other. They share the myth with other early Christian groups (and Plotinus, discussed in 
3.3.), but Valentinians put particular focus on emotions. Dunderberg, Beyond Gnosticism, 103 - 

107. 

See King, The Secret Revelation, 221-224 for how the Apocryphon of John reads the Genesis 

account in light of Plato’s views, and 231 - 234 to seeing the Wisdom in the Apocryphon of John as 

a parody of the Jewish Wisdom. 
87 Irenaeus, Against the Heresies 1.5.1-3. 
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Exp. 33:28 - 37). On the following page Wisdom expresses her repentance ( Val. 
Exp. 34:25 - 38), but again, the repentance theme and help from a male rather 
suits the soul story of the Exegesis on the Soul than the version in Authentikos 
Logos.*® 

Two prominent features of the Valentinian Wisdom myth are Wisdom’s 
desire to know the father, which leads her to break her boundaries, and 

Wisdom’s emotions and her portrayal as a deserted mother. Ismo Dunderberg 
has emphasised Valentinian Wisdom myth’s concern with emotions and its 
focus on the therapy of emotions.” There is interest in emotions, or passions, 
particularly desire, in Authentikos Logos, but the theme is addressed in 
different ways, as will be discussed in V.2. Authentikos Logos focuses more on 
the soul’s earthly life as contest, her attaining of knowledge and striving to 
reach her destination. No similar emphasis or approach to emotions can be 
detected in Authentikos Logos, and no direct explanation for the soul’s descent 
is given.” Instead, the connection between the soul and the worlds above is 
unbroken during her descent. The way the soul’s (or Christian’s) quest for 
knowledge is advocated differs from the light in which Wisdom’s fallacious 
desire for knowledge in the Valentinian myth is portrayed. 

In light of the existing evidence, it emerges that Authentikos Logos is not so 
closely concerned with the issues that Valentinian texts and myth are that it 
could be counted into Valentinian sources. Rather than discussing divine, 

heavenly Wisdom, it is concerned with the (human) soul’s journey from its 
pre-existence to earthly life and how it finally attains knowledge of God 
through correct way of life. The Exegesis on the Soul is to some extent closer to 
the Valentinian myth, chiefly in its emphasis on repentance and longing. Yet 
even if the primary context for Authentikos Logos is not Valentinian, a second 
question still remains, and that concerns the relation of the school of 
Valentinus or Valentinian writings to Authentikos Logos. Ismo Dunderberg has 
suggested that Authentikos Logos and the Exegesis on the Soul belong to 
“traditional lore of the soul’s fall” that probably preceded the Valentinian 
Wisdom myth, but he remains doubtful as to whether Valentinians could 
actually have known these texts.”' Madeleine Scopello on the other hand has 

88 Passions and their role in creation are referred to in Val. Exp. 35:30 -38. A modified version of 
the Wisdom myth in Tri, Trac. 76 - 78 tells of the last aeon and his wish to create, and is not close 
enough to the story of the soul to be of interest here. 

89 Dunderberg, Beyond Gnosticism, 102-103, 119-133. 

90 Valentinian texts’ focus on Wisdom’s repentance and sorrow at the result of her deeds could be 
considered as something shared between the Exegesis on the Soul and Valentinian writings, but 
these themes are not limited to Valentinians among the Christians of the first centuries CE. 
Dunderberg, Beyond Gnosticism, 96 - 103. 
Dunderberg connects repentance with philosophy schools’ demand for conversion (Dunder- 
berg, Beyond Gnosticism, 96) but etévora is also a prominent theme of Christian tradition, 
inherited from the proclamation of John the Baptist (Mark 1:4, Matt 3:1—-2, 11) and developed 
further for example in monastic contexts. 

91 Dunderberg, Beyond Gnosticism, 106-107. 
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suggested that they were written with the Valentinian Wisdom myth in the 
background.” 

This work suggests that Authentikos Logos and the Exegesis on the Soul are 
later texts than for instance Irenaeus’ account of the Wisdom myth, and does 
not assume a direct application of the Wisdom myth in the background of 
Authentikos Logos. Wisdom’s fall was not the only descent of a female entity in 
ancient literature, as discussions on souls’ descents in Platonic and Christian 
circles witness. Valentinian ideas, if known, would have been considered 

valuable and useful when composing Authentikos Logos, and that is possible; 
Valentinian writings circulated amongst the people who produced and read 
the Nag Hammadi codices, and Valentinians are mentioned by Ambrose of 
Milan in the fourth century, and still in the late seventh century in the canons 
of the second synod of Trulla.” If, as suggested in this work, Authentikos Logos 
was written earliest in the late third century, or later, it would have been 

composed after the floruit of Valentinian Christianity in the second century. 
As will be argued in the next chapter, the precise soul terminology in 

Authentikos Logos suggests parallel terminology that is encountered in the 
texts stemming from the third and fourth centuries, that is, the time around 

and after Plotinus and Origen, which further supports the later dating, and 
which would make Authentikos Logos later than Valentinian sources. Since 
Authentikos Logos is best approached as a homily, it is only probable that when 
the text was composed, familiar texts were employed. The writing circulated in 
third- and fourth-century Egypt and it is likely that its writer would have 
known and made use of earlier traditions popular in this environment. It is 
obviously possible that at some point Authentikos Logos could have been read 
next to Valentinian (and other) texts, perhaps even as a parallel story to 
Valentinian writings. * However, one must keep in mind that the Wisdom myth 
is most elaborate in heresiological texts, not in the Nag Hammadi Valentinian 
writings, and it is not certain how well these elaborate versions would have 
been known to those circulating the Nag Hammadi writings. 

The different versions of the Wisdom myth show that it changed and was re- 
interpreted over the course of time and when recounted by different people. 
There were those who read Valentinian writings, but who were not 

Valentinians. It is not known who compiled and owned the Nag Hammadi 

codices, but there is not enough evidence to suggest that they were 

Valentinians. When it comes to Authentikos Logos, similarities that do not 

completely agree with Valentinian texts do not justify defining it narrowly as a 

Valentinian Christian writing, but more likely, as a more generally Christian 

text written by someone who knew of Valentinian ideas and views. 

92 Scopello, “Jewish and Greek Heroines”, 163 - 164. Scopello refers to Irenaeus’ version in Against 

the Heresies 1.1.2, 1.1.3, and 1.2.2. 

93 See Dunderberg, “The School of Valentinus”, 95-97; Brakke, The Gnostics, 119, 134-136. 

94 Dunderberg, “Moral Progress”, 247 - 267. 
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3. Fallen Souls: Platonic background, Origen and Plotinus 

Platonic and Alexandrian traditions have been considered important for 

understanding Authentikos Logos, which is why general outlines and some 

significant details of Plato’s teaching, Origen and Plotinus will next be 

discussed as relevant literary contexts for Authentikos Logos. Plato’s soul myth 

forms the basis on which later Platonists built. In the Platonic Christian 

context, Origen’s (185-254) thought in particular appears to have been 
consequential for the view of the soul’s descent or fall and return or ascent. 
Also in Plotinus’ (205-270) Enneads we find discussions of a soul, described 

for instance as a prodigal daughter, that connect with the vein of thought in 

Authentikos Logos. 

3.1 Plato on the Immortality of the Soul 

Phaedo is Plato’s major work on the soul and its immortality. It is one of the 
dialogues where the characters discuss immortality and transmigration of 
souls, appropriately on the eve of Socrates’ death.” Several ideas attached to 
the journey of the soul in Authentikos Logos agree with what is presented in 
Phaedo, which therefore, despite the distance of several centuries, can help to 
understand what is suggested in Authentikos Logos. 

An essential feature of Plato’s view on the soul in Phaedo concerns its 
immortality: a soul has existed prior to its embodiment, and it will exist after it 
leaves the body it now inhabits. At the event of death the soul separates from 
the body, its unequal partner (Phaedo 64C, 66D-67A; 80C-E). Apart from the 
souls of very few, a soul must be born into a new body and live again on earth. 
The way a person has led his or her life, how she contends during the lifetime, 
decides whether or not the soul may leave the material world behind. The 
soul’s ultimate goal is to release itself from the cycle of rebirth and return to 
her true, immaterial, and invisible home in the realm of pure and eternal 

Forms. 

Plato approaches the immortality of individual souls from several angles. 
Everything is born from its opposite, and life and death as each other’s 
opposites create a cycle where life necessarily becomes death, and death leads 
to life (Phaedo 70C-72D). Also remembering closely connects to, and is 

difficult to separate from, the belief in the soul’s immortality, pre-existence 
and metempsychosis (Phaedo 72E-73C; 76 A). All learning is remembering, 
and remembering requires that one has experienced the thing before. This 

95 Plato does not suggest immortality of the soul in all of his works. David Bostock, Plato’s Phaedo 
(Oxford: Clarendon Press, 1986), 1-5; Erwin Rohde, Psyche. The Cult of Souls and Belief in 

Immortality among the Greeks (New York: Books for Libraries Press, 1920), 468 - 469. 
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“before” must have been in a previous life: the soul must have existed prior to 
its present life as this particular person. Not only remembering, but also 
forgetting is associated with the idea of the transmigration of souls.”° 

Probably reflecting this Platonic notion, on page 24 in Authentikos Logos 
remembering is a necessity for a soul’s salvation. The opposite to remember- 
ing, forgetting has much to do with the soul’s sinking deeper into material life 
that is against her true nature. The motif is central and it emphasises the soul’s 
recognition of her origin, and knowledge of this origin as a way to receive what 
truly is her good share. This knowledge and access to it are connected to 
contemplation through Word.” On the first page of the writing, page 22, the 
soul’s need to perceive or understand her kin and know her root are 
mentioned.” The opposite to remembering, forgetting, is mentioned on page 
24, where the soul’s sinking to a bestial level is preceded by her not 
remembering her siblings and father.” 

According to Plato, a soul who has dwelt before in the world of Forms has, 
upon its descent into a body, forgotten its true home and the invisible world. 
The soul may regain this forgotten knowledge during its earthly life, and as it 
recalls its origin, it can strive to re-reach it. Remembering stems from the 
soul’s previous existence.” The soul should let remembering guide its 
existence: this would take it towards final redemption from the cycle of rebirth. 
Since this world is a world of becoming and constant change, no true realities 
are to be found within it. The soul must turn away, even flee from it, and search 

what is true. It has to recover its vision and turn its gaze to the immaterial 
world of forms. What beauty the soul sees in this world serves as a reminder of 
the true world. Nothing new is learned here: the soul only remembers things it 
already knew in the ideal world. 

The soul’s immortality in Phaedo is further based on the soul’s relatedness 
to divine things.'”’ Also in Authentikos Logos the soul comes from the invisible 
world.'™ Since it resembles ideas and the invisible, it is immortal like them. 
This resemblance does not, however, automatically guarantee the soul 
immortality after the death of its companion, the body: the soul must be 
pure to return to its true, invisible home. If the soul is dominated by bodily 

96 Inthe Myth of Er the souls, prior to their reincarnation, arrive at the Plain of Forgetting (An8n) 

where runs river Careless (é1A1\¢), from which souls must drink a certain amount; some drink 

too much. After drinking each soul forgets its previous life and experiences, falls asleep, and is 

reborn. Plato, Republic X, 621A-B. 

97 22:18 — 34; 26:8 — 26; 31:24 — 32:8; 33:2 — 3; 35:2 -7; Ignorance, the opposite of remembering and 

knowledge, see e.g.: 24:16 - 22; 28:6-9; 31:6 -7; 31:22 -24; 33:4-8. 

98 22:28 -34. 

99 24:17-20. 

100 Phaedo 72E-73C, 75A-77A, Phaedrus 249C-250C, Meno 81C- 85D. 

101 1 pév pur T Veia, 16 58 CHa tH Ovnt@. Phaedo 80A. 

102 Pages 22-23, see III.1 and III.2. 
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desires and pleasures, this inclination not only prevents it from its ascent, but 
causes it to be reborn into a body somehow suited to its particular flaws.'*” 

Belief in or teaching of the soul’s immortality and transmigration is closely 
bound to call for such a way of life that aims at letting go of what belongs to the 
world of change.'™ In Phaedo Socrates sees life as preparation for death: if one 
dedicates one’s life to philosophy, there is nothing to fear as one’s life advances 
towards its end. Good people can expect a good lot after death, and 
philosophers are most likely to be entirely released from the cycle of 
reincarnation. Moreover, those who lead a truly philosophical life have only 
their death and afterlife in mind: philosophy is practice of death." The body 
with its needs tries to disturb and keep one from truth: it fills people’s minds 
with passions, desires, fears, all kinds of phantasies, and foolishnesses.'” If 

one wants to reach pure knowledge, it is necessary to keep oneself separate 
from the body and its passing fancies: during one’s life one should only fulfil 
the minimum of bodily needs and keep oneself separate from it as far as is 
possible. Only after death is it possible to reach pure knowledge, so death leads 
the lover of wisdom to truth and pure knowledge, to look at beings purely 
through one’s soul.'”” 

Several aspects that stem from Plato’s myths and views on the soul’s 
immortality either are to be found in Authentikos Logos, or render the treatise 
more understandable. Its overall view of the soul’s descent and forgetting, life 
in body, recollection, and ascent suggest a Platonic background. However, 
there are several centuries between Plato and Authentikos Logos: closer 
authors are Origen and Plotinus who were both born in Egypt, Origen in 
Alexandria, Plotinus in Lycopolis. They studied in Alexandria, and became 

figures of influence, but whereas Origen’s context was Christian, Plotinus’ was 
not. 

103 Phaedo 79A-84B. The soul of a true lover of wisdom keeps itself as far apart from pleasures, 

desires, sorrows, and fears as possible (1) tod wc GANnP> ProGd@oD Yoyi] ObTHC anéxETaI TAV 
NdovOv te kai EmOvpGv Kai AuAGv Kai [POBov] Ka Scov dovata), reasoning that it is an 
ultimately harmful thing, Phaedo 83B. In Phaedo 81E-82B Plato gives humorous examples of 
different characters and their likely reincarnations: for example those who have preferred 
injustice, tyranny, and robberies can await new life as wolves, hawks, and kites. 

104 This is the message of the myths in Gorgias and that of Er in Rep. X. “To be ready and fit to die’ 
is the hall-mark of the complete philosopher”. Bostock, Plato’s Phaedo, 21; Rohde, Psyche, 472 - 
473. 

105 Phaedo 644A, 83A-B. 

106 épdtov dé kalémOvpdv Kai POBov Kai ciddA@V navtodandv Kai PAvapiac gumipmANoww Tac 
NOMANs Hote 1 AsyOpEvov Hc dANVAc 14 Svti bw adt0d OdSE Qpovijoa Hiv éyytyvetar OdSEéMOTE 
ovdév. Phaedo 66C. 

107 Phaedo 66B-67B. 
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3.2 Origen on the Minds Cooling into Souls 

Plato’s ideas influenced Christians from early on, and there were two Christian 
Platonists that were particularly prolific, Clement of Alexandria and Origen, 
head of the Alexandrian school, and author of an exhaustive amount of books 

and exegetical treatises. Origen is an important character for Authentikos 
Logos due to his influence and consequential following in Egypt and Palestine. 
That is why here certain points of Origen’s thought are considered a possible 
background from which Authentikos Logos stems; this assumption will be 
tested also in Chapter IV. In De principiis 2.8.3 Origen provides an etymology 
to the word wuz that shows how he approaches the nature of the soul from a 
viewpoint that is shared with Plato, and also Authentikos Logos, namely that 
souls have fallen or descended from above.'’” Origen derives yuyi from 
woyeo0u, “to grow cold”, that refers to the souls’ descent or fall from God’s 
world. He explains God as fire, angels as flames of fire, and suggests that those 
who have fallen away from the love of God must have cooled in their affection, 
hence the souls are called so, for being intellects that have fallen away from 

God. They have lost their original dignity and status, but there is an option of 
return for them.'” 

In what follows, Origen emphasises that this change from vodc to wuxn is 
not to be regarded as a strictly dogmatic teaching that should be taken as 
literally true explanation of the souls’ condition. Rather, he says, these are 
opinions treated in the style of investigation and discussion. Origen’s view that 
the soul is something intermediate between the weak flesh and the willing 
spirit is a view that is at the same time both Platonic and Christian,''° “flesh” 
(cépé) and “spirit” (veda) being very much Christian terms. Authentikos 
Logos subscribes to a similar view when it describes the soul as descending 
from the invisible to the visible world. There is no suggestion of the soul as 
female on De principiis, and likewise according to Plato souls do not have 

108 There are methodological concerns connected to the extant text of De Principiis: most of it is 

only preserved in Tyrannius Rufinus’ (d. 410) Latin translation. According to Jerome, Rufinus 

translated Origen freely, and in doing so Rufinus would have followed Jerome’s principles 

(Jerome, Apology Against Rufinus, 1). Both, it seems, changed passages considered heretical 

not to give offence, but Jerome’s work is now lost. 

109 Origen, De princ. 2.8.3. Similar idea is also expressed in the “Orphic” tablet B10 from Hip- 

ponion, 5” century BCE, where it is said that the descending souls of the dead are cooled (év0a 

Katepyouevar wozai vexbov woyovtat) in Hades. Radcliffe G. Edmonds III (ed.), The “Orphic” 

Gold Tablets and Greek Religion. Further along the Path (Cambridge: Cambridge University 

Press, 2011), 30; Thomas M. Dousa, “Common motifs in the ‘Orphic’ B tablets and Egyptian 

funerary texts: Continuity or convergence?” in Edmonds (ed.), The “Orphic” Gold Tablets, 120 - 

164, on p. 128. 

110 Origen, De princ. 2.84. 
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gender, but incarnate according to their qualities, so that some become men, 

some women, others, animals.'"! 
In the third book of De principiis Origen explains scriptural passages (e. g. 

Eph 1:4) that refer to the origin of the world with kataBod as referring to the 
descent of souls, or rational beings, from the higher and invisible worlds into 

the visible world. A place was needed to where souls could descend, and since 
it was made for the purpose of receiving these descending souls, its beginning 
also is referred to as KataPoan. According to Origen, eternal souls were thrown 

down unwillingly (De princ. 3.5.4) and for varying reasons: due to deficiencies 
on the part of the soul (hence punishment or schooling), because of the soul’s 
desire for visible things, or to render services to other fallen souls (De princ. 
3.5.5). Life in the world is not necessarily a punishment, but it is slavery to 
souls and they eagerly wait to be released (De princ. 3.5.4).The soul’s life on 
earth is thus not an ideal condition, and although it may be and often is 

described as imprisonment or slavery, it serves a purpose for the improvement 
of souls.” Authentikos Logos shares this outlook: souls are pre-existent, the 
soul’s fall is not considered directly negative, it simply happens, and people’s 
existence in the world is rather a test or competition (@yav). Discussion on 
page 32 also suggests that when the soul leaves its life in the body, it escapes 
slavery. 

Based on these brief comparisons it must be noted that Authentikos Logos 
does not come into close proximity to Origen’s discussion in all aspects. In 
Origen’s works, scriptural exegesis holds a prominent position, whereas in 
Authentikos Logos scriptural discussion is freer and less literal than in Origen. 
The Christian Platonic outlook of things is certainly shared, most notably the 
soul’s pre-existence and fall/descent. However, as will be elaborated in Chapter 
IV, there are points of connection in both terminology and view of the souls’ 
progress to and from the world. The connection can therefore also be noted to 
be a general one, which suggests that either what both share is generally 
Christian Platonism, or that the influence in Authentikos Logos does not derive 

directly from Origen. 

3.3 Plotinus: the Soul as God’s daughter 

In the Enneads Plotinus on several occasions discusses the soul’s descent in 

ways that appear to be in agreement with views presented in Authentikos 

111 Plato, Rep. X 614-621; Timaeus 41-42, 90-91. 

112 Platonists suggested various reasons for the souls’ descent. John M. Dillon, “The Descent of the 
Soul” in Bentley Layton (ed.), The Rediscovery of Gnosticism. Proceedings of the International 
Conference on Gnosticism at Yale, New Haven, Connecticut, March 28-31, 1978, vol. 1: The 
School of Valentinus (SHR 41; Leiden: Brill, 1980), 357-364. Iamblichus says that the soul 
descends into the world “according to the Gnostics because of derangement and deviation.” 
Iamblichus, De Anima, 23.22 -23. 
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Logos. Such are the image of the soul as female,''’ even the daughter of God, the 
soul’s origin and descent from above/the soul of all, God as the father, and the 
soul’s unbroken connection with her origin. The soul has a dual nature that 
enables it either to strengthen the good in itself or to turn to bodily things, and 
although the soul’s life in the body is imprisonment, it is not evil as such, and 
may serve different purposes.' Life in the body creates a connection with 
pleasure, desire and sorrow.'” 

All these resonate with Authentikos Logos. Much of this probably finds an 
explanation in the generally Platonic orientation that both Plotinus and 
Authentikos Logos share.''® Yet when Plotinus describes the human soul as a 
prodigal daughter of God the father, he reveals that even if Jewish and 

Christian authors made ample use of the image in late antiquity, this motif 
appealed not only to Jewish or Christian audiences. Further, as will be 
discussed below, Plotinus’ daughter—father metaphor is an important addition 
to the discussion not only of the relations between Authentikos Logos, the 
Exegesis on the Soul and the Enneads, but also to the question of how the two 
Nag Hammadistories on the soul (and Plotinus) relate to Valentinian writings. 
The relationship between Plotinus and “Gnostics” has been discussed in 
several studies,'!” but Plotinus’ views on the individual soul’s descent and yet 

belonging with the soul of the all and his image of the soul as the daughter of 
the heavenly father merit discussion in the context of Authentikos Logos and 
the Exegesis on the Soul. 

In the fourth Ennead Plotinus discusses the soul’s descent into bodies. He 
begins Ennead IV.8.1 with his own mystical experience, of how he sometimes 
has felt out of his body, coming to identify with the divine, and settling in the 
realm of intellect. After such a stand-still he has felt puzzled at finding himself 
in the body. Plotinus goes through Heraclitus, Empedocles, and Pythagoras, 
but decides that only the “divine Plato” can explain the soul and its arrival in 
the world. Plotinus brings up Plato’s disdain for the sense-perceptible world, 
his disapproval of the joining together of the body and the soul, and says the 
soul is in fetters and buried in the body, whilst the soul’s journey to the noetic 
world is its “release from fetters” and “ascent from the cave”. After adding 
references to Phaedrus (the soul loosing its wings, going through cycles of 
reincarnation that return ascended souls onto earth, judgements that send 
others down here, etc.), Plotinus is quick to bring in Timaeus’ view of the 

113 In Enn. 1V.8 the soul’s femininity is conveyed through the feminine noun wvuyn and the par- 

ticiple structures. In Enn. VI.9.9 the soul is described as a daughter. 

114 Enn. IV.8.5. 

115 Enn. 1V.8.2.44. 

116 Such as the unequal connection of the body and soul, and the notion that body is the tomb or 

fetter of the soul. 

117 For a recent discussion, see Burns, Apocalypse of the Alien God, 32-33. 
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world as a blessed god, and suggest that the perfection of the all is the reason 
for individual souls’ descents into the world.'"* 

There are several connecting points with the discussion in Authentikos 
Logos (the soul’s descent, its kowovia with the body, the soul’s ascent), but also 

crucial differences. Authentikos Logos does not refer to personal experiences 
but rather discusses the paradigmatic journey of an individual soul to its 
earthly life and incarnation (birth), and its departure from this life (death). 

Unlike in the Enneads, no direct references are made to Plato or other 
philosophical authors. Plotinus serves as an important reminder of the 
different levels and readings of the soul story: it may refer to human life from 
pre-existence and birth to earthly life and death, but the soul’s descent and 
ascent may also refer to different stages during one’s spiritual life. 

In Ennead IV.8.2 Plotinus says that in order to learn about our own souls we 
must investigate generally about the soul; Authentikos Logos provides such a 
general soul story that is to be applied to one’s own soul. Unlike the world soul, 
our souls are sunk deep because our bodies need constant thought and care 
and are assailed by alien forces and are in the grip of poverty; in Authentikos 
Logos the soul is attacked by hostile forces, passions, and it lives in “the house 
of poverty”, which is the body itself."'’ According to Plotinus, there are two 
reasons why life in the body is displeasing: first, because the body becomes a 
hindrance to thought, and second, because it fills the soul with pleasures, 
desires, and sorrows.'” Pleasure, desire, and sorrow all appear in Authentikos 
Logos, even though they are not combined in one sentence. Particularly desire 
and pleasure disturb the soul in Authentikos Logos.’ Plotinus notes that the 
body disturbs the soul only if it controls the soul, not if the soul keeps itself 
focused on higher realities. 

In the Ennead IV.8.4 Plotinus discusses the souls’ position between higher 
and lower things. On one hand an individual soul would have an intelligent 
propensity to return to itself, on the other, it also has a power that is directed at 
the world below. When the soul’s separateness or individuality strengthens 
and it focuses on things outside, it eventually sheds its feathers'” and comes to 
live in a body. This is why Plotinus calls souls “amphibious” (dupifio1), 
because they can be directed either to the life there or the life here. Turning 

118 Plato’s passages quoted or alluded to by Plotinus in Enn. IV.8.1 are Phaedo 67D, 62B, Cratylus 
400C, Republic 514A; 515C, 517B, 619D; Phaedrus 246C, 247D, 249A, Timaeus 34B. A.H. 
Armstrong, Plotinus. Ennead IV (LCL 443. Cambridge, MA: Harvard University Press, 1984), 
400 n.1. See also e.g. Ennead 8.3. 

119 Authentikos Logos 23:12 —34; 28:31 -29:3. 

120 Avo yap dvtov dv G Svoxgpaivetat t woytic mpd¢ COya Kowovid Su te & 176810 V MPOG TAC 
vorosis yiyvetor, Kai Ott Ndovav Kal E7100 H1GV Kol AvABV MipAAN OLIV adtTHV. Enn. 
IV.8.2. lines 43-45. 

121 Pleasure: 23:31; 24:19; desire: 23:15, 18, 19; 25:5; 29:2; 30:34; 31:21; sorrow 30:29. 
122 Cf. Plato, Phaedrus 248B-C. i) 
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towards intelligence releases the soul from its fetters and allows ascent when 
the soul begins to contemplate existing things (“reality”) by recollection. 

In the Ennead IV.8.7 Plotinus continues that because the nature is twofold, it 
is better for the soul to be with the intelligible, but the soul, who also has a 
twofold nature, is by necessity able to take part in the sense-perceptible, which 
should not cause it annoyance. Life in this world may provide the soul with an 
opportunity of learning, and even evil experiences can provide a clearer 
knowledge of Good. Further, in the Ennead IV.8.8.1 —4 Plotinus explains that 
the soul is always connected with the intelligible; his view was not shared by all 
Neoplatonists.'** Authentikos Logos holds the same conviction: “Whether in 
descent, or in the Fullness, she is not separate from them. They see her and she 
looks at them in the invisible Word” (22:18 - 22). 

The soul has something that is from below, and something of above. The 
soul (here) is surrounded by alien things and drawn to many things: it has 
pleasures and pleasure deceives it. Yet there is a part that timely pleasures do 
not please, and its way of life is true to its nature.'“ This conclusion is also very 
much in line with Authentikos Logos that has the soul unequally joined to its 
step-siblings who remain outsiders.'” Just as Plotinus says the soul is deceived 
by pleasure, kai detour 5é Kai HSovi) HAatHOE (Enn. IV.8.22 - 23), pleasure and 
sweet gain deceive the soul in Authentikos Logos, XG C-HAONH [&P MN 

N2HOY ET 2OA 66 CEPANATA MMOC (24:18 - 20), and cause it to fall 
deeper into bodily life. 

For both Plotinus and Authentikos Logos the soul is from above, and is 

connected with the worlds above (the universal soul/the soul of all in Plotinus). 

In Authentikos Logos this is explicitly stated on the first page, where this 
connection is realised through seeing (e.g. 22:20-22, 28-29) and under- 
standing or knowledge (22:30). Life on earth may be imprisonment, but it 
serves a purpose - perfection in Plotinus, contest in Authentikos Logos - 
wherefore the soul’s life in body, although depicted as inferior, is never said to 
be an utter catastrophe. The way the soul’s descent, conversion, and ascent are 
described in Authentikos Logos allows us to approach the descent as 
something inevitable that has to be lived through; changing the course of 
her life leads to ascent and this is on what the soul is focused. The moment 
when the conversion will take place appears almost to be a question of time. 

There are at the same time obvious differences between the perspectives of 
Plotinus and Authentikos Logos: Plotinus begins with a reference to his 
mystical experience, whereas in Authentikos Logos the focus is on the soul’s 
more abstract journey from above to human life in the body. Authentikos 

123 Gregory Shaw, “The Soul’s Innate Gnosis of the Gods. Revelation in lamblichean Theurgy” in 
Philippa Townsend/Moulie Vidas (ed.), Revelation, Literature, and Community in Late Anti- 

quity (TSAJ 146; Tiibingen: Mohr Siebeck, 2011), 117-129. 

124 norrd Eyovtoc 1 GAROTPIA. KOKA, TOAAG Sé Ov Eqietar- Kal Hdetar dé kai Sovy Aaatnos. TS 3é 
got1 Kal Gvidovov Ov tac MpocKaipous Hdovac, 1 5é Siaywy}) Guoia. Enn. 1V.8.21 -24. 

125 WP MNOK, 23:23. 
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Logos does not provide direct clues as to whether it also has a mystical reading 

in mind, yet the way Plotinus starts from the personal and moves to the general 

is enlightening and suggests Authentikos Logos could also be read as a guide on 

one’s personal soul-journey. Further, Plotinus connects his discussion to the 

wider question about the nature of the universe and the world-soul, but 

Authentikos Logos does not approach that topic: there is the father (25:29; 
33:30), the invisible or heavenly worlds (22:11; 25:30), the soul’s bridegroom 

(22:23) and her shepherd (32:11; 33:2), as well as the word-medicine (22:20 - 

26; 27:30 — 32; 28:10 - 13), but what or who exactly there is/are in the invisible 
worlds is not entirely clear. Also, Plotinus keeps referring to Plato and other 
philosophers (Heraclitus, Empedocles, Pythagoras), whereas Authentikos 
Logos only alludes to Christian texts, without mentioning any names or titles 

of writings. 
For scholars of Authentikos Logos and the Exegesis on the Soul, Plotinus’ 

description of the God-soul-relationship in Ennead VI.9.9 emerges as a very 
interesting one, and worthy of attention.’ Plotinus continues in Ennead 
VI.9.9 with the preceding discussion where he compares the soul’s life to a 
choral dance: in this dance the soul sees and is connected with the spring of 
life, the spring of intellect, the principle of being, the cause of God, and the 
soul’s root. Plotinus emphasises that we are never separated from that Good 
(éxeivoc, referring to the source of all, the Good, 16 dya86v), yet it is possible 
for humans to be nearer to, or further from, him. Being closer to him means 
for us a fuller existence, and rest for the soul. “There” the soul is itself and 

outside evils, and life “here” is falling away, flight, and shedding of wings. 
Some of the images and vocabulary employed in this first part are familiar 
when compared with Authentikos Logos,'” yet it is the overall view of the soul’s 
connection with God during this life that connects Plotinus and Authentikos 
Logos. 

A particularly fascinating section starts with Plotinus’ reference to Eros and 
Psyche in Enn. VI.9.9, and to the connection of the soul myth with romantic 
stories. The soul is other than God but she is from him, and therefore she is in 

love with him out of necessity. When she is “there” (in the intelligible/real 
world), her love is heavenly love, but “here” she becomes common: “there” she 
is heavenly Aphrodite (Agpodityn obpavia), “here” she turns common, a kind 

of a hetaira (évtav0a 58 yiyvetor mavdnuos olov étaipicOeiog). Plotinus is 

126 Ménard does not bring Plotinus into serious discussion (Ménard refers to Enneads once, when 

discussing OYMNT2XYPEPWM[E] in Authentikos Logos 31:5, Ménard, L’Authentikos 

Logos, 55-56. Kulawik mentions Enn. VI.9.9., but does not go into further discussion of the 
Exegesis on the Soul in relations to Plotinus’ thought, Kulawik, Die Erzahlung, 172, n. 452, 458; 

216 n. 754; 264 n. 1068. 

127 E.g. pia: Enn. V1.9.9.2; Auth. Logos 22; duxa1oobvy: Enn. V1.9.9.19; Auth. Logos 22; also, the 
soul’s ascent in Authentikos Logos contains the idea that the soul had exhausted herself 
(taAcimmpéw in 35:4; in Plotinus: Ennead IV.8.3.2), and that she receives rest, dvamavoic (Enn. 

VI.9.9.13; Auth. Logos 35:16 in Coptic). 
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discussing different kinds of love. However, what is interesting from the 
viewpoint of the two Nag Hammadi soul stories, is the idea of a divine and 
earthly version of a principle (the soul in the Nag Hammadi stories, love in 
Plotinus) that is portrayed as female. For Plotinus, “Every soul is Aphro- 
dite”.'** Similarly in Authentikos Logos and the Exegesis on the Soul, the soul in 
these stories is a paradigmatic soul, the soul of any human being. Perhaps this 
can also be applied to Valentinian myth. Figures of the soul, Aphrodite, and 
Wisdom tell a similar kind of a story. 

Plotinus next provides an allegory that resembles the allegory in the 
Exegesis on the Soul. He moves from the two Aphrodites to the soul as a virgin 
daughter of her noble father within this same text: in its natural state the soul is 
in love with God and wishes to be united with him, like a noble virgin loves her 

noble father, but when it has come into the world of becoming, it is deceived by 
the flatteries of her suitors and yields to mortal love, and is disgraced. Hating 
these shameful things, the soul purifies itself (of worldly things), and 
preparing itself for the father, does well.’ Here a resemblance with the 
Exegesis on the Soul and its metaphor of a disgraced maiden and her 
repentance is striking. 

In the sixth Ennead Plotinus employs both the Aphrodite metaphor that 
resembles the Valentinian concept of Sophia as heavenly Wisdom and 
Achamoth as the fallen Wisdom, as well as the image of the soul as the noble 
daughter, also employed in the Exegesis on the Soul. This is not only a witness 
to the popularity of the fallen woman metaphor, but the sixth Ennead shows 
that the soul-woman metaphor is not just a Christian motif. Although 
Authentikos Logos and the Exegesis on the Soul draw from scriptural traditions 
in their soul stories, the Plotinian metaphor of the soul as a maiden daughter 
turned fallen woman is closer to both texts rather than for instance similar 
examples from Jewish scriptures, such as the Book of Hosea, where the focus is 

not on individual souls but Israel collectively, and where idolatry is an issue 
rather than worldly life. 

Several complex questions can be asked as regards the relationship between 
Authentikos Logos and Plotinus, or the Exegesis on the Soul and Plotinus. It is 

known that Plotinus knew “Gnostics” and their writings, but does the 
discussion in Enn. VI.9.9 also indicate that Plotinus was aware of Christian 
discussions of the soul, or did third- or fourth-century Christians know of 

Plotinus’ views. What is at least clear is that in many ways Plotinus’ thought 
comes close to Authentikos Logos. This could be taken to suggest that one 
source of influence behind Authentikos Logos was Plotinian thought. There 

128 See Plato’s Symposium 180D-181C that Plotinus probably had in mind. Kulawik, Die Erzah- 

lung, 264 n. 1068 notes the Plotinus passage. 

129 Enn. V1.9.9 lines 33 onwards. ebraGetv on line 39: “to enjoy/indulge oneself”, “live comfort- 

ably”, Liddell/Scott/Jones, A Greek-English Lexicon, 725; “to be in good condition”, “receive 

benefits”, Lampe, A Patristic Greek Lexicon, 572. 
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are, however, differences, such as the Christian allusions in Authentikos Logos 

and Plotinus’ references to earlier philosophers. Also, Plotinus’ focus is not 
only on the exemplary soul story, and he also discusses his personal 
experiences. As also Origen witnesses, Christians were fond of the (Platonic) 

soul myth. In this sense it is more relevant to recognise the common ground. A 
further shared characteristic between Plotinus and Authentikos Logos is that 
the soul manages its change of course independently; no bridegroom or other 
such figure gains a central position. 

4, Summary 

In this chapter the story of the soul in Authentikos Logos was read next to 
several other Christian and non-Christian texts that discuss the descent and 
ascent of the soul or deal with topics relevant to Authentikos Logos. The focus 
was put on the outline of the story and points of coherence with the Exegesis on 
the Soul, the Valentinian myth, views of the soul in Plato’s Phaedo, Origen, and 

finally, Plotinus. 
The Exegesis on the Soul is an important parallel text, since it is also 

preserved as part of the Nag Hammadi library, and it was read in the same 
environment, that of ascetic/monastic Christianities of late ancient Egypt. 
Although both texts come close to each other, the Exegesis on the Soul provides 
a more anthropomorphic account that employs direct references to the 
scriptures, but makes use of Greek Classical literary traditions, Homer, and 

possibly also Aeschylus. It also builds on metaphorical images of Christian life 
as the soul’s marriage to God and is more outspoken in its emphasis on 
repentance. Despite these differences, the texts are similar in that both may be 
approached as homilies, and they employ the scriptures, Authentikos Logos 
allusively, Exegesis on the Soul directly, and this is done to exhort their 
audiences towards ascetic life. 

The Valentinian Wisdom myth is another possible parallel for the soul story 
in Authentikos Logos. Authentikos Logos does not, however, share the focus of 
the Valentinian myth, whether one emphasises cosmology or therapy of 
emotions. As was noted above in II.4, the use of the scriptural light imagery 
coheres with Valentinian writings only to the extent that a generally Christian 
framework would admit. It was also noted that the numerous Valentinian 
writings in the Nag Hammadi collection are all located in different codices to 
Authentikos Logos. 

Plato’s views on the soul and the immortality of the souls in Phaedo was also 
discussed: the overall view on the soul’s life on earth and in forgetfulness, and 
remembering that awakens the soul, as well as the dualism between the 
material world and the world above connects Authentikos Logos to Platonic 
heritage. Despite the several hundred years’ time span between Phaedo and 
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Authentikos Logos, the Platonic framework of this Nag Hammadi soul story is 
evident. The Christian Platonic tradition of such an Alexandrian scholar as 
Origen emerges as a tempting point of comparison. Yet the differences of style 
and method between Origen’s scholarly work and the more practical approach 
of Authentikos Logos remain obvious. Also, unlike Authentikos Logos, Origen 
does not portray the soul as female. If Origen’s works do not provide direct 
points of connection despite certain general agreement, similarly, Plotinus 
Ennead IV contains much that is generally similar as regards views on the soul, 
but also differences. Plotinus, for instance, does not only discuss mythical 

journeys of the soul but applies the soul-language to his own mystical 
experiences. 

Ennead V1 suggests that somehow Plotinus taps into the same ground with 
Authentikos Logos and the Exegesis on the Soul, for he, too, portrays the soul as 
female, and more precisely, as a young maiden separated from her home. 
Connecting points with the thought of Plotinus therefore bring further 
evidence for the intellectual context of the writing. Views prevalent in the late 
third century suggest that that era, or some time later, emerges as a likely 
timely context. It is possible that Authentikos Logos relies on preceding 
traditions, and could thus have been written well after the floruits of Plotinus 
or Origen. In light of connecting points with Origen and Plotinus it appears 
unlikely that it would precede them: Authentikos Logos presupposes certain 
developments in the Platonic tradition that Origen and Plotinus represent. 

In this chapter several important notions concerning the relationship 
between Authentikos Logos and the Exegesis on the Soul, the Valentinian 

Wisdom myth, Plato, Origen, and Plotinus have emerged. In the next chapter, 

a more detailed analysis of the language and terminology applied to the soul in 
Authentikos Logos will be conducted in order to gain a better grasp of the 
intellectual and literary context of the writing. 



IV. The Attributes of the Soul in Authentikos Logos 

If the overall concept of the descending and ascending soul is known of in 
different texts, a more tangible point for comparison in the Authentikos Logos 
are the different attributes attached to the soul. Unlike for instance in the 
Exegesis on the Soul, Authentikos Logos applies precise terminology to discuss 
the soul: apart from simply using the word “soul”, the soul is defined as 
“invisible” (PYXH NAX2OPATOC in 22:13 and VYXH NA2OPATOC 
NTG AIKAIOCYNH in 32:27), “pneumatic” (PY XH MIINATIKH in 23:12), 
“material” (YY XH N2Y XIKH in 23:16) and “rational” (YY XH NAOTIKH in 
34:32). 

These attributes are a salient feature in the way Authentikos Logos discusses 
the soul, and rare (“material” and “rational” soul) or unique (“invisible” and 

“pneumatic” soul) within the Nag Hammadi codices. What is intriguing is that 
all four epithets do appear in other ancient sources, but they are not otherwise 
combined in this way in other texts, and also, they are used by very different 
kinds of authors: Sethian and Valentinian sources (material soul), Synesius of 

Cyrene and John Chrysostom (pneumatic soul), Philo, Clement of Alexandria, 
Valentinian sources and Origen (rational soul). The “invisible soul” is a unique 
term, but the idea is common in Platonic thought and for example Origen 
discusses the soul’s invisibility.’ 

The purpose of this chapter is to focus on the soul terminology with the aim 
of understanding the treatise better by asking what is indicated by the use of 
such language, how it correlates with different stages of the soul’s journey, and 
where else we find the same or similar terminology. The soul language of 
Authentikos Logos will here be read in comparison with Nag Hammadi and 
other early Christian writings, as well as Platonist philosophers to a certain 
extent. Careful selection from the vast amount of source material has been 
necessary, as for instance the rational soul is an exhaustingly used term. 
Priority has been given to early theologians and philosophical authors who 
use very similar formulations, e.g. Synesius of Cyrene (c. 370-413), a student 
of Hypatia and Neoplatonist who later became the bishop of Ptolemais in 
Libya, and to authors who are generally important in the background and 
development of Christian thought, e.g. Philo of Alexandria. Other Nag 
Hammadi texts are of direct use only in the case of the term “material soul”. 
Christian authors from the third and fourth centuries provide more 
consequential illumination on Authentikos Logos, Origen in particular. 

1 For Origen, see below. Similarly Clemens Scholten has noted that the usage of this terminology is 
atypical of philosophical authors, Scholten, Martyrium und Sophiamythos, 132. 
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Three considerations arise from the epithets used of the soul in Authentikos 
Logos. First, when looking at the attributes of the soul in the writing, it emerges 
that they are employed at turning points in the story. This suggests that the 
invisible soul is the light, “pure” soul, connected with the invisible, heavenly 

worlds. The pneumatic soul is the soul about to incarnate that consists of or is 
enveloped in pneuma, whereas the material soul is the incarnate soul who 
displays a proclivity for harmful passions. The rational soul reaches its 
ultimate goal after comprehending its true state and not sparing itself in 
ascetic struggle. Does that mean that the epithets illustrate the soul during 
different stages of her journey of descent and ascent? Should these attributes 
be taken as names of the soul’s parts or faculties, or should not too strict a line 

be drawn between them? Both the soul’s attributes and the view that there are 
two or three faculties in the soul appear to explain the same idea, and that is 
what dominates the soul or where the soul is inclined. 

Second, the attributes of the soul seem to indicate familiarity with learned, 
philosophical language of the soul, which in turn suggests an aim of being 
analytical in the description of the soul’s progress. Yet it needs to be asked how 
is this language used, and does it actually derive from philosophical tradition. 
The soul’s invisibility and the rational soul certainly denote a philosophical 
background, but the context from where they came into Authentikos Logos 
appears to be a Christian one, thus, the writing suggests knowledge of 
Christian Platonism. The soul is given different appellations in the course of 
the narrative, but the terminology applied for the soul’s rational, passionate, 
and affective faculties in Plato’s works, or the works of such Platonist as 
Alcinous, is not used.’ Also, the “pneumatic soul” is a generally marginal term, 

otherwise only attested in Synesius’ On Dreams 7 and John Chrysostom’s 
homilies on Romans, 2 Corinthians and Ephesians. The “material soul” is 

2 In Timaeus 44D-45B the head is given as the seat of the immortal and rational part of the soul, and 
the rest of the body as its vehicle. Tim. 69C-72D describes the mortal part of the soul and its 
division into two parts that are located in the chest and around the midriff. Tim. 37C mentions the 

aspect of the soul that is concerned with the rational (mepi 16 AoyiottKov 1)). See also Francis M. 

Cornford, Plato’s Cosmology. The Timaeus of Plato (London: Routledge, 1937), 142-151, for a 
discussion on Plato’s view of the creation of humans, the seat of their immortal souls, and 279 - 

291 for the division of the mortal parts of the soul; a connection with physical passions/emotions 

is emphatic in Plato. In Phaedrus 246 A-B Plato presents the tripartite soul in the metaphor of the 
charioteer and two horses, one good, the other bad and unruly. 
Alcinous, explains Plato’s views in his Handbook as he introduces the division of the soul into an 

immortal and two mortal parts, the spirited (@vjKdv) and the appetitive (émGvpetikdv). The 

primary division is between the rational (Aoytotik6v) and the passionate (xa8ntikév) parts of the 

soul. When Alcinous characterises the soul as “tripartite” (61 58 toepric Eotwv  woyxT Kata THC 

dvvapeic . . . ), the term actually derives from Aristotle, Topics 133a.31. Alcinous, Did. 23-24. 

Dillon dates Alcinous into “a period bounded by the writings of Plutarch on the one hand, and 

Galen and Alexander of Aphrodisias on the other”. John M. Dillon, Alcinous. The Handbook of 

Platonism (Oxford: Clarendon Press, 1993), xiii, 147-150. Also Philo mentions three parts of the 

soul e.g. in Allegorical Interpretation I, 72, Allegorical Interpretation II, 115, and refers to Plato’s 

image of the charioteer in Allegorical Interpretation III, 223. 
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encountered in the Apocryphon of John (NHC II,1), the Trimorphic Protennoia, 
and Clement of Alexandria’s Excerpts from Theodotus.° 

Third, it will be argued that the soul language provides some broad lines for 
sketching the context for Authentikos Logos. In his article Roelof van den 
Broek suggested that the Alexandrian traditions prior to Clement and Origen 
provide the most likely context for Authentikos Logos.’ Since Clement and 
Origen’s works provide much for our understanding of the writing, it seems 
more logical to deduct that it were the traditions around or after them that 
offered inspiration and a likely environment for someone to compose 
Authentikos Logos. This notion is strengthened by the rare term pneumatic 
soul that is not attested prior to the fourth century. 

The soul language in Authentikos Logos differs from other approaches in 
the Nag Hammadi and related writings. All the texts that mention the 
“material soul” (Authentikos Logos, Apocryphon of John, Trimorphic Proten- 
noia, Clement’s Excerpts from Theodotus) refer to passions in the same 
context, but also show consequential differences, in particular when it comes 
to Valentinian anthropological views and hierarchies. This is a considerable 
topic in itself; the focus of this chapter stays in the four attributes of the soul in 
Authentikos Logos. 

1. The Invisible Soul 

The soul’s journey in Authentikos Logos begins on the first page of the tractate, 
as the soul comes forth from the invisible, unspeakable worlds. As this first 

appearance is recounted, the soul is called the invisible soul of justice (YY XH 
N&A2OPATOC NTE AIKAIOCYNH), one about to appear from the 
invisible, ineffable worlds (22:13 - 14). Later on this designation appears again, 

without the attribute NTG AIK&lIOCY NH, when the soul has left her earthly 

body and life (32:27). The attribute “invisible” stresses the soul’s relationship 

to the divine worlds, and such an understanding of the soul belongs to a 
Platonic worldview.’ In the New Testament epistles the invisibility as God’s 
attribute is mentioned a few times, but invisibility is not associated with the 

soul.° 

3 Ap. John (NHC II) 18:34; Trim. Prot. 35:18; Clement, Excerpts from Theodotus 50. See below IV.3. 
4 Certain modifications to van den Broek’s approach are necessary. He takes as his first object of 

interest the “doctrine of the soul” in the treatise, which he states to be “coherent” and “thoroughly 
Platonic, in particular in its terminology”. Van den Broek, “The Authentikos Logos”, 206. In this 
study the discussion concerns the writing’s understanding, or the concept of the soul, rather than 
“doctrine”. ‘ 
For Plato the soul is invisible, whereas the elements (air, water, fire, and earth) are visible bodies, 
Tim. 46D. 

Rom 1:20; Col 1:15-16; 1 Tim 1:17; also Heb 11:27. 

wa 
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The concept of invisibility that connects the soul to unspeakable, heavenly 
worlds and the Word emphasises the soul’s union with her origin, as well as the 
notion that this connection is maintained also as the soul moves downwards.’ 
The invisible soul is the soul who emerges in the upper, heavenly regions of the 
cosmos, whereas the descending and incarnating souls of the following page 
23 are called “pneumatic”, and “material”. Similarly, when the invisible soul 

reappears some ten pages later, this happens in a passage that describes the 
soul’s ascent and the slave traders’ defeat: slave traders, heavenly gatekeepers, 
attempt to block the soul’s ascent but fail to cast down the invisible soul 
(32227); 

The “invisible soul” is an expression unique to Authentikos Logos in the Nag 
Hammadi collection, and nowhere else in the collection is the soul marked as 
being “invisible”. The term A2OPXTOC is encountered fairly frequently, 
but in the Apocryphon of John, the Gospel of the Egyptians, the Zostrianos and 
the Allogenes it most commonly appears in the designation “Invisible Spirit”, 
MNA2OPATOC MMNGYMA.’ Another common use of the word amongst 
the Sethian Nag Hammadi texts is the noun form TlM2OPXTOC or 
MMaA2OPATOC as a reference to the highest God. Some texts, e.g. 
Apocryphon of John, sometimes use the Coptic ATNAY for “invisible”.’ 
Concept of our Great Power 36:3 - 4 and Gospel of Philip 70:5 - 9 express a view 
that the soul must invisibly pass the hostile powers during its ascent. 

The most notable difference between Authentikos Logos and these other, 
predominantly Sethian, uses of X2OP&TOC is that in Authentikos Logos 
invisibility is not an attribute of God or the Spirit, but an attribute of the soul, 

7 On page 22 “invisible” is repeated three times: “invisible soul of justice” (TYYXH 

NA2OPATOC NTE AIKAIOCYNH 22:13 - 14), “invisible, ineffable worlds” (NKOCMOC 
Na2OPATOCG NNATWAXE 22:11 - 12) and “invisible Word” (IXNOTOC NAZOPATOC 

22:22). 

8 The term appears some six times in the codex II version of the Apocryphon of John, some 15 times 

in the codex III version; six and ten times in the two versions of the Gospel of Egyptians, twenty 

times in the Zostrianos and some seven times in the Allogenes, and this is excluding the Coptic 

expression A TN&Y that is also used frequently. Also in the Hypostasis of the Archons and 

Marsanes the Invisible Spirit is used once in both. E.g. Ap. John II 2:33 par IV 4:2; II 5:28, 31, 33, 

35; III 9:2; II 6:4,11; Gos. Eg. Il 44:23, 26 par. IV 55:17 where ddpatoc is replaced by Coptic 

ATNAY; II 49:23 (again Codex IV parallel uses the Coptic word); III 68:24; 69:16 and 19; 

Zost. 17:12; 20:18; 24:9, 13 etc. and Allogenes 49:10; 51:35; 58:25. The expression appears also in 

Hyp. Arch. 93:22 and Marsanes 10:19, and as INGY Ma NNATNNGY in Tri. Trac. 102:32. In the 

different versions of the Apocryphon of John the Invisible spirit and the Invisible one sometimes 

appear in parallel, see e.g. Ap. John II 5: 25 and III 8:18. 

The Invisible one, Ap. John II 2:29 par. IV 3:27; II 14:21 par. IV 22:28; III 7:18 par II 4:34 and BG 

27:13 use the Coptic expression; III 9:5 par. BG 29:11 has Coptic and II 6:4 and IV 9:4 the Invisible 

Spirit; Orig. World (NHCII,5) 102:19; Gos. Eg. III 51:2 (MNAZOPATOC NGIWT). There is one 

reference to the invisible God in Codex VI: NNOYTG NAQOPATOC GTOYWAXSE 

GPOU 2N OYKAPWX, (“the invisible God to whom one speaks silently/in silence”) in 

Disc. 8-9, 56:11. The Trimorphic Protennoia mentions both the Invisible one and the Invisible 

Spirit, with the Coptic wording N&TN&Y and MNMNAX NATNAY (Trim. Prot. XIII 38:10,11). 

\o 
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the heavenly worlds, and the Word. Also, “invisible” is used as the soul’s 

attribute, not as a noun or an appellation." This is why the discussions of God 
as the Invisible Spirit or the Invisible One do not provide the principal key for 
understanding the concept of the soul’s invisibility in Authentikos Logos. The 
idea of the soul as an invisible being, related to the invisible world, frequents 
Platonist discussion, where the soul’s invisibility stresses its relatedness to 

eternal ideas and its quintessential difference to the body: the soul is invisible 
and eternal whereas the body is visible and mortal. Although first expressed in 
Phaedo,"' later Platonists subscribed to this view, as can be seen from Alcinous’ 

Handbook and Plutarch, or works of Philo of Alexandria, crucial to Christian 

thought.” 
Although Philo, Alcinous, and Plutarch witness that this idea was prevalent 

in Middle-Platonist thought, Christian traditions of the third and later 
centuries are necessary for our understanding of the reasoning in Authentikos 
Logos.’ In Against Celsus 7.32 Origen claims that Celsus’ attack on the 
resurrection doctrine is based on his ignorance and also on his hearing of it 
from ignorant people unable to argue it convincingly.'* The connecting point 
between Origen and Authentikos Logos is the view that the soul has different 
forms during the different phases of its existence. Origen states how “we 
know” that the soul is bodiless and invisible by nature, wherefore, he 

continues, it needs different bodies successively to clothe itself. Yet contrary to 

10 MA2OPXTOC with an article does not appear in Authentikos Logos, but Ménard and Funk 

reconstruct it in 22:4 (Funk, “Authentikos Logos”, 255, Funk, “Der verlorene Anfang”; Ménard, 

L’Authentikos Logos, 8 and 37). The support for the reconstruction does not appear satisfactory, 

since the noun does not appear elsewhere in the treatise or the codex, and as noted above, it is a 
Sethian designation. 

11 Ti obdv zepi yuxfig AéyouEV; Spatdv 7 ddpatov sivay Ody dpatov. ‘Aids dpa; Nai. ‘Opoitepov 
dpa yor] odpatdc éotw tH cudel, 16 58 1 dpatd. Méoa dvéyKn, © Ldxpatec. Plato, Phaedo 
79B-C. In Timaeus 46D and 36E-37A the invisible soul is the world soul. 

12 Alcinous, The Handbook, 13.1; Plutarch, On the Face, 926C; Philo, On Dreams, 1.135. Philo says 

that the invisible soul is the house of the invisible God (On the Cherubim, 101); and the invisible 

God imprinted his image on the invisible soul (The Worse Attacks the Better, 86); only two things 
in the universe are like God, the visible sun and the invisible soul, (On Dreams I, 73). That the 

soul is invisible occurs also in On Joseph 255, On Moses II 217, On the Virtues 57 and 172. 
13 The discussion of Christian ideas concerns here the precise term “invisible soul”. For the soul’s 

invisibility during its ascent, see Chapter VI. 

14 dt0by, wc oieta1 Kého0G, Tic wETEVoMpATboEMS NAapAKOVOAVTEG TA NEP AVAGTACEDS PApLEVAAN 

eid0tec Gt TH Eavttic Poet dompatoc Kal Bdpatos yox} Ev Tavtl C@LATIK® tong THyyEvovo"0 
dS£éETAL OMPATOG oiKEiov Ti MboEL TH TOnM éxsiva: Snep Snov pev gopet dmexdvoapévn 
<tO>mpotEepov dvayKaiov pév mepioodv dé os mpoc ta Sebtepa, Srov dé énevovoapevn o 

TpOtepov eiys, Seousvy Rectuvevos évd0 patos sic tobc napepmarepous Kai aiBepiouc Kal ovpavioug 

tomous. Kai dreEsdboato pev én Ty tHe yévEow EpYopevN TO xphowov mpoc thy év tH dotépa 
Tig KvOvONS <didtAacw>, soc fv év obrf, Xopiov: évedvoato 5é br’ éxeivo 6 Hy dvayKoiov t én 
Yfic HEA ovtt StaCiv. Eita nadw ak co twos “Gxtivous” emysion oikias, dvaryeaia TOV TA OKNVEL, 
Kael KatoAvEoOat LEV ow, ot de THV émtyevov oikiav “tod oxtvouc” 16 88 oKfvoc éxevdbouc0a 
“oikiav dyeiponointov aidviov év tots obpavoic”. Origen, Against Celsus 7.32. There is a con- 
nection to the soul’s vehicle, see discussion in VI.2. 



The Invisible Soul 111 

many Platonists, Origen emphasises that this is not to be understood as 
teaching of transmigration or metempsychosis, but rather that souls have and 
need different bodies in different places, when in lower and higher regions of 
the cosmos, as foetuses in the womb, or as humans after their births. What is 
meant by the “invisible soul” is the soul’s primal or pure state, the soul per se, 
without body and dwelling in the upper regions of the cosmos.’” Authentikos 
Logos differs in style from Origen: one reason for that is that whereas Origen is 
justifying his views when arguing against Celsus, Authentikos Logos is not 
aiming to answer an opponent, but is addressed to a likeminded precipient. 

Above it was suggested that Authentikos Logos may be dated too early, if 
seen to originate from the second or the very early third century. The concept 
of the soul’s invisibility indicates that there are grounds for these doubts, if we 
assume that the idea reflects views common or familiar to Christians of its 
times. Origen refers to the soul’s invisibility on several occasions, whereas 
Clement only mentions it once and prefers to speak of the invisible God 
instead.'° Likewise other Christian authors prior to Origen do not approach 
the subject often.” On the other hand, post-Origen Christian authors refer to 
the soul’s invisibility more often than those prior to Origen. Athanasius 
mentions the invisibility of the soul once, as does Eusebius, who once cites 

Phaedo.'* Gregory of Nyssa, Pseudo-Macarius, and Ephrem the Syrian refer to 
the invisibility of the soul on several occasions." 

What may be deduced from this evidence? Origen is not the first Christian 
to note the soul’s invisibility, and in any case he did not invent the topic but 
could have developed it with Platonist discussion of the soul’s vehicles in sight. 
Still, Christian authors do not approach the subject much prior to Origen. One 
reason could be that this reflects a change of emphasis in philosophical school 
traditions - and Christian discussion - towards Platonism from the second 
century onwards.” A question then arises whether Authentikos Logos would 
represent an early, pioneering Christian usage of this concept, or would these 

15 Aconnection with the invisible world is important for the invisible soul. On page 22 the soul is 

just about to descend and be born into earthly life, yet “whether in descent or in the Fullness, she 

is not separated from them. They see her and she looks at them”. That is, the soul maintains a 

connection to the invisible worlds (22:15 - 22). 

16 Clement refers to the soul’s invisibility in Stromata 6.18 where he states the need of the Greeks to 
abandon the worship of idols, the point being that no created thing can be a likeness of God, and 

all souls (not just rational ones) are invisible. 

17 The soul’s invisibility is stated once in Epistle to Diognetus (6.4) and once in Theophilus’ Ad 

Autolycum (5). 

18 Athanasius, Quaestiones aliae 780.17; Eusebius, Praep. ev. 15.9.10, and claiming that Plato does 

not so much differ from Moses in Praep. ev. 11.27.8. 

19 Gregory of Nyssa, On Song of Songs (Hom. 15) 6.322.17; Ps.-Macarius Hom. 21.1; 25.4 (in Ser- 

mones 1-22, 24-27); Hom. 53.6 (in Hom. 7, collection HA), Ephrem the Syrian, Sermo asceticus 

135.10; John Chrysostom, In Ioannem 59.137.60. 

20 See e.g. Troels Engberg-Pedersen, “Setting the Scene: Stoicism and Platonism in the Transitional 

Period in Ancient Philosophy” in Tuomas Rasimus/Troels Engberg-Pedersen/Ismo Dunderberg 

(ed.), Stoicism in Early Christianity (Grand-Rapids, Mich.: BakerAcademic, 2010), 1-14. 
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formulations and concepts have been adapted because they were or were 

becoming relatively common? It would seem that the latter rather than the 

former could be the case, and other observations in this chapter will be 

provided in support of this view. 

2. The Pneumatic Soul 

Whereas the first page of Authentikos Logos focuses on the origin and 
appearance of the invisible worlds and the invisible soul’s connection with 
them, on the next page 23 the focus shifts to the soul’s earthly life. The 
metaphor of marriage of a man and woman who both have children from 
previous marriages is used as an illustration. The situation of the new family 
with his and her children, his more valued and privileged, hers less so, serves 
to symbolise the condition of a human being, composed of two unequal 
elements, soul and body. The soul is not just a soul, but a pneumatic soul 
(WY XH MMNA&TIKH, 23:12) that after incarnation and connection to passion 
turns into a material soul (23:16). 

When read so that the preceding page is taken into account, the pneumatic 
soul seems to denote that aspect of the soul that has descended to a closer 
proximity to the body, and is nearer to life in the material world compared 
with the invisible soul, yet still not quite the material soul.” Such a hierarchy 
where the pneumatic does not hold the most prominent position differs for 
instance from Valentinian thought, for Valentinians valued spirit over soul and 

body.” Yet it may not be possible to completely exclude the option that page 23 
reflects or is reminiscent of Valentinian anthropological views. However, when 
the complete text of Authentikos Logos is considered, the invisible soul (22:13 
and 32:27) and the rational soul (34:32) are superior compared with the 

pneumatic (and material) soul. 

Both expressions, “pneumatic soul” and “material soul”, are rather 
intriguing and neither is as widely attested as are the invisible soul or the 
rational soul. The pneumatic soul is a puzzling term. Although TINX TIKH 
frequently appears in the Nag Hammadi texts, the combination ¥YXH 
MTIN& TIKH is not mentioned elsewhere in the collection. It is only Synesius 
and John Chrysostom (c. 347 - 407) who use the term woyt) mvevpatiKy. 

Synesius mentions the spiritual soul once in his work On Dreams 7 where he 
explains the idea of the soul paying a penalty in the pneumatic soul that is the 
soul’s vehicle (6ynp10 veda), and that philosophy infers that our first lives are 

21 23:13, cf. “invisikle pneumatic body” in 32:32. For material soul, see below. 

22 See below. Also apostle Paul values what is of the spirit over what is of the soul (e.g. 1 Cor 2:14- 
15, also 1 Cor 15:44), and he often plays on the opposition of spirit and flesh (e. g. Rom 8:4 - 6, Gal 
4:29, 6:8). 
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training (preparation) for our second lives. The souls’ best conduct lightens 
them whereas the worst imparts a stain on them.” Synesius’ view is not 
unintelligible when read next to Authentikos Logos, where the pneumatic soul 
is cast or put into the body where she lives in disgrace until she understands 
and remembers her origin, and finally chooses a conduct that enables her 
ascent.” The ideas of learning and education during the soul’s earthly life are 
also part of the soul’s story in Authentikos Logos. In light of these 
considerations the pneumatic soul could be seen to relate to the soul’s 
pneumatic vehicle. So interprets also van den Broek who takes both the 
pneumatic (in his text: “spiritual”) soul (23:12) and the soul’s pneumatic 
(spiritual) body (32:32) to denote the soul’s pneumatic (spiritual) vehicle.”* It 

may be possible that both the spiritual soul and the spiritual body refer to the 
same concept, the soul’s pneumatic form, but for the sake of exactness, the two 
terms are in this work discussed separately without identifying them (or 
assuming a mistake in the text). 

When the pneumatic soul is read as being closer to earthly life than the 
invisible soul, that concept reflects Neoplatonists’ theories of different (lighter 
and heavier) souls, or vehicles of the soul that all aimed at mitigating the stark 
contrast between the two extremes, body and soul. Something was needed as a 
go-between, wherefore during its descent the soul gains some form of being, a 
“vehicle” (Synua) that is not yet its material body.” The view in Authentikos 
Logos indicates an understanding similar to these views of a soul’s descent, 
and different kinds of souls, bodies, or “envelopes of the soul” that the soul 

“puts on”. What should be noted are the implications of this notion for the 
dating of the writing. 

23 16 yé TOL Aveda TOdTO 10 woxiKov, 6 Kal mvEevLATUCV WoxV TPOONyOpEvoa Oi EddaiLLOVES, Kal 
Oedc Kai Saipwv ravtodsandc Kai eSwdov yivetai, Kai Tac MoWwds Ev TOUTE Tiver yoXT: XPNOHOI TE 
yap Spopavodor rept adtOD, tais Svap Pavtaciats tiv éxet SieLayayny tic woxiic TPocErKaCov- 
TEs, KAI PUOGOGia GvvTiBEeTaAI TAapACKEDAG givat Sevtépav Biav tods mPatoOVG, Tig Te GpiotNs 

KEewc &v woxaic hagpilovons adtd Kal Evanopopyvopéevng KnAida tic xeipovoc. ‘OdKaic ovv 
gvorcaic 7} petémpov aipetar did Heppotnta Kal Enpotnta: Synesius, On Dreams (IIEPI ENY- 

TINIQN) 7.2 -3. 
24 23:12 -24:22; 31:24 -30. 

25 Van den Broek, “The Authentikos Logos”, 208-211. 

26 There are various interpretations of this idea of the souls’ increasing materiality during its 

descent. John F. Finamore provides a concise introduction to Iamblichus’ theory, which he 

considers a reaction against Porphyry. The decisive factor in his opinion is the importance given 

to theurgy (wherefore Plotinus does not show much interest in the idea of a soul’s vehicle). John 

EF. Finamore, lamblichus and the Theory of the Vehicle of the Soul (American Classical Studies 14. 

Chico, Calif.: Scholars Press, 1985), 1-11. Proclus interprets Timaeus 41C-D) in Tim. 3.234.9 

onwards, and reads Albinus/Alcinous’ Handbook 25.5 as meaning the soul’s “vehicle”. That a 

vehicle is meant is not obvious from Alcinous’ text and rather seems to be Proclus’ view. John M. 

Dillon, Alcinous, 154-155; John M. Dillon, The Middle Platonists. A Study of Platonism. 80 B.C. 

to A.D. 220 (Revised edition with a new afterword. London: Duckworth, 1996), 292; Heinrich 

Dérries, Platonica Minora (Studia et testimonia antiqua 8. Miinchen: Wilhelm Fink Verlag, 

1976), 428. 
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If Synesius and Authentikos Logos employ the same term, this raises certain 
questions, such as would Synesius have influenced Authentikos Logos, or did 
Synesius use a term originating from Porphyry or someone else,” in which case 
the link between Authentikos Logos, Synesius, and the pneumatic soul is 
somewhere else. It is probable that the exact answer will never be known. It is, 
however, important to consider the meaning of Synesius, even Porphyry, to the 
dating of Authentikos Logos. If the term goes back to Porphyry, that would 
indicate that it was perhaps known of in the latter half of the third century. If it 
goes to Synesius, the discussiion moves to the late fourth century. These are 
considerably later than the previously assumed date of Authentikos Logos (c. 
180-200). This work argues for a later date, quite close to the copying of the Nag 
Hammadi texts and this is what the term “pneumatic soul” appears to indicate. 

If Synesius’ use of the “pneumatic soul” appears to come close to that in 
Authentikos Logos, the second author to use “pneumatic soul”, John 
Chrysostom, uses it somewhat differently. Chrysostom mentions a pneumatic 
soul three times in his homilies on Romans, 2 Corinthians, and Ephesians. 

Chrysostom does not relate to the soul’s pre-incarnate state or its vehicles as 
does Synesius. In the Second Homily on the Romans Chrysostom explains év 
tT mvevpati wou of Romans 1:9 and states that the right mode of Christian 

worship is to pray in the pneumatic soul, not through sacrifices; such prayer in 
the pneumatic soul is the highest form of worship and surpasses the incorrect 
ways of Jews (true but fleshly) and pagans (in error and fleshly, so doubly 
wrong). There is no apparent relatedness between Authentikos Logos and 
Chrysostom, the former discussing the soul, the latter worship. Yet it is 
interesting to note how Chrysostom uses “pneumatic/spiritual soul” in the 
context of classifying worship and worshipping people. He appears to reason 
along the lines of Valentinians who categorised people’s potential and perhaps 
also people themselves according to their conduct.” Chrysostom, like 
Valentinians, considers the pneumatic aspect the highest in people. 

27 As suggested by van den Broek, ”The Authentikos Logos”, 206 - 234. 

28 Od yap d1d npoPdtwv Kai LOoYov Kal Karvod Kai Kvicons 6 Tic NLETEpac AaTpPEias TPdm0G, GAAG 
510. wuxiicg Mvevpatuctic: John Chrysostom, In Epistulam ad Romanos, Hom. 2, 403.23. 

The two other Chrysostom passages are less relevant for discussion here. In the Homily 20 on 2 
Corinthians John Chrysostom presents the spiritual soul as presenting her proper offering, 
which should not be sacrifices but rather all kinds of philanthropy (John Chrysostom, In 
Epistulam ii ad Corinthios, Hom. 20, 540.45), and Chrysostom is cited in a fifth century Catena 
in Acta (catena Andreae) (e cod. Oxon. coll. nov. 58). A passing comment in Chrysostom’s 

Homily 20 on Ephesians mentions the spiritual soul in the context of Chrysostom’s advice on 

husbands on address and education of their wives. Ei yap Maddog ob napyticato sinetv, M1) 
GmootepEite GAANAOvG, Kal vougevtpiag EPOEyEaTO PrYaTA, WGAAOV 58 Od voLMEDTpiac, BAAG 

TVEVHATIKAS WOXFG: TOAAM WGAAOV Hpets Od mapartnodpeba einciv. Ti toivev adbti} SiardéyeoOar 
xen; John Chrysostom, In epistulam ad Ephesios, Hom. 20, 146.23. 

29 Irenaeus, Against the Heresies 1.5.1, 1.7.5; Clement, Excerpts from Theodotus 50-51; 54-57. 

Dunderberg does not take Irenaeus’ claims of Valentinian arrogance and rigidity of classifica- 
tion at face value but argues that the classification would serve the purpose of education and 
motivation to improvement. Dunderberg, Beyond Gnosticism, 136-140, 145-146 and Ismo 
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3. The Material Soul 

On the page 23 Authentikos Logos applies another attribute to the soul, namely, 
the material soul: when the pneumatic soul is cast into a body, it becomes a 
sibling to desire (ém@vpia), hatred and envy, and a material soul (¥YXH 
N2YAIKH, 23:12-17). This page discusses the soul’s incarnation into and 

relation with the body, and puts much of the focus on the yoking together of 
two opposites; the term “material soul” suggests the soul’s proclivity to 
passions. The soul is attached to passions, and as a consequence she turns into 
a material soul. What makes this attribute particularly intriguing is that it is 
attested in two other Nag Hammadi texts: once in the Apocryphon of John (Ap. 
John 18) and once in the Trimorphic Protennoia (Trim. Prot. 35). In addition to 

these, it is mentioned in Excerpts from Theodotus 50. 
The Nag Hammadi codices II and IV contain a longer version of the 

Apocryphon of John that includes a lengthy interpolation in the context of the 
creation of Adam’s soul-body (¥YXIKON NCWMA2&).” The codex II text 
mentions a demon named Anaro who is the head of the material soul 
(2YAIKH NYY XH). The setting of this section is a detailed description of 
how different parts and elements of the soul-body of Adam, the first human 
being, were created: first, seven powers create seven layers to Adam’s soul- 
body: bone-soul, sinew-soul, flesh-soul, marrow-soul, blood-soul, skin-soul 

and hair-soul.” After this, these seven substances are given to a multitude of 

angels who start creating harmonies of different parts of the body. Seven 
powers control these angels and the body parts, and five the senses, 
perception, imagination, assent and impulse.*’ Heat, cold, wetness, and 
dryness are the source of these demons, and their mother is matter. Further 
names of demons (who belong to different passions) are listed, and from the 

passions come demons, and further passions. These passions resemble 
virtues and vices, and the insight into their true nature is Anaro, the head of 

Dunderberg, “Valentinian Theories on Classes of Humankind” in Christoph Markschies/Jo- 
hannes van Oort (ed.). Zugdnge zur Gnosis. Akten zur Tagung der Patristischen Arbeits- 

gemeinschaft vom 02.-05.01.2011 in Berlin-Spandau (Leuven: Peeters, 2013), 113-128. 

30 Ap. John II 19:5-6, 19:12. 

31 Ap. John II 18:19-34. There are no parallels for the “material soul” in codices III and IV or the 
BG. The Codex II version of the Apocryphon of John lists in a detailed manner components of 
human being (not in other versions). Furthermore, in the three other manuscripts no difference 

is made between the soul-body and the material body. Simply the body is spoken of. Note also 

that the Coptic term used is not exactly the same in Authentikos Logos and the Apocryphon of 

John. 
32 Ap. John II 15:11-23, and the parallels in the other three versions. 
33 Ap. John II 15:23-18:2 par IV 24:22-29:5, but the Codex IV version is fragmentary in some 

parts. I follow Karen King in reading XWNC| in 15:27 as “harmony”. King, The Secret Reve- 

lation, 53. 
34 Ap. John II 18:2 -32. 
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the material soul, which dwells with the seven senses.” The section closes with 
angels and demons labouring and completing their work, the result of which is 
Adam’s soul-body, inactive and motionless.” 

With this description the Apocryphon of John II provides a systematic 
description of the origin of humans that connects with several common 
notions of the late ancient world, both Alexandrian exegesis, Plato’s creation 

myth in Timaeus, and planetary melothesia. Lower creators are mentioned in 
Plato’s Timaeus (see Tim. 42D-43A, 44D, 69C-76E), whereas the concept of 

melothesia where parts of the human body have planetary counterparts has 
connections with ancient medicine and astrology, and appears for example in 
Manichean texts.” That the soul is imagined as having a body is a common 
notion that has its roots in Stoic monism.* The material soul in the 
Apocryphon of John II is this soul-body of the human being: it is not the 
material heavy body but the bodily form of the soul. In both the Apocryphon of 
John and Authentikos Logos the material soul is the lowest, incarnate, and 
lusting soul.” 

Whereas the Apocryphon of John II provides a meticulous description 
connected with astrological and medical practices, inserted in the creation 
narrative, Authentikos Logos merely mentions the pneumatic soul’s incarna- 
tion without dwelling on particularities. Even the obvious point of connection 
between these two texts, their association of bodily life with passions, reveals 
the same difference: the Apocryphon of John is systematic in its classification of 
the passions whereas Authentikos Logos is less so.”° If many of these differences 
may be explained by the different literary approaches of the two writings, 
more consequential is the overall anthropology of the two texts. In Authentikos 
Logos the highest aspects of the human being are the rational and the invisible 
souls, whereas the pneumatic soul links the invisible and the material souls. In 

the Apocryphon of John the composite human being, soul-body of Adam, has 
both material and soul-elements to it and is motionless until it receives the 
breath/spirit (xve}ua) that is the power of the mother (Wisdom). Only that 

makes the human being alive, strong, and luminous.” The xvedpa, or 

pneumatic soul, does not hold the same importance in Authentikos Logos as it 
does in the Apocryphon of John. 

35 Ap. John II 18:33-19:1. 

36 Ap. John II 19:2-14. 

37 Roelof van den Broek discusses Iranian and Manichean sources in Roelof van den Broek, “The 

Creation of Adam’s Psychic Body in the Apocryphon of John” in Roelof van den Broek, Studies 
in Gnosticism and Alexandrian Christianity (NHMS 39; Leiden: E.J. Brill, 1996), 67-85. King, 
The Secret Revelation, 110-113; Joachim Friedrich Quack, “Dekane und Gliedervergottung: 

Altagyptische Tradition im Apocryphon Johannis” in JAC 38 (1995), 97-122. 
38 King, The Secret Revelation, 115-116. 

39 Karen King points to the connection to senses and passions, and to the material and soul/psychic 
substances of the body. King, The Secret Revelation, 115. 

40 See V.2. 

41 Ap. John IT 19:10-33. 
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Like the Apocryphon of John, the Trimorphic Protennoia is usually 
considered a representative of Sethian literature.” It mentions the material 
soul (VY XH...N2YAIKH) in a hymnic passage on the first page, Trimorphic 
Protennoia 35:18, that states the Protennoia’s omnipresence.*? Here the 
material soul refers to human beings as incarnate souls living in Tartarus. If 
“Tartarus” is interpreted as “earth”, this would suggest that “material soul” 
may, in some occasions, simply refer to incarnate souls, i.e. living people. 

The third text aside from Authentikos Loges where a material soul is 
mentioned is Clement of Alexandria’s Excerpts from Theodotus. As in the 
Apocryphon of John, the focus is on the Genesis exegesis. In the Excerpts from 
Theodotus 50 Clement explains “according to the image” and “according to 
the likeness”, in Genesis 1:26 as the dual nature of the soul or human being.“ 
The human being “according to the image” is the earthlike and the material 
soul (woxiv yeddn Kai dAiKrv), made of multi-form and diverse matter, 
irrational, and similar to animals.” Instead, the human being “according to 
the likeness” is like the Creator-God himself, and two aspects of this human 
being are further defined: in so far as it is invisible and bodiless, its essence is 
called the “breath of life” (avorjv Cwfjc), but what was given form is the “living 
soul” (yoy) Céoa).*° These souls are like layers upon one another, not parts 
but such that form a unity. Also, the material soul serves as a body for the 

divine soul (tiv bAUK yoy oOpa ovoay Tis Osias worris).” 

42 What texts scholars count as belonging into the Sethian corpus vary. Hans-Martin Schenke, 
“The Phenomenon and Significance of Gnostic Sethianism” in Bentley Layton (ed.), The Re- 

discovery of Gnosticism. Proceedings of the Conference at Yale, March 1978, vol. 2: Sethian 

Gnosticism (SHR 41. Leiden: Brill, 1981), 588-616 subscribes to the widest selection, the Tri- 

morphic Protennoia included. He is followed by John D. Turner, “Sethian Gnosticism: A Literary 
History” in C.W. Hedrick/R. Hodgson (ed.), Nag Hammadi, Gnosticism, and Early Christianity 

(Peabody, Mass.: Hendrickson, 1986), 55-86, on p. 56. Logan treats parts of the Apocryphon of 

John as Sethian, and (the long and short resensions of) the Apocryphon of John a third-century 

Sethianisation of earlier materials. Logan, The Gnostic Truth, 16-17, 20-21. Rasimus has 

brought clarity and subtlety to this wide approach by distinguishing between Barbeloite and 

Ophite traditions that became Sethianised, Rasimus, Paradise Reconsidered, 193 - 194, 198 - 202. 

In Rasimus’ model, the Trimorphic Protennoia represents Sethianised Barbeloite mythology, 

Rasimus, Paradise Reconsidered, 31, 34, diagram on p. 62. 

43 Trim. Prot. 35:12 -18. 

44 Excerpts from Theodotus 42-65 do not derive from Theodotus, but from another Valentinian 

source. Robert Pierre Casey, The Excerpta ex Theodotou of Clement of Alexandria. Edited with 

Translation, Introduction and Notes (London: Christophers, 1934), 7-8. 

45 «AaBdov Jovy nO THs Vig», Od THg Enpac, AAA. Thc TONDHEPODS Kai mouKtdng BANs LEPOG woxty 

yeddn Kal dAUKYV éteKTrVvaTO GAoyov Kal Tij¢ TOV Onpi@v dpoovotov: ovtos «Kat’ sikdva» 

dvOpwroc (Clement, Excerpts from Theodotus 50.1). 

46 ‘0 8é «kad? opoiaow», THV adtTod Tod Anptovpyod ékeivdc éotty, Ov ic ToOTOV <évepbonaive TE 

Kal evéometpev, Spoobot6v TL adta dv dyyédov évOeic: Ka0d pdv. Gdpatds Eot1 Kai Gompatos, Thy 

odciav adtod «xvoiy Cwfic» MpocEinev: poppabEv dé «yy? COoa» éyéveto... (Clement, Excerpts 

from Theodotus 50.2-3). 

47 Clement, Excerpts from Theodotus 51.1-2. 
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Authentikos Logos is rather different from Clement’s presentation of this 

exegesis, not only in style and perspective, but also in its context and 

terminology. Some similarities may be pointed out. In both texts — as in the 

Apocryphon of John — the “material soul” appears in discussion of anthro- 

pology, the human soul and its association with the body. Yet Authentikos 

Logos goes over the topic of the soul’s descent and incarnation rather briefly 

and merely notes the change occurring to the soul: the focus is on the journey 

of the soul from its descent to its ascent. Excerpts from Theodotus and the 
Apocryphon of John instead re-interpret the Genesis account in detail. The 
focus is on different aspects of human beings and how they all form a unity, but 
Authentikos Logos rather discusses the change that happens to the soul when it 
is associated with passions. It keeps its focus on ethical aspects and struggle 
caused by the passions.” In the Excerpts from Theodotus this concern is 
expressed after the creation discussion.” 

What emerges as similar trait between the exegesis in the Excerpts from 
Theodotus and Authentikos Logos, despite terminological differences, is the 
view of the soul’s different aspects. The soul is invisible and bodiless when 
closest to the invisible worlds: the “invisible soul” in Authentikos Logos, the 

“breath of life”, or the “divine soul” in Excerpts from Theodotus. Authentikos 
Logos calls the soul that is in close proximity to being incarnated — the soul in 
between the two ends of invisibility and materiality - the pneumatic soul. 
Excerpts from Theodotus are not quite that obvious, but it appears possible to 
read the “living soul” that is “given form” in the same vein as a pneumatic soul 
close to incarnation. For both texts the material soul is the incarnate soul: 
sibling to lust, envy and hatred in Authentikos Logos, irrational and like 
animals in Excerpts from Theodotus. 

The question is not simply whether or how the texts discussed here are 
similar or different, but what the similarities and differences may indicate. No 

literary connection is easily traced between Authentikos Logos and the 
Apocryphon of John, or Authentikos Logos and the Trimorphic Protennoia. 
These three texts were found in the same place, although originally bound 
separately (Codex VI and the leaves containing the Trimorphic Protennoia had 
been put together in antiquity). Theodotus’ excerpts and the added material, 
to which the discussed passages belong, were gathered by Clement of 
Alexandria.” These texts share similar themes (soul, anthropology), geo- 
graphical location (Roman/late ancient Egypt), and some shared background 
of knowledge of the scriptures and their interpretation, as well as knowledge of 
Platonic philosophy. It is more plausible to assume that Authentikos Logos 
made use of familiar literary topics and texts in the same way that the gospels 
or Pauline and other epistles are alluded to, rather than that it should be 

48 Understandably thus read also by Tite, Valentinian Ethics, 173. 
49 Clement, Excerpts from Theodotus 51.3 ff. 

50 Casey, The Excerpta ex Theodotou, 5-15. 
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considered a Sethian or a Valentinian writing. The relationship of Authentikos 
Logos to Sethian and Valentinian texts requires further discussion, and the 
topic will be approached again in Chapter V. 

4. The Rational Soul 

The invisible soul escapes the slave traders and continues its ascent on page 32, 
but it is the rational soul (‘YY XH NAOT IKH), on the final page of Authentikos 
Logos that truly reaches its ultimate goal (34:32 - 35:18). The hymn on the final 
page describes how the rational soul arrives at its destination after its struggles 
during life on earth. “The rational soul” is again a rare expression amongst the 
Nag Hammadi texts: it only appears twice, both times in Codex VI, in 
Authentikos Logos 35:1 and Asclepius 78:42.”' Otherwise it is not a particularly 
rare term, and is in fact widely used in works of Philo, several philosophical 
authors and early Christian writers. Clement and Origen employ the term 
recurrently, and it is they who shed light on its use in Authentikos Logos. It is 
also mentioned once in Excerpts from Theodotus (53:5). 

The way Clement and Origen use the term “rational soul” can be traced 
back to Philo primarily, and it is the Alexandrian exegetical heritage that is 
meaningful for understanding the use of the “rational soul” in Authentikos 
Logos. Although Platonists valued reason as the highest aspect of the soul, 
“rational soul” does not derive from Plato, and does not often appear in non- 
Jewish or non-Christian Platonists’ texts.*” However, Stoics like Epictetus and 

Marcus Aurelius knew it,” and “rational soul” appears several times in the 
works of Aristotle’s commentator Alexander of Aphrodisias (c. 210).” 

Philo discusses the rational soul (1 AoyiKy yoy) on numerous occasions; in 
his usage the rational soul generally refers to the rational capacity of human 
beings that enables them to lead a virtuous life.” This ethical capacity requires 

51 The Teach. Silv. 108:17 refers to a rational person (IAOTIKOC NPWMS). In Asclepius 78:42 
the divine and the rational souls are mentioned in a description of demons that will punish 

wicked souls; they are said to be “not from a divine soul, nor from a rational soul, but from the 
terrible evil”. This is the end of the Asclepius fragment in Codex VI, and the end of the entire 

codex. 
52 It is only occasionally that the rational soul is mentioned in works of such Middle Platonists as 

Plutarch, Alcinous, and Numenius: Plutarch, Fragment 216c; Alcinous mentions the yuyt 

RoyiKH in The Handbook 2.2; and Numenius, Fragment 46a. 

53 Epictetus, Diss. 2.26; Marcus Aurelius, Meditations, 6.14, 11.1 and 11.3. 
54 Alexander of Aphrodisias, Commentary on Aristotle’s Metaphysics, 678.4; 724.34; De anima, 

74.8 —9; 81.8; 94.3; De anima II (Mantissa), 155.15 -18; 172.21. 

55 For instance, the body of the first human being was prepared as a house or a temple to the 

rational soul, On Creation, 137. Living beings have different modes of being, or consciousness, 
such as habits, nature, soul, and the rational soul, On the Unchangeableness 35. The rational soul 

is an image of the divine and invisible being, Noah’s work 18. 
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practice: for example in Noah’s Work 36-37 Philo provides an allegorical 
explanation on the Garden of Eden and says that various trees of paradise 
cannot mean trees growing out of dry earth, but must have been plants of the 
rational soul that has a road leading to virtue, with life and immortality at its 
end. Another road leads to vice, with flight from life and immortality, and 
death at its end. In On Husbandry 56 Philo portrays Joseph as an example of a 
person who nourishes only his irrational nature, and moreover attempts to 
persuade lovers of virtue to his side, thus causing them to have no time for the 
pursuits of rational soul. 

These views are not far from how the rational soul attains its goal in 
Authentikos Logos: the rational soul is connected with the capability to live an 
ethical life and this is the quality that can perfect human life. This potentiality 
is bound to choice: one may or may not reach virtue and immortality, and a 
failure can lead to vice and death. Although 34:32-35:18 celebrates the 
rational soul’s final victory, it is emphatic that the soul has contended and gone 
through much hardship to reach this destination. Earlier, in 24:10-13, it is 
explicitly stated that death and life are set in front of everyone, and it is from 
these two that everyone must choose. This is reminiscent of Deuteronomium 
30:15 and 19,°° as is Philo in Noah’s Work 37.” As will be seen, also Clement and 
Origen point to Deuteronomium 30. The connection between Philo and 
Authentikos Logos appears on a thematic level and does not necessitate a direct 
dependency, but it suggests that Authentikos Logos does not stand far from the 
intellectual environment where Philo’s heritage, teaching on the rational soul 
as human capacity for ethical conduct and choice between the two ways, of life 
and of death, was known and appreciated. This environment would be the 
Alexandrian Christian tradition, but “Alexandrian” understood widely, not as 

geographically limited to Alexandria, but to those places where Alexandrian 
authors were read and Christian education pursued.” 

56 See also Jer 21:8. 

57 Non-Jewish and non-Christian examples must be omitted from discussion within this work. 

58 In the Christian context, the two ways’ maxim is employed also in Didache 1:1, which quotes the 
two ways’ gnome before going into a more detailed list of advice and exhortation towards godly 
life. Ignatius, Magn. 5, refers to choosing between life and death, and Barnabas 18 refers to the 
two ways, one of light, the other, of darkness. Philip Tite has argued that the two-way schema is 
used in Valentinian texts that contain paraenetic material. However, the Valentinian two-ways 

texts that Tite discusses do not come very close to Authentikos Logos and do not, in fact, mention 

the two ways. They are Interp. Knowl. 1:31 -2:28 (refers to the world as the place of death); 2 

Apoc. Jas. 54:24 - 55:14 (mentions entering and walking the way that is before the good door, but 

no other option is directly suggested); and 2 Apoc. Jas. 59:1 - 11 (calls for renouncing the difficult 
way and to “walk in accordance with him who desires [that] you become free men”). As Tite 

notes, Authentikos Logos differs from these Valentinian examples, and it is the only one that 
connects the twa ways directly with an ethical list. Tite, Valentinian Ethics, 175-184. 

59 “Alexandria” is not an ideal term, for these views were not restricted geographically to Ale- 
xandria ad Aegyptum, but known in the wider Egyptian context. On the other hand, calling these 
views or characteristics “Egyptian” would be misleading. The Greek-speaking theological 
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In the following, some other occurrences of “the rational soul” in the works 

of several Christian authors will be discussed in order to see how they may (or 
may not) relate to how the rational soul is presented in Authentikos Logos. The 
argument here is that the Alexandrian discussions of the rational soul form the 
backdrop against which its use is best approached. Particularly fascinating is 
Origen’s notion of the rational soul’s progress that may include lapses before 
its final restoration, as this concurs with the overall story of the soul in 
Authentikos Logos. Yet, as Clement reveals in Strom. 2.20, these views are not 

peculiar only to Philo, Clement, and Origen. Also Basilides’ followers and his 
son Isidore discussed the rational soul and its ethical standing, and as said, the 
rational soul is once mentioned by Clement of Alexandria in his Excerpts from 
Theodotus 53:5. 

The rational soul is mentioned on various instances in the works of Clement 
of Alexandria. In Excerpts from Theodotus 53:5 Clement mentions a rational 
and heavenly soul (7) AoyiK1) Kai odpavia yoy) that is explained as the 

“spiritual seed” in people, a bone full of spiritual marrow.” This can be read as 
indicating a potential for good in people, but one that indicates standing at 
crossroads, inbetween good and bad, as the following discussion indicates.” 

In Excerpts from Theodotus 54:1-2, Adam’s three sons are interpreted as 
representatives of three natures. The first one, Cain, is irrational (GAoyos), the 
second, Abel, rational and just (Aoytk?) Kain Sucaia), whereas the third, Seth, is 

pneumatic (spiritual) (xvevpatixy).” This hierarchy is decidedly different 

from Authentikos Logos: the pneumatic is valued over the rational, and the 

rational soul or nature is placed in the middle, below the pneumatic.” In 
Authentikos Logos it is the pneumatic (spiritual) soul that incarnates whereas 
the rational soul ascends. 

Although the relationship of Authentikos Logos to the Valentinian views 
above is not direct, there are some connecting points, but rather than 
assuming that it represents the same school of thought, again similar motifs 

tradition is influential here, even if one is thinking of a Coptic text or (bilingual) Coptic 

background. See Chapter II above. 
60 ipartov ovv ss TVEvpatikoy 16 év TO Addy TposParev h Logia, tva 1] 10 dotody, fh AoyiK?} Kal 

odpavia woyxn, Li) Kevi, GAAG pvEAOD yéLovea mvevpatiKod. Clement, Excerpts from Theodotus 

53:5. This section supposedly stems from a Valentinian source, but not from Theodotus. The 

same source was used by Irenaeus (Casey, The Excerpta ex Theodotou, 7-8). 
Valentinian ethical theories and the view that the human soul may be perceived as being either 

bi- or tri-partite provided different but not necessarily mutually exclusive approaches to the 

human psyche: the point of the bi-partite division may have been on direct exhortation, whereas 

the tripartite view may also be employed in the construction of identity. Dunderberg, “Valen- 

tinian Theories”, 113-128. 

62 Note that these are natures, not souls: A706 5é tod AdGp TPEIS PUGEIC yeuvevca- TPO pev 7 

dhoyos, fig Av Kau: Sevtepa dé} Aoyext Kal 1 Sucaia, fg Hw ABsA- tpity dé TVEDMOTUN, fic fv 

DHO. Kai 6 pev yoikds éott «Kar’ cixovan- 6 dé yoyrkds «Kal? 6poiwow» Ogod- 6 58 rvevpatiKdc 

Kat’ idiav: Clement, Excerpts from Theodotus 54.1 -2. 
63 Van den Broek, “The Authentikos Logos”, 212. 

6 _ 
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must be allowed to be employed in several works, perhaps at different eras in 
the same environment. Christian tradition in general explains many of the 
similarities. If, as has been suggested, Authentikos Logos indicates a third- or 
fourth-century provenance, Valentinian authors discussed here would be, like 
Clement who reports their views, predecessors to Authentikos Logos. In the 
works of Philo, as well as those of Clement and Origen, the rational soul 
denotes the moral part of a human being, or the human ability to lead a moral 
life. This, the Alexandrian tradition where the rational soul is the human 

capability for moral good, is the connecting point between Excerpts from 
Theodotus and Authentikos Logos. Different writers took different stances to 
the thematic of free will, the question of what is the decisive aspect of the soul, 

and how closely it is associated with other faculties. In the Stromata Clement 
presents two positions. 

Clement discusses the perseverance and endurance that a true Gnostic must 
exercise in his combat against passions, and emphasises that the rational 
power (1) Aoyuc) dbvayic), peculiar to human souls, should not have such 
impulses as irrational animals have, but instead be able to discriminate 
phantasies and not be carried away by them.™ He advocates the rational power 
and ability to judge things rationally as the hallmark of human beings. 
Clement goes on to claim that “those around Basilides” (oi & augi tév Bact- 
Asidnv) consider passions appendages that have been attached to the rational 
soul through some primal disturbance and confusion, and say that on these 
(i.e. passions) others grow on like wolves, apes, and such, that are in fact 
counterfeit and heterogenous natures of spirits. Their characteristics appear 
around the soul and cause the desires of the soul to be like those of animals. 

The problem for Clement is that if passions are claimed to be appendages of 
the rational soul, such a view in his opinion diminishes the soul’s capability to 
master itself, which lowers the human to the level of irrational animals. 

Passions should not affect the rational and highest part of the soul: they may 
well affect lower parts of the soul, but the rational part must be kept apart from 
them and be the part that can gain control over passions when it so wills. In 
order to refute Basilides,°° Clement marshals evidence from Basilides’ son 

64 Strom. 2.20.112- 114. 7 Aoymny dé Sbvaure, dia odoa Tig GvOpaasiag Wuxi, ody Gowdtwe toi 

GASyorg Cor Sppav dosirer, GAAA Kai Suaxpivery tds Pavtaciag Kai wi) covamogéepsabar adraie. 
Strom. 2.20.111. 

65 OS 6 dpopi Tov Baotdsidny mpooapthLata Te TAO KaASIV sidBacr, avEdUATa <TE>tIa TadTA Kar’ 
oboiay dmapxEv TPOGH pt, néva TH Aoyuxi} yoy] Kate tiva TapAYOY Kal obyyVaw apyujy GAae ts 
ad mvEevuatov vations Kai Etepoysvets pbosig npocemdsabar tadtac olov AdKOD, merxov, 
AEovt0s, Tpayov, dv Ta iGtdpata nepi THY WORT PavtaCoueva tac SmBvpiac tio wuyiie Tots Cdore 
EUpEPAC sfoporodv Agyovow: dv yap dpata pspovor, rodtev td Spya wodvrat, Kai od udvoy 
Taig Oppats Kai Pavtaciats TAV GASyov Chov APpocorKEodvtan, ... Clement of Alexandria, Strom. 
2.20.112. ‘ 

66 Basilides was a Christian teacher in Alexandria during the first half of the second century 
according to Clement, Strom. 7.106.4—107.1. Hippolytus’ says in Refutation of All Heresies 
7.27.13 that Basilides studied in Egypt, i.e. outside Alexandria, which Pearson doubts, and he 
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Isidore and his criticism of those who claim one, undivided soul: were the soul 

one and undivided, the rational part would be lowered to the level of the 

desiring part, which in turn would enable morally inferior persons to claim 
not having been in control of themselves when committing some immoral 
action. Isidore emphasises that people must strengthen their rational faculty 
(AoyiotiKév) and show themselves to be in command of their weaker parts.” 

Whether or not Clement is treating Basilides’ followers and Isidore 
correctly, it is clear that the difference of opinion revolves around the question 
of free will. Clement claims that Basilides’ followers portray souls as victims to 
passions, whereas Clement and Isidore emphasise free will and the rational 
soul’s superiority and mastery of passions. According to Clement, Basilides’ 
followers consider passions to have some power over the highest part of the 
soul, which in effect would lessen the soul’s capability to rule them. John 
Dillon has noted that it was Platonists who emphasised free will over Stoic 
determinism.” Even if or when one allows for shades between these two 
opposites, it is obvious that Authentikos Logos advocates a view that a soul can 
decide on the course it wants to embark. — 

This means that Authentikos Logos advocates a stance that agrees with 
Clement and Isidore. When it calls passions step-siblings of the soul (23:7 - 29) 
or house-born slaves who fight the soul (28:31-29:3), there is something 
similar to the view of passions being likened to animal-shaped appendages of 
the rational soul, but whether the illustrations used are fierce animals, lowly 

step-siblings or slave children, the crucial difference between Basilides’ 
followers and Authentikos Logos is that the latter does not connect passions 
with the rational but the pneumatic soul. The rational soul is not mentioned in 
Authentikos Logos before the ascended soul attains her goal, so nothing 
indicates that the rational soul is directly involved with passions. In 
Authentikos Logos rationality is that capacity of the soul that gains, or has 
gained, mastery of passions and vice, so that ascent above this world is 
possible. The rational soul is that moral quality in human beings that leads 
them to salvation - as it is in Alexandrian traditions. 

Two more examples from Clement’s works illustrate aspects he attaches to 
the rational soul and how he employs it. The rational soul (again) is not quite a 

also rejects as unlikely Epiphanius’ report in Panarion 24 that Basilides studied and taught in the 
chora (Panarion 24.1.4). Basilides’ thought was influenced by Platonic and Stoic teaching. Birger 
A. Pearson, “Basilides the Gnostic” in Marjanen/Luomanen (ed.), A Companion to Second- 

Century Christian “Heretics”, 1-31. Winrich Alfried Lohr has pointed out that Basilides was no 
dogmatic Platonist but embraced Platonic tradition in an eclectic manner. Lohr emphasises 
Basilides as a Christian teacher and spiritual counsellor (“Basilides und Isidore waren keine 

Schulphilosophen sondern christliche, theologische Lehrer und Seelsorger”). Winrich Alfried 

Lohr, Basilides und seine Schule. Eine Studie zur Theologie- und Kirchengeschichte des zweiten 

Jahrhunderts (WUNT 83; Tibingen: J.C.B. Mohr (Paul Siebeck), 1996), 327. 

67 Clement of Alexandria, Strom. 2.20.113-114. 
68 Dillon, The Middle Platonists, 166. 
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philosophical concept, but more so an ethical term that has a connection with 

the scriptures. 
In Stromata 5.14.94 Clement compares Greek and Jewish views, or, as he 

puts it, he describes Greek plagiarism from the Hebrew scriptures.” Clement 
describes creation and says that the body that Plato calls the “earthly dwelling” 
is said by Moses to be formed of earth, and that God from above breathed the 

rational soul into its face, and that is where the ruling faculty (1yyepovikdv) is 

situated.”” Both the rational soul and the ruling faculty denote the more god- 
like part in humans. The way Clement refers to Moses and Plato suggests that 
the rational soul can be approached as a term that connects with the 
interpretation of the scriptures, whereas the ruling faculty is its philosophical 
counterpart.”! 

In Stromata 6.6 Clement discusses Christ’s descent to Hades and considers 
it would be unjust if only those who lived after the arrival of Christ would be 
given the benefit of divine justice: in Clement’s view repentance was given to 
all rational souls. Therefore God who is just allowed an opportunity of 
repentance for the souls of those Jews and pagans in Hades who had lived prior 
to Christ’s arrival.” Clement does not suggest that all souls in Hades would 
have been recipients of Christ’s preaching, but it is only the souls of those 
righteous Greeks and Jews who lived according to the philosophy or the law, 
but departed from life without repenting and therefore without attaining 
perfection.”* Vice versa, it is the rational souls who may reach perfection. This 
puts emphasis on ethics and an ethical way of life. For Clement, the rational 
soul is the highest part of the soul that separates humans from irrational 

69 This accusation is relatively common in early Christian writers of the second and third cen- 
turies. Clement’s views on the Greek “theft” have been considered the most profound version on 
the theme. Winrich Lohr, “The Theft of the Greeks. Christian Self Definition in the Age of the 
Schools” in Revue d’/histoire ecclésiastique 95 (2000), 403 - 426. 

70 Cf. Gen 2:7. Plato does not in fact mention any earthly dwelling. The “ruling part” is Stoic 
terminology. 

71 sixotac dpa éx yijc ev 10 CHa Siam dttecbar Aéyer 6 Mavoii,, 5 yhwov onow 6 IAGtwv oKfvoc, 

yoy 5é tv Aoyucy dvabev EumvevoOfivar b26 tod DE0d sic APSGMNOV. évtadOa yap TO tyyELO- 
WKov Spdoba1 AEyovot, tiv 51d TOV aicbytnpiov éneicodov thc wuyiic Emi tod TPwTOTAGOTOV 

[eioodov] Epynvevovtec, 51 Kal «Kat’ cikdva Kal Guoimow tov dvOpamov» yeyovévar. Clement, 
Strom. 5.14.94. 

72 nasa 8 dvab_v tats woxais eipntar toc AoyiKaic: «boa év dyvoia tic buav Enoinoev pty id8dc 
Gaps tov Edy, Edv Emryvodc HETAVOHOH, NéVtA odTH dQeOroetat TA GuaptHpata.» «idSod yap» 
onot, «tée1ka TPO TpOcHnov budv tov Bdvatov Kal tiv Cary, &KAEEaoOar tiv Garyv» (Strom. 
6.6.48). 

73 énei tic dv eb Ppovav év WG KatadiKy Kal TAs TOV SuKAi@v Kol Ths TOV GpaptOAGV broAGBor eivan 
yoxd, ddikiav tig mpovoiac Kataxéav; and some lines later: tv’ 8 pv todc & “EPpaiav, ot 58 ta 
Ov Eig Emotpogi yaywor, tovtéstw todc ev SiKaLOGbvH Ti} KATA VOUOV Kal KATA PrLOCO~iav 
BeBroKdtac pév, od tedeing 5é, GAN auaptntiKds Siamepavapévouc tov Biov: (Strom. 6.6.45). See 
also Strom. 6.6.68 where Clement says that knowledge is characteristic to the rational soul as it 
practises it so to be be entitled to immortality through knowledge. As in Authentikos Logos, 
knowledge and way of life/ascesis are emphasised. 
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animals and makes them capable of moral life, with an emphasis on freedom of 
will and moral actions. 

As in Philo, the rational soul is not simply the highest or the ruling part of 
the soul,” but the moral part of a human being, and Clement, just like Philo 
and Authentikos Logos, alludes to Deuteronomium 30:15, 19 when he reminds 
his audience of the need of choosing one of the two ways, life or death (Strom. 
6.6.48.6). When Clement’s application of the rational soul is compared with 
Authentikos Logos, it not only emerges that they share the moral aspect that is 
connected with that which is the highest in human beings. There are also 
differences. Clement is concerned with the creation of the first human being 
(not unlike Valentinians), and for him the question of the salvation of Jews and 

pagans is important. Authentikos Logos does not comment on Jews at all, and 
its “worse than pagans” comparisons in Authentikos Logos 33:4-34:32 
portrays pagans as relatively distant: the focus is rather on Christians and their 
way of life.”° 

Origen, like Philo and Clement, employs wvyi AoyiKy, on numerous 
occasions. In Contra Celsum 4.18.30 Origen says that the essence of a soul does 
not change as it enters a body; the discussion concerns Christ but Origen says 
the same applies to any rational soul. Against Stoics Origen argues in Contra 
Celsum 6.71 that the rational soul is superior to all corporeal natures, of 

invisible essence and incorporeal (&o@patov).”° 
Although these passages attest Origen’s dualistic, Platonic mindset, Origen, 

too, favours the term “rational soul” in theological contexts and in this he 

appears to follow in Philo’s and Clement’s footsteps. For instance, in Contra 
Celsum 3.69.3 the question is about free will and Origen argues against Celsus’ 
claim that it is extremely hard to change one’s nature. Origen says that “we” 
know that there is only one nature in all rational souls, and no one has been 
created evil, although many have become evil through upbringing, perversion 
and instruction, so much so that evil has become natural in them. Origen is 
certain that it not only is not impossible to change their natures, but it is not 
very hard to do so.” Elsewhere, too, he indicates that the rational soul is a soul 

74 Clement does mention the tyyeuoviKov at the beginning of the Strom. 6.6.44. 

75 Ulla Tervahauta, “Ignorant people, the fool and pagans”, 195-216. 
76 Kata dé hdc Kai Thy AoyiKYV WoxTV TElp@pévous amodetkvOvat KpEittova Mé&oNnS G@paTUKTS 

pdoEws Kai odoiav ddpatov Kal dodpatov obK dv spa Ein 6 BEdc AOyos, Origen, Contra Celsum 

6.71. 

77 Kai 6 nav Kédoog gnol ta dxddov0a éavtd émpépov Sti PLOW dpeiyat TEAéMC NayyGAEnov. 
‘Huis 56, piav pbow émotapevor méons AoyuKfis WUYs Kal UNdEpiav PaoKovtEC MOV PV VO TOD 

Kticavtoc td SAG SeSnpovpyijo0at, yeyovévar <5é>nohAod, KaKodc Napa Tas dvatpoPAc Kai TAG 

Siaotpopac Kal tag nEpInyNosts, Hote kal poorwblfjvat Ev trot thy KaKiay, meEVOdpE8 St TH Osi 

AOy@ dpetyar KaKiav Prodoacdy gottv od LOvov OdK G5bVaTOV GAAG Kai Od MavE yarEdv, Endv 

povov napadééntai tic Sti motevew dei Eavtdv 1 émi nor VEO Kai navta mpattew Kav’ dvapopdv 

100 apéoxew éxeiveo: Origen, Contra Celsum 3.69, lines 1-11. 



126 The Attributes of the Soul in Authentikos Logos 

who is free to choose good.” Virtue preserves the “image of God” in rational 

souls.” 
Origen’s views of the rational soul’s slow healing process, or restoration, are 

similar to the idea of the soul’s slow progress towards her goal in Authentikos 
Logos. In Authentikos Logos the soul’s descent is followed by a life where it 
“pursues many desires” and appears to attempt ascent on several occasions 
before the final success.* Healing is an important motif in several passages 
where the soul receives or takes medicine, or is ill, but regains its strength.” 

In De Principiis 3.1.13 Origen explains God’s patience with sinners: not all 
souls are brought quickly to salvation but God allows some souls to reach 
salvation more slowly, like a physician who knows that sometimes a slow cure 
is more effective than a rapid one. Origen ends his discussion at this point by 
stating that God does not have only souls’ earthly life in view when it comes to 
salvation: he seems to indicate that salvation may be completed after this life. 
Since the thinking nature (the rational soul) is immortal, its cure may take 
place after this life.’ Origen expresses a similar view of the gradual healing of 
souls, from lapses and progress that happens for different souls at different 
pace in De Principiis 3.6.6.” 

After Origen, Athanasius, Evagrius, and many other Christians continued 

to use the term “rational soul”. This means that although the term may, in 
Christian usage, originate in Philo’s thought, or that of Clement and Origen, it 
is not limited to the third century, or only to Alexandria. In Contra Gentes 32 

Athanasius associates two qualities with the rational soul, namely, that it is 
rational, and that it is immortal. The rational soul is what enables the human 
being to see what is eternal, not the mortal body.” This notion connects with 
Authentikos Logos where the rational soul is that part of the human being that 
reaches its ultimate goal: not only is it immortal, it ascends and goes past the 
slave traders.” 

Evagrius discusses the rational soul in rather dissimilar tones in Practicus 
compared with Authentikos Logos. His language is much more analytical and, 
from a Platonist viewpoint, terminologically exact.” In the first half of Thirty- 

78 A rational soul will abandon idols and resume its natural love towards the Creator: Origen, 
Contra Celsum 3.40.15. 

79 tO «Kar sikova Bod» év woyf] Aoyuch, tH mold Kar’ dpetyv, o@CeoBai papev. Origen, Contra 
Celsum 7.66. 

80 31:20-32:1. 

81 22°273.27:325 28:12. 

82 dpbaptov yap pvow mEenoinke tiv voepdv Kal adtO ovyyevi, Kal OdK dmoKAEietan Honep emi Thc 
évtad0a Cofic t AoyuKt) worn tic Oepansiac. De Princ. 3.1.13 
Origen, De Princ. 3.6.6. In Origen’s view resurrection can only happen after all rational souls 
have been restored to their original unity. 

84 E.P. Meijering, Athanasius: Contra Gentes. Introduction, Translation, and a Commentary 
(Philosophia partum 7. Leiden: Brill, 1984), 105-108. 

85 See Chapter VI. 
86 E.g. Kata pvow évepyet yoy} Aoyucr Stav 16 pev EmOvpntixdv abtijc pEpoc th¢ dpertic Egietat, TO 

8 Ww 
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Three Chapters Evagrius analyses passions as illnesses of the rational soul.®” 
These analyses in their exactness are not quite the same as in Authentikos 
Logos, but the general theme is shared: in Authentikos Logos too the soul is ill 
and seeks healing (27:25 - 33), but it is not indicated that this were the rational 
soul. 

5. Summary 

Above the invisible soul, the pneumatic soul, the material soul, and the 

rational soul in Authentikos Logos were considered in comparison to other 
ancient texts. In the Nag Hammadi writings, only the material soul and 
rational soul are mentioned on a few occasions in separate writings (the 
material soul in Authentikos Logos, the Apocryphon of John and the Trimorphic 
Protennoia, the rational soul in Authentikos Logos the Asclepius). The 
pneumatic soul is not mentioned in other Nag Hammadi texts, and although 
the idea that the soul should be invisible to ascend is occasionally suggested, 
nowhere else in the Nag Hammadi Library is an invisible soul mentioned. 
Invisibility rather is a quality of the highest God or the “Invisible spirit” in 
Sethian writings. 

These attributes are therefore a feature unique to Authentikos Logos in the 
Nag Hammadi context: the use of the soul terminology takes a detailed 
approach at the soul. This is why material for comparison was sought in 
Alexandrian exegetical and Platonic, or Christian Platonic traditions that 
proved to be meaningful for charting the background of this terminology. 
Basilides’ followers, his son Isidore, and Valentinian exegesis in the Excerpts 
from Theodotus were of some interest, albeit rather as co-heirs of Alexandrian 
theologians than closest parallels, as can be noted with different hierarchies 
between Authentikos Logos and Excerpts from Theodotus when the soul’s 
capabilities are discussed. 

The invisible soul is mentioned twice in Authentikos Logos. It is the 
descending or ascending soul, close to the invisible worlds, and one that does 
not yet, or anymore, live an incarnate life in human body. The notion of the 
soul’s invisibility originates in Platonic thought, but the concept was used 
more widely in the environment where Authentikos Logos circulated, and is 

attested in some Nag Hammadi writings. Something similar to Authentikos 
Logos is expressed by Origen when he considers the soul’s need of successive 

38 Ovpuxdv bnép adbtijc dyoviCetat, 16 Sé AoylotiKdv EmPGAAEL TH Hewpig TOV yeyovotwv. Eva- 
grius, Practicus (aka The Monk: A Treatise on the Practical Life) 86. Also: Tpysepovd¢ dé THs 

AoyiKfic oyiic oWons Kata TOV COPd HLOV diSdoKoAov, Stav pév éEv TH AOYLoTIKG pEpet yEvytat 
dpeTh, KaAeitar Ppdvnorc Kal obvEeoic Kal cogia: Stav 5é Ev 1 EMOvENTIKO, GHPpoobvN Kal 

yarn kai éyxpatera: Stav dé év 7O OvpKS, &vdpeia kai bropovn: év bry dé tH yoxf}, Stkatodbvn. 

Evagrius, Practicus 89. 
87 Evagrius, Thirty-Three Chapters (Capitula xxxiii) 1264.46 - 1265.43. 



128 The Attributes of the Soul in Authentikos Logos 

bodies in its different phases, due to its invisibility. Origen’s argument stems 
from his Platonism but is also directed against non-Christian Platonists as he 
denies the soul’s reincarnation into different human or animal bodies during 
its lifetime. Importantly for the dating question, Christian authors do not 
seem to focus on the concept of the soul’s invisibility much prior to Origen. 

The pneumatic soul is an intriguing term, attested by Authentikos Logos, 
Synesius of Cyrene, and John Chrysostom. Chrysostom’s context differs from 
Authentikos Logos more than Synesius, who refers to a pneumatic vehicle of 
the soul. It seems that something similar is intended in Authentikos Logos, 
where the pneumatic soul is the soul that incarnates into human life. The 
question of the soul’s vehicle will be approached in VI.2, in the chapter that 
discusses the body in Authentikos Logos and the “invisible, pneumatic body” 
(32:32) 

The material soul is the other one of the soul’s attributes that is attested in 
two other Nag Hammadi writings, both Sethian. The Trimorphic Protennoia 
refers to living people as material souls and the Apocryphon of John mentions a 
material soul in its discussion of the creation of the human being, as do also the 

Excerpts from Theodotus. The Apocryphon of John and Authentikos Logos 
share a view that the material soul has to do with the soul’s proclivity for 
passions or vices. Nor do the Excerpts from Theodotus exclude the ethical view, 
as the material soul is displayed as the soul most closely involved with earthly 
life. The evidence does not point at a direct link between Authentikos Logos 
and the Sethian or Valentinian traditions. The fact that Authentikos Logos 
resembles both Sethian and Valentinian thought is not best explained by it 
belonging to either school of thought, but indicates that it may have inherited 
motifs or traditions from Valentinian and Sethian texts. 

The rational soul is a widely used term, but the evidence suggests that 
Authentikos Logos should primarily be approached in relation to Alexandrian 
theological traditions, as is attested by Origen and before him, Philo, Clement, 
and what Clement reports of Basilides’ followers and Isidore, as well as the 

Valentinians in Excerpts from Theodotus. However, also other Christian 
authors after Origen should not be neglected. Although the overall view of the 
soul in Authentikos Logos is Platonic in the sense that there are different 
aspects of the soul (faculties or parts in Platonic thought), the soul in its true 
form is considered invisible, and the soul is the most important part of the 
human being, exact Platonic terminology for the soul is not used. 

In this chapter the intention was to discuss how several ancient theological 
and philosophical traditions seem to connect with and be influential in 
Authentikos Logos. Its Christian background is perhaps best exemplified by 
Origen, as the invisible and the rational soul indicate, but also by other 
Alexandrian theologians. Valentinian traditions appear to be recalled in 
Authentikos Logos’ views of the soul when the attributes “material” and 
“rational” are used of the soul, but this is an ambiguous connection. No 
pneumatic (spiritual) soul is mentioned by the texts we have from Valentinian 
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authors. The material soul relates to views of ethics (passions) and the creation 
of the first human being, and is attested in both Valentinian and Sethian texts. 
Clement in Excerpts from Theodotus 51 - 54 mentions a material and a rational 
soul. The passage does not derive from Theodotus and its appreciation of the 
rational in humans differs from Authentikos Logos. 

Valentinian anthropology distinguished between material or earth-like, 
ensouled, rational, and pneumatic natures. The terminology is similar to 
Authentikos Logos but not the same. The hierarchy between differently named 
souls in Authentikos Logos and human natures or kinds in Valentinian texts 
vary notably. This can be taken to indicate that these texts may rather have 
been composed in the same environment, than within the same (Valentinian) 

school tradition. That environment would be early Egyptian Christianity that 
knew Greek theological and philosophical traditions, and perhaps more 
precisely, ascetic communities around the fourth century. Although the late 
third century probably cannot be excluded, at the other end one may extend to 
a fifth-century context, especially if weight is given to the term “pneumatic 
soul” that also appears in Synesius’ On Dreams. 



V. Matter in Authentikos Logos 

In the previous chapter, the epithets of the soul in Authentikos Logos were 
considered from the viewpoint of how they connect with other ancient texts 
where such titles are attached to the soul. The emphasis was on the Christian 
literary context. In this chapter the approach to UA, “matter”, in Authentikos 
Logos will be brought under scrutiny.’ Matter emerges several times in the 
writing as a force that is opposite, even hostile to the soul, and one that aims at 
harming it. Matter was a central concept of philosophical discussions in the 
first centuries CE, and Christian authors approached particularly the question 
of whether matter is created or eternal. To understand its connotations in 
Authentikos Logos, an overview of the views on matter in antiquity will be first 
given in V.1 in order to sketch the background to the concept of matter in the 
writing. Matter is a concept that first emerges in Stoic and Aristotelian 
thought, but from early on, Middle Platonists took part in the discussion, often 
conforming with Stoic views. 

After this overview, passages where matter is mentioned in Authentikos 
Logos will be discussed in V.2. This discussion will suggest that matter is not 
merely a quality, or an inferior quality, but an actively evil force. Matter must 
be discarded, the mixed nature of human life is dangerous, matter is hostile 

and something that leads souls astray, and what is born out of matter is not 
good. The tones of all sections where bAy is mentioned contain an aspect of 
aggression: the soul should rid itself of matter (22:33 — 34); the soul who lives in 
a body is attacked by matter that aims at making it blind (27:28), if the soul 
allows itself to be deceived, it will conceive and give birth to the offspring of 
matter (31:18). Further, the parable of wheat and chaff tells how the wheat is 

spoiled if it gets mixed with worthless chaff, and will then be thrown in with all 
materials (25:23). 

The particular interest of V.2 concerns the extent to which Authentikos 
Logos follows ancient Christian discussions on matter. Above, it was 

concluded that “material soul” provides a connection between Authentikos 
Logos and both Sethian and Valentinian texts. The Apocryphon of John, the 

1 Several scholars have emphasised that }An is difficult, even misleading term to translate, as it may 
be taken as an opposite to immaterial things or substances. In ancient discussions the difference 
was often perceived as having to do with the density of substances, or a spectrum of densities, and 
An often connotes heavy matter, or “stuff” as opposed to something that was thin and light, yet 
still corporeal, like fire or ether, particularly in Stoic and Stoic-influenced discussions. See Dale B. 
Martin, The Corinthian Body (New Haven: Yale University Press, 1995), 3-15 and Dunderberg, 
Beyond Gnosticism, 124-128. These considerations in mind, in this work the Greek BAN is 
translated as “matter”. See also Lampe, A Patristic Greek Lexicon, 1429 - 1430. 
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Trimorphic Protennoia, and the Excerpts from Theodotus all mention a 
“material soul”, but unlike particularly the Apocryphon of John and the 
Excerpts from Theodotus section, Authentikos Logos does not focus on 
creation. “Matter” and “material” have strongly ethical connotations in 
Authentikos Logos. “Material substance”, ovota bAuK, is the origin of desire 
that in turn is the origin of bodies (23:20). Connecting points can be found 
with the Gospel of Mary and the Apocryphon of John as well as Valentinian 
authors who discuss matter and passions, but differences with these texts 

merit scrutiny. Compared with the Gospel of Mary and the Apocryphon of John, 
Authentikos Logos is uninterested in the explanation of the origin of the world 
or humans, but there also appears to be a subtle difference in the focus on 

desire in Authentikos Logos. It will be asked if this interest is not so much 
directed at the cure of this or other passions than to combat against them. 

Authentikos Logos understands “material” in negative terms, both in the 
image of the matter attacking the soul who needs the Word as the medicine to 
cure the blindness caused by matter, and as a quality of a person who lives in 
ignorance and darkness (28:9). Such a person is called “material”, but the 

writing does not go further into a discussion of the three classes of people as 
many Valentinian texts do. 

The negative perception of matter is linked to gendered language, such that 
would suggest polarity between masculine and feminine and that was 
common in antiquity in this context. Images of conception and birth are used 
in connection with matter in Authentikos Logos: desire comes from material 
substance, and body/bodies come from desire (23:17 - 20), almost as if desire 

was the mother of the body, and material substance was the mother of desire. 
Yet the matter is not simply the passive female principle, mother and 
Receptacle of philosophical authors, pliable and formless. When the 
Adversary has deceived the soul she gives birth to the offspring of matter 
(31:8-24). Does this image give matter a male role as the Adversary and the 
opponent of the God, Father of all, does the image of the soul giving birth to the 
offspring of matter recall the birthgiving image of James 1:14- 15? Further, 
does the wheat and chaff parable (25:12- 26), apart from its allegory of the 
effect of the matter on the soul, build on the gospel images of wheat and chaff, 

and wheat and weed. 

1. Background: ban in Ancient Philosophical Discourse 

In ancient philosophical discourse, matter (UAn) was the passive second 
(feminine) principle, often understood to be some formless mass that served 
as a starting-point to diverse things. It was the opposite and yet linked to the 

immaterial or incorporeal and active first (male) principle, God or the logos. 

That made matter a subject in which different philosophical traditions 
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influenced each other, and a subject where common ground is apparent.’ Next, 

an outline is sketched of philosophical thought on bAn, with the focus on 
Platonism. The two particular reasons for this are the dualism to which the 
author of the text clearly subscribes to, and also the view that matter is evil, an 
opinion that was expressed by such Middle Platonists as Numenius but also 
some Christian Platonists.* The same view was also held by Plotinus.* 

Plato is the self-evident starting point, not only because of the Christian 
Platonist outlook in Authentikos Logos, but also because of his influence on 
other philosophical schools. Yet Plato never used the word §An when he 
discussed the two principles of the universe, the intelligible one that is, and the 
one that is undergoing a constant process of becoming and change.” 
Something is required on which the intelligible source can act,° and this 
something Plato termed the Receptacle (Sexduevov, b0d0x1)), Which was like a 
mother and nurse to Becoming, born out of the conjunction between the Ideas 

and the Receptacle. Starting with Timmaeus 48E, Plato outlines the character- 
istics and the relationship between the three and presents it as that of father, 
mother, and child in Timmaeus 50C-D.’ Here Reason is the active principle, the 

2 Clement of Alexandria refers to the similarity of opinions concerning matter in philosophical 
schools in Strom. 5.14.89-90. Clement refers to a verse that he claims comes from Wisdom and 
asserts that philosophers — the Stoics, Plato, Pythagoras, and also Aristotle the Peripatetic - 
suppose the existence of matter (and not Wisdom) amongst the first principles; and not one first 
principle but two, or more. 

3 Numenius took matter to be “wholly bad” in Chalcidius, In Tiraeum 296-297 (Waszink), and 
associated it with the evil world soul. Kevin Corrigan, “Positive and Negative Matter in Later 
Platonism: The Uncovering of Plotinus’ Dialogue with the Gnostics” in John D. Turner/Ruth 

Majercik (ed.), Gnosticism and Later Platonism. Themes, Figures and Texts (SBLSymS12; Atlanta, 

Ga.: Society of Biblical Literature, 2000), 19 - 56, on p. 21-23; Gerhard May, Creatio ex Nihilo. The 
Doctrine of ‘Creation out of Nothing’ in Early Christian Thought (Edinburgh: T&T Clark, 1994), 
56-57. 

Evilness of matter was held by Valentinians according to Irenaeus, Against the Heresies 1.4.5 (“so 

there would be two substances, the one, coming from passions, evil; the other, coming from the 

amendment, liable to suffering”); Marcion according to Tertullian taught that the Demiurge 
formed the world out of evil matter (Tertullian, Adv. Mare. 1.15). According to Origen, Celsus 
explained evil as deriving not from God but from matter and mortal things (Contra Celsurm 4.65). 

4 Matter is evil because it lacks good, Plotinus, Enn. I1.4.16.16; 1.8.51; I1.2.3.52. Corrigan “Positive 
and Negative Matter”, 19-56; Prudence Allen R.S.M., The Concept of Woman. The Aristotelian 
Revolution 750 BC-AD 1250 (Montréal: Eden Press, 1985), 203, but she is mistaken in taking 

Plotinus to be the first one to consider matter evil. 

5 “Eotw ody 8) Kat’ gu doEav mpOtov Siapersov rade: ti td Sv asi, yeveow d8 odk Xyov, Kal ti td 
ytyvousvov pév asi, Ov Sé ovdEROTE; Plato, Tim. 27D-28A, Cornford, Plato’s Cosmology, 21. He 
does use the word but in a different sense: in Politicus 272A bay refers to edible plants other than 
fruits that gave people their livelihoods in the times of Cronos, without agricultural activities. 

6 “HS ody addic apy mepi tod navtdc¢ ote peovec tic APdaVev SmppNUsvy: Tots usv yap ddo sid 
dterrous8a, viv dé tpitov GAAO yévoc Hiv SnAwréov. Tim. 48E. 

7 v8 odv 1 napdutt xpr) yévy StavonPijvat tpitta, 1 LEV yr-Vousvoy, TdF gv d yiywerar, 1d ¥ SOsv 
APOLOLOvpEVOV EVETAI Td yryVOLEVOY. Kal 5} Kal TPOTsUCdoat ApsMer td Lv Seydusvov uNntpi, td 
d0ev xatpi, Thy dé petakd todteav Pvow sKkydve. Tim. 50C-D. dmodoy}, Tim. 51A. Cornford ex- 
plains Plato’s thought: “If the perfectly real Forms are to have the objects of opinion as images, 
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source of wisdom, and father that is contrasted with the Receptacle, the passive 
and feminine principle, the source of ignorance, and mother.’ This mother is 
the formless substance that God used when he created the world. It is invisible 
and without qualities so that it may receive all kinds in itself, and should not be 
associated with any particular element.’ 

As a technical, philosophical term (An was first introduced by Aristotle,'® 
which did not stop later Platonists from reading it into Plato’s thought, 
particularly when it comes to Timaeus. Aristotle associated matter with 
passivity or potential and contrasted it with form or word that gave it structure 
or form. The opposite of matter was not immaterial substance." For Aristotle, 
the soul was the “form” to the body’s “content” or “matter”, and although the 
soul did not consist of cpa or HAM, it was still composed of some kind of light, 
thin “stuff”, like fire, as some others believed.’’ Aristotle employed Plato’s 

framework of father-mother, but Aristotelian thought was more theoretical 

than Plato’s: form was active and characterised actuality and the soul, whereas 
matter characterised potentiality and body.” 

Similarly to Platonic and Aristotelian views, Stoic physical theory also 
starts from two principles, the active (10 zowdv) and the passive (10 mdaxzov), 

unqualified substance (Gouv obcia) that is matter. Matter is inactive and 
needs the active principle to move, shape, and direct it; things are made from 
something and by something.* The world is composite of these two principles, 

there must be something, not wholly unreal, to receive these images.” Cornford, Plato’s Cos- 
mology, 178. The contents of the Receptacle are fire, air, and such changing things in 
Tim. 49A-50A, and in 50A-C the image of moulding figures of gold exemplifies the permanent 
nature of Receptacle and its changing qualities, but she is not any one element herself, Tim. 51A. 
See Cornford, Plato’s Cosmology, 178-188. 

8 The polarity between father and mother, wisdom and ignorance appears also e.g. in Symposium 
204B:”Eputa pi.icogov civus pi.oogov 6é Svta peta) civai ogo? Kai duabodc. aitia 62 abt 
Kai tobtwy 1 yéeveoc: natpdc pev yap cogod Zot Kai cbndpov, pNTPds 6é Ob Go—ic Kai GnOpoV. 
For Plato’s duality between male and female, see Allen, The Concept of Woman, 57 -82. 

9 Plato, Tim. 50C-51B. 616 61) thy t00 yeyovtoc Opatod Kai navtw< aicbntOd yntépa Kai DRodOZNY 
ufte yfy pire dépa ure xO pre Béep AZyopcy, pre boa éx tobtww prte & Gv tadta yéyovev- 
602 évopatov ebb 11 Kal Gpoppov, navéczéc, uetorapPavov 6é dnopGtata xy tod vorntod Kai 
bvcu,ur6tutov. Plato, Tim. 51 A, see also 51E and 52D-53B. 

10 Aristotle defined matter as the “substratum which is receptive of coming-to-be and passing- 
away”, 10 imoKeipevoy yevicens Kal pbopas éextik6v (On Generation and Corruption, 320A 3); 

as that “out of which things come”, 10 & ov ytyvetat (Metaph. 1032A 17). Matter is one thing, 
form another, and their compound a third one. Metaph. 1034B 34 etc. 

11 tobtw 62 6 pev tiv Hany dx0dibwow, 6 62 10 clb0c Kai tov D6yov. Aristotle, On the Soul | 1.403B; 
cf. Il 12.424 A where matter is compared with wax that may receive impressions. 

12 Aristotle, On the Soul 1 2.405B; I] 413 A. 

13 Both Plato and Aristotle associate form to father, and matter to mother, but Plato’s active/ 

passive-dichotomy becomes an actuality/potentiality a in Aristotle, Allen, The Con- 

cept of Woman, 83-126, esp. 124-126. 

14 Diogenes Laertius 7.134 in A.A. Long and DN. Sedley (ed.), Hellenistic Philosophers. Vol. 1: 

Translations of the Principal Sources with Philosophical Commentary (Cambridge: Cambridge 

University Press, 1987) and Vol. 2: Greek and Latin Texts with Notes and Bibliography (Cam- 
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which means that they need one another. The active principle (cause, god, or 
Adyoc) is always present in matter, giving it some quality or another. It is not 
difficult to detect the mutual influences of philosophical traditions on one 
another; the active and passive aspects and interaction of cause and matter are 
rooted in Platonic and Aristotelian traditions, but Stoics insisted on strict 

materialism. God and souls had to be corporeal, and vice versa, bodies contain 

god as they are composites of it and matter. Everything in the cosmos consists 
of some sort of “stuff”, heavier or lighter, even souls. Further, everything is 
destructible and nothing immortal, including souls."” 

The Aristotelian and Stoic views had a strong influence on Middle 
Platonists. Many Platonists identified the mother-principle as tAn and 
considered it corporeal and fundamentally opposite to the incorporeal God, a 
major deviation from Plato’s thought. Materialist influence appears early, 
starting at least with Antiochus of Ascalon (born c. 130 BCE) who read 

Timaeus in a way that came close to Stoic understanding of the physical world. 
Antiochus thought that all things were formed and produced out of matter, 
which could receive all things, transform and dissolve again, not into 
nothingness, but into its own parts. He took mind to be of some material 

substance, and he thought that souls consist of fire.'° Likewise in the second 

century CE Alcinous considered matter to be the lowest principle and 
explained the concept of matter as nurse as deriving from the fact that matter 
sustains the whole realm of generation. The influence of Stoic and Aristotelian 
thought is obvious in Alcinous, who adds the word An into his reading of 
Timaeus and formulates matter as “potentially body”."’ 

The Timaeus-based mother-matter image can be encountered in works of 
several Platonists who were active from the first centuries CE onwards. 

bridge: Cambridge University Press, 1987), 44B; Seneca, Letters, 65.2 in Long/Sedley (ed.), 
Hellenistic Philosophers, 55 E. 

15 Long/Sedley, Hellenistic Philosophers 1, 270-274. Souls are bodies too: “Chrysippus says that 
death is the separation of soul from body. Now nothing incorporeal is separated froma body. For 

an incorporeal does not even make contact with a body. But the soul both makes contact with 
and is separated from the body. Therefore the soul is a body (o@pa &pa 1 yoy}).” Long/Sedley, 

Hellenistic Philosophers, 45 D (Nemesius 81,6-10 = SVF 2.790, part). See also 45 A (Cicero, 

Academica 1.39 = SVF 1.90), 45 B (Sextus Empiricus, Against the Professors 8.263 = SVF 2.363), 

45 C (Nemesius 78,7 - 79,2 = SVF 1.518, part), 45 G (Aristocles in Euseb. Praep. ev. 15.14.1 =SVF 

1.98, part). On Stoic materialism, see also Martin, The Corinthian Body, 6-15. 

16 Dillon, The Middle Platonists, 81-84. John Dillon doubts Antiochus would have been the first 

one to question the soul’s transcendence and immateriality. Despite his Stoic views, deviating 
from them Antiochus did not postulate atoms, but considered dissolution and division to be 

infinite, “since there exists nothing whatever in the nature of things that is an absolute least, 
incapable of division”, and he does not mention ekpyrosis. A.A. Long, Hellenistic Philosophy: 
Stoics, Epicureans, Sceptics (Berkeley: University of California Press, 1986), 222-229. 

17 Alcinous, The Handbook, 8.2; 9.1; 15. See Dillon’s Introduction and Comments in The Hand- 
book, xvii, 90-92, and also Dillon, The Middle Platonists, 280. For more Middle Platonists’ 
readings of matter into Timaeus, see e. g. Dillon, The Middle Platonists, 204 - 206, 211 (Plutarch), 
313-315 (Apuleius). Corrigan, “Positive and Negative Matter”, 22. 
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Platonic tradition generally viewed the second principle as the more inferior of 
the two, but sometimes it was, even when its material aspects were 
emphasised, given positive aspects and evaluation. Such is Philo’s portrait 
of Wisdom of God as nurse and foster-mother in The Worse Attacks the Better 
115-117 where Wisdom is depicted as a breastfeeding mother or nurse to her 
suckling child, the soul, who receives nourishment from the fountain of 
Wisdom." As the mother of generated things in the world Wisdom feeds those 
born of her. The food provided is food of wisdom, and the terms Tpo@dc 
(“mother”, “foster-mother”) and t10nvox6poc (“nurse”) connect the image 
with Timaeus, despite the fact that these exact words were not used by Plato." 

In Philo’s nourishment-providing Wisdom-Mother John Dillon detects a 
resemblance to Plutarch’s Isis, which leads him to presume that Philo found 
this concept already established, probably in contemporary Platonised 
Pythagoreanism.” Plutarch associates Isis, his female principle, with matter: 
she is the Receptacle and the mother. What is noteworthy for this study is that 
Plutarch did not presuppose complete polarity between the father and the 
mother principles. His mothering principle was also an active, generating 
mother.”' Plutarch also wrote that the Moon/Isis is the mother of the world 
whose nature is both male and female (Gpoevd0nAvc), because on one hand 

18 tadta dé yoxiis tpo~ai Kupinc sil tig ONAGCEw ikaviig, dg 6 VoobErys ONoi, “WEAL eK TETPAG KA 
ZAquov ék otepedic NéTPUG”, NETPAY TH oTEpEdy Kal ddiéKOTOV Eu~aiveav cogiav BE0d, THY TPO~dv 
Kai TIONVOKOLOV Kal KOVPOTPdGoV TOV GPOGptOD diaitns épiepévav. adty yap ota pNP tov év 
KOOU® YEVOLLEVN TAs TPO@AG EE Eautiic EvOds TivEeyKE TOIc dnoKUNMEiow: GAN ody Enavta TPOYFIC 
Beiag HEIMOn, 14 8 Soa tHv Exydvov éEndEa TAV yevvnodvtwv ebpicKketo: TOAAG yap koO” & 
Apidg Gpetiig, 6 tod neEpi ta oitia Kai MOTE OYETALMTEPOS, SiéQVEIpE. PEpEtar 8’ 1} Tic DEiac copiac 
mY toté pev Apeumotép@ Kal mpgotép@ Pevbpatt, toré 52 ad pet” dEvtEpov tod Taxou Kai 
TAsiovos popac te Kal POUNS: Stav pv OdV HpEpLa KaTEPyNTOL, UEAITOS YAVKaivEl TOV TPOTOV, Stav 
Sé pET’ OKOTHTOG, 40pda. BAN KabGrEp LAcov woyiKod yivetai pwtdc, Philo, The Worse Attacks the 

Better, 115-117. 

19 John Dillon sees in the physical images of breastfeeding and flowing nourishment echoes to the 
Earth Mother in the sense that Wisdom of God is not just the assisting, abstract principle of 
creation but the Mother of all creation. Dillon, The Middle Platonists, 164. 

20 Dillon, The Middle Platonists, 164. Philo postulated Monad and Dyad, i.e. God and his Wisdom, 

in a truly Platonic manner. It is uncertain, according to John Dillon, whether Philo thought of 

God as also the creator of matter — his texts seem to point either way. For instance, in Who Is the 

Heir, 160 Philo speaks of pre-existent matter in a thoroughly Platonic manner; in Allegorical 
Interpretation II, 2: “neither before creation was there anything with God, nor, when the uni- 

verse had come into being, is anything ranked with him”. Dillon, The Middle Platonists, 158. 
May, Creatio ex Nihilo, 9-21 notes that Philo shows connection to both Platonic and Stoic 
conceptions. He is, of course, always faithful to the Scripture. See also On Creation where pre- 

existent matter is postulated alongside God. May denies that this would be a principle equal to 

God. May, Creatio ex Nihilo, 15. 

21 Plutarch, Isis and Osiris, 372E-37C, 373F-374 A. Plutarch’s Isis is equated with Plato’s Re- 
ceptacle, matter, and wisdom, and Dillon observes that she “takes on very much the same 

character as Sophia in Philo’s system, suggesting a tendency in Alexandrian Platonism to 
identify at least the positive aspect of Matter with the World Soul”. Dillon, The Middle Platonists, 

204. Allen on Plutarch and Plotinus: Allen, The Concept of Woman, 195-205. 
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she receives and is made pregnant, on the other, she sends forth and sows 

generative principles into the world.” These views on matter-mother are 
relevant for the step-family metaphor in Authentikos Logos 23 that reflects the 
consequences of the yoking together of male and female, immaterial and 
material. Changes to Plato’s originally passive feminine principle, such as not 
total passivity of the mother (Plutarch), or the evilness of matter (Plutarch, 

Sethians, Plotinus) were developed. It will shortly be discussed that in 
Authentikos Logos matter is not simply passive and female, but that it contains 
active qualities when it is described as hostile and aggressive. 

As significant as Stoic traditions and influences are on Middle Platonists, 
the basic outlook in Authentikos Logos is Platonic, and any Stoic influence 

comes out within a that outlook. Although Platonists from quite early on 
adopted, or absorbed Stoic views,” Authentikos Logos does not refer to 

monistic or materialist ideas but rather subscribes to dualism and some sort of 
immateriality of the soul. The text complies with the polarity between matter 
and immaterial, for instance, the invisible worlds and the soul as part of them 

are seen as different from the material world; the soul’s different bodies rather 

serve as gradations between the two opposites rather than support a monist 
and materialist view of things. The soul can exist separately from its corporeal 
body, and discarding the body is not the end of the soul. 

Engberg-Pedersen has outlined the situation of the philosophical schools 
and the influence they held in antiquity, and argued that after the first and 
second centuries CE and the period of Late Stoicism, the influence of the Stoic 
school diminished. By the time Marcus Aurelius installed four chairs for 
philosophy in Athens in 178, Engberg-Pedersen suggests, “both Epicureanism 
and Stoicism were for all intents and purposes basically extinct”. The two 
leading forces from Plutarch onwards were Aristotelianism and new forms of 
Platonism - Christian Platonism and Neoplatonism - and Platonism was 
particularly influential in the third and fourth centuries.“ Engberg-Pedersen 
detects two main reasons for the tide turning from Stoic to Platonic thought: 
first, Platonic dualism fitted better than Stoic monism the Christians’ sense of 
God’s transcendence, and second, although Stoics, despite being determinists, 

sought to retain enough freedom for humans to make (moral) choices, their 
monistic materialism lost to the dualist position of Platonism that was seen to 

22 Plutarch, Isis and Osiris, 368 C-D. 
23 Engberg-Pedersen, “Setting the Scene”, 1-14. 
24 This change from a Stoic to a Platonic framework for Christian authors was obviously gradual, 

and the transitional period is characterised by a flexible relationship between the different 
schools, which allowed philosophers to have an identity of their own. It is therefore not realistic 
to expect purity of classic Platonic views, or to be surprised at occasional Stoic elements. 
Engberg-Pedersen, “Setting the Scene” 1-14. Similarly May emphasises the importance of 
Middle and Neoplatonist traditions for the development of Christian views on creation. May, 
Creatio ex Nihilo, 2-5. 



Background: §An in Ancient Philosophical Discourse 137 

better account for human freedom.” This theme is emphasised in the two ways 
maxim in Authentikos Logos 24:10 - 13. Both themes important to the takeover 
of Platonic traditions are represented in Authentikos Logos. Indeed it appears 
that late ancient Platonic traditions were influential to the views in the writing: 
VAn is the opposite of the invisible worlds and it is given a fairly negative 
evaluation. 

Philosophical tradition considered matter as generally inferior, but 
Plotinus went further and connected matter with evil.”° He formulated his 
views in response to Aristotle and “Gnostics”, usually taken to refer to 

Sethians. Plotinus combined Plato’s Receptacle and Aristotelian matter, and 
developed from this the concept of the negative and evil nature of matter.” It 
emerges that Authentikos Logos resonates with many of Plotinus’ views. For 
instance, a soul in a body that has matter is mixed with qualities of matter and 
is hindered in seeing and darkened by matter, whereas the perfect soul directs 
itself to intellect and turns itself away from the matter (Enn. 1.8.4.14- 28): this 

all is similar to how Authentikos Logos exemplifies the soul’s conditions 
(22:28 - 34; 28:23 - 26; 31:26-30). Wickedness in the soul and the species of 

wickedness (vices etc.) are specified by matter, and they stem from its nature 
(Enn. 1.8.5). Vices arise from matter as species of evil, whereas virtue enables 

us to master matter (Emn. I.8.6; matter and vices: Auth. Logos 23), and people 

escape evils through virtue and separating themselves from body and matter, 
because life in a body brings one into close connection with matter (Enn. 
1.8.7.12-14; keeping apart is emphasised in Authentikos Logos (25:6 -26; 
26:30; 31:24 - 33). The descent of the soul connects it with matter, and matter is 

the cause of the soul’s weakness and vice (Enn. 1.8.14.44-51; Authentikos 

Logos 23). 
If Plotinus’ discussion of matter connects with vices and virtues, several 

early Christians, such as Marcion, Valentinus and Basilides, had connected 

their discussion of matter to questions of the origin of the world - why and 
how did the world come about - and questions of evil and suffering were 
linked. Genesis exegesis was central to these authors who had an equally 
thorough command of philosophy, which enabled them to merge the two 
traditions, philosophical and biblical.” Authentikos Logos, on the other hand, 

25 Engberg-Pedersen, “Setting the Scene”, 1 - 14. 

26 That matter is evil, e.g. Dopatov dé pborc, KaBdoov pEtéxet BANG KaKdv Gv ob MPAtov ein: Enn. 

1.8.4; AMAG neds odv & avaeyKng, Ei 16 GyaBdy, Kai 13 KaKdy; Ap’ obv obtac tt Ev 16 navel Sei TI 

BAnv elvan; EE évavtiov yap & dvayKne 168¢ 16 nav: 7} OOS dv ety pH} Banc ovlons.M epryHéevy 

yap odv 8 RH tOdSE TOD KOGHOD vo... Enn. 1.8.7. 

27 Corrigan, “Positive and Negative Matter”, 19-56; Allen, The Concept of Woman, 201-205. A.H. 

Armstrong, The Cambridge History of Later-Greek and Early Medieval Philosophy (Cambridge: 

Cambridge University Press, 1969), 9, 82-83, 197. That Plotinus’ Gnostics were Sethians, see 

Burns, Apocalypse of the Alien God, Corrigan, “Positive and Negative Matter”, 43-44, Turner, 

Sethian Gnosticism, 709-711. 

28 May, Creatio ex Nihilo, 2-5; 39-61. Dunderberg, Beyond Gnosticism, 119-133. 
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does not portray a profound interest in questions concerning the origin of the 

world or matter” and no allusions are made to Genesis. Its thinking runs more 

on Plotinus’ lines in its focus on virtue and vice, and matter as the disturbing 

force on the soul’s path towards virtue and ascent.” 

2. References to Matter in Authentikos Logos 

In this part the sections of the Authentikos Logos that mention matter or 
material substance are brought under scrutiny in order to discern how matter 
is discussed in the writing. It is compared with texts that in some ways come 
close to it: these will include alluded gospel parables and the Epistle of James, 
other Nag Hammadi and related writings that were read in the early Egyptian 
Christian context, and writings of Christian teachers from the second to the 
fourth centuries. What emerges is a view of matter as evil and harmful, and a 
connection of matter to passions” and vices. 

2.1 Matter and Material Substance in Authentikos Logos 22 and 23 

Authentikos Logos begins with the appearance of the invisible worlds and the 
invisible soul’s gradual descent. The purpose of the soul’s descent is to see with 
her mind, understand (who are) her (real) relatives, gain knowledge of her 

root and grasp the branch where she has originally come from, so that she 
would gain what is hers and give up matter.” The focus is not only on receiving 
the good things, but on giving up what is harmful.* Discarding matter is a 
prerequisite to full knowledge and gaining what belongs to oneself. The Word 

29 The closest connections are at the beginning of the writing. 22:6 - 15 states the origin of the soul, 
and some pages later 25:8 - 13 refers to the role of the Father as the originator of the world and 
the great contest in the world. 

30 One does well to keep in mind, particularly during the discussion in this chapter, that as 
Engberg-Pedersen has pointed out, no early Christian writer was either a Platonist or a Stoic per 
se. They were Christians above all. Engberg-Pedersen, “Setting the Scene”, 1 - 14. 
In this work 1480¢ is mostly translated as “passion”, not “emotion”: Stoics wished to abolish not 
the emotion, but the passion. RH. Sandbach, The Stoics (Bristol: Bristol Press, 1989), 59-60. 

32 GTPGCN&AY GBOK 24 NMECNOYC NCPNOEI NNECCYTTENHG- NCX1 COOYN 
ETGCNOYNG: XECKAAC GCNATWSE CENECKAAAOC NTACP WPM NEI GBOX 
N2HTG: XGKAAC SCNAXI MNETE NWC NCKW NCWC NOY [AH] (22:33-23:1). 
This is a fragmentary section, for the first lines of p. 23 have been destroyed, and the word 2Y \H 
must be reconstructed. The reconstruction is a plausible one. 
Whether there is anything else that should be discarded is not certain because of the damage 
done on the upper lines of the page 23. 

3 —_ 

3 Ww 
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is the nourishment and medicine that strengthens the soul to both get rid of 
the matter and regain the connection to its true home.™ 

How the need to discard the matter, which concludes the page 22, connects 

with the re-marriage metaphor on page 23 is not entirely clear, as the first lines 
of page 23 have been destroyed, but the purpose of re-marriage, step- 
siblinghood and inheritance images on this page is to explain the soul’s 
situation in her incarnate life. The soul’s life in a body resembles a marriage of 
a man to a woman, both having children from previous marriages. The 
woman’s children now start calling the man’s children their siblings (23:4- 
14). This, that is, incarnation, makes likewise the soul a sister® of desire, 

hatred, and envy, and a material soul (23:14 - 17); “and so, then, the body came 

from desire, and desire came from material substance” (23:17-21).*° This 
sentence is some sort of a result or conclusion concerning the relationship 
between material substance, desire, and the body. This - life in a material or 

heavy body - connects the soul with desire, hatred, and envy, and the birth of 

the body is connected with desire and material substance. 
The metaphor continues with a discussion of siblinghood: life in a body 

that is connected with material substance is the reason why the soul became 
the passions’ sibling. Yet these new siblings are not the soul’s true or full 
siblings, but only outsiders who are not entitled to inherit from the male; they 
can only inherit their mother (23:21-26). The end of the page remains 
somewhat unclear as the text had continued to the damaged upper part of the 
next page, but it starts with a comment “If the soul wishes to inherit with 
stepsiblings”, after which is given a list of their possessions: “proud passions, 
life’s pleasures, hateful jealousies, boasting, foolish talk and accusations” 
(23:27 - 34). Perhaps further passions or vices were added, but page 24 where 
the list perhaps continued is damaged on its first five or six lines, so it is 
impossible to know what exactly was said. 

Page 23 is important for the view of Authentikos Logos on the soul’s 
incarnation, material life, and passions, and can be compared with similar 
views of the relationship between matter and passions that were made by other 
Christian authors from the second century onwards. For instance the 
Apocryphon of John, the Gospel of Mary, Valentinians in the reports of 
Irenaeus and Hippolytus, and in Clement of Alexandria’s Excerpts from 

Theodotus connect discussion of matter or material substance to that of 

passions. This suggests something in common between Authentikos Logos and 

these texts, but what is shared and why? Next, Authentikos Logos and the 

Gospel of Mary, the Apocryphon of John, and Valentinian views, will be 

34 22:20-27. 

35 The Coptic text uses the word CON, “brother”, but since the soul is a female entity in the 

writing, and the word VY XH is feminine, it is read as “sister”. 

36 For reading of 2WCTE as indicating a conclusion, see Layton, A Coptic Grammar, $503 and 

Liddell/Scott/Jones, A Greek-English Lexicon, 2040. 
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discussed. It will be suggested that although its views resemble those expressed 
in the other discussed texts, these resemblances do not suggest a close or 
literary relationship, but rather indicate knowledge of such writings as the 
Apocryphon of John and the Gospel of Mary, Valentinian texts. 

The extant part of the Gospel of Mary begins with a discussion that concerns 
the nature and destructibility of matter, sin of the world, the relationship of 

matter with passion and what all of that means to the disciples. These issues 
are approached on pages 7 and 8, the first preserved pages of the gospel. In the 
Gospel of Mary 8:2 - 4 the Saviour comments on matter in a way that resembles 
the view in Authentikos Logos: “The matter gave birth to passion that has no 
image, coming from what is contrary to nature. Then follows confusion in all 
body” (Gos. Mary 8:2 -6).” Matter in the Gospel of Mary gives birth to passion, 
and something contrary to nature plays a part in the origin of passion. The 
birth of the passion causes confusion or disturbance (tapay) in the whole 
body. The Saviour encourages his disciples, and the hearing formula “Who has 
ears to hear, let them hear” shifts the discussion to a call for obedience and 

warnings against not being led astray. 
There is similarity in the line of thought between Authentikos Logos and the 

Gospel of Mary, even when their respective contexts and choice of words differ 
somewhat. In Authentikos Logos the body comes from desire (ém10vpia.) and 
desire from material substance (obdota bA1KN), and in the Gospel of Mary matter 
(WAN) gives birth to passion (1400c). Both writings are concerned with the same 
issue: emergence of passions from matter/material substance, and how this 
leads to the birth of a body.” In both, matter or material substance is the mother 
to passion (Gospel of Mary) or desire (Authentikos Logos). Whereas in 
Authentikos Logos what is born is the body, that is, the incarnate soul who is a 
step-sibling to various passions, in the Gospel of Mary a disturbance of the whole 
body emerges. Both views suggest that human life is disturbed by passions. 

The Gospel of Mary and also the Apocryphon of John use the term “matter” 
(WAn), whereas the term employed in Authentikos Logos is “material substance” 
(ovoia DAH). This is not an insignificant detail: odcia bAuK derives from 
Aristotelian vocabulary, and for example Alexander of Aphrodisias in the early 
third century CE, commentator of Aristotle’s works, frequently uses the term.” 
“Material substance” is also used in Valentinian creation accounts. 

37 [AOJYAH X(N] OYNAG@OC EMNTAC MMAY MNGING GAUEI GBOX ON 
OYTIAPA®YCIC TOTE MWaAPCOYTAPAXH WWNGE 24NCWMA THPX. Esther de 
Boer translates: “Matter [brought forth] passion that, since it proceeded from an opposite 

nature, has no form. From then on confusion exists in the whole body.” Esther De Boer, The 

Gospel of Mary, 19. 
38 E.g. The word “root” (NOYNG) in Authentikos Logos refers to the soul’s origin, its divine home, 

to which the soul should return (22:30). In the Gospel of Mary the “root” refers to the original 
condition to which all must return, matter in particular, cf. also Orig. World 127:3-5. King, The 
Gospel of Mary of Magdala, 45. 

39 Aristotle, Metaphysics, 1044 A, 1049 A, 1077 A. Cf. Dillon, The Middle Platonists, 178 discusses 
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Esther de Boer’s analysis of the Stoic elements in the Gospel of Mary adds 
much to our understanding of what is meant in the Gospel of Mary, and that is, as 
will emerge, not entirely the same as in Authentikos Logos. De Boer argues that 
the most straightforward reading for the quoted sentence is that matter brings 
forth passion as a mother gives birth to a child, because it has been generated by 
“something contrary/opposite to Nature”. The latter thus takes the role of the 
father in the same manner as Nature or God does in Stoic thought. Passion 
emerges from the combination of matter and “something contrary to Nature”, 
which in turn leads to “confusion in the whole body”.*” Combined with the 
TlAP&®Y CIC matter produces the disturbing passion and the confusion of 
the body that the disciples need to be aware of, and resist. 

If material substance is the mother, Authentikos Logos in its comment does 

not elaborate whether something acts as the father. Perhaps material substance 
simply generates desire out of herself (as in the Valentinian myth Wisdom 
generates by herself), or perhaps there is another force to do that, but neither is 
hinted and it seems that this was of no interest to the author. Unlike the Gospel of 
Mary, which applies the verb XT1O, which refers to begetting or birth-giving, 
Authentikos Logos uses G1 GBOX 2N-, “to come forth from”, which has no 
direct connection with birth-giving. 

In De Boer’s view the Gospel of Mary gives a variant to the Stoic concept of 
matter and Nature (or logos, or God) that created harmony into the cosmos. In 
the Gospel of Mary variant, matter and a power that is opposite to nature create 
confusion. The Gospel of Mary does not represent academic Stoic thought but 
provides a variant with a dualist tendency - in Stoic monism there is no other 
force than Nature. In De Boer’s argumentation this finds its explanation in the 
notion that the Gospel of Mary merges various traditions, Jewish, Christian, 

Platonic, and Stoic.” 
On the preceding page, Gospel of Mary 7, the disciples enquire about the 

destruction of matter and the question is followed by the Saviour’s reply.” This 
displays interest in the topic that was widely discussed among early Christians, 
particularly during the late second century: matter and its perishability.*’ The 

Philo’s mixing of Aristotelian and Stoic concepts in The Decalogue, 30-31, e.g. obvota and ban. 

Cf. also SVF I, 87. Alexander of Aphrodisias, Commentary on Aristotle’s Metaphysics, e.g. 444, 

556, 584, 592. 

The first Christian author whose writings attest the use of oboia bAuKy is Irenaeus in Against the 

Heresies 1.1.9, where he refers to Valentinian teaching, and after him, Clement of Alexandria, 

Strom. 5.14.90; Eclogae Propheticae 2.3.1 (in plural). 

40 De Boer, The Gospel of Mary, 19. 

41 De Boer, The Gospel of Mary, 37 - 52. Esther De Boer, “A Stoic Reading of the Gospel of Mary: The 

Meaning of Matter and ‘Nature’ in Gospel of Mary 7.1-8.11” in Rasimus/Engberg-Pedersen/ 

Dunderberg (ed.), Stoicism in Early Christianity, 199 - 219. See also King, The Gospel of Mary of 

Magdala, 37-44. 

42 Gos. Mary 7:1-8. 

43 May, Creatio ex Nihilo. Einar Thomassen, “The Derivation of Matter in Monistic Gnosticism” in 

Turner/Majercik (ed.), Gnosticism and Later Platonism, 1-17. Ismo Dunderberg, “Johannine 
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Gospel of Mary thus dedicates more space to its discussion on matter and 
demonstrates knowledge of and an interest in questions that require philosophical 
and theological knowledge. At the same time, its interest in the perishability of 
matter does not go into detail. The Saviour’s answer that everything will dissolve 
into their roots is not a detailed reply; as Karen King has pointed out, the Gospel of 
Mary does not spell out which of the two options it may adhere to, whether the 
matter is formed and pre-existent or created and destructible. The general 
message, to which the common Platonic and Stoic koine forms the background, is 
that everything is fleeting.” 

Even less attention is given to matter or material substance as a philosophical 
topic in Authentikos Logos. It shows no concern with the perishability or origin of 
matter, and there is no interest in the future of matter as in Gospel of Mary 7. 
Rather the understanding of the soul’s origin and mixed state connects with the 
need to avoid or control the “step-siblings” (passions). The inferiority of these 
disturbing passions is suggested in the step-sibling image: whatever emotions 
appear connected to the soul, they are inferior, have a lesser share and cannot 
conquer the soul. This suggests that Authentikos Logos and the Gospel of Mary 
share an ethical orientation, and similar views of human life: life is a mixed 

condition where passions disturb the life of the soul. However, the passions or 

ethical issues upon which these two writings focus are different: Gospel of Mary 8 
shows concern for anxiety, fear, and false spiritual guidance, which have been 
approached as connecting with anxiety under persecution and fear of martyrdom 
that the rhetorical situation of the text suggests.” Desire is the most frequently 
mentioned passion in Authentikos Logos, whereas fear is not mentioned at all.*° 
The similarity, thus, is not very strong, particularly if one notes that the idea of life 
as a mixed condition, and that of human life as disturbed by passions are very 
common notions in ancient literature, and views that are to be found already in 

Plato’s works. 
Passions that have matter as their mother are also encountered in the long, 

Codex II version of the Apocryphon of John 18:2-5, 10-14.*’ This section of the 

Traditions and Apocryphal Gospels” in Jens Schréter (ed.), The Apocryphal Gospels within the 
Context of Early Christian Theology (BETL 260; Leuven: Peeters, 2013), 67 - 93; Valentinians on 
vAn: Dunderberg, Beyond Gnosticism, 126-128. 

44 So Karen King, who does not analyse Gos. Mary 8:2-4, but makes this comment regarding Gos. 
Mary 7:1—8. King, The Gospel of Mary of Magdala, 45-47, the background, 41-44. 

45 This need not reflect the actual issues, and as Dunderberg notes different situations of the 
audiences have suggested different readings. Dunderberg, “Johannine traditions”. See also 
King, The Gospel of Mary of Magdala, 57. 

46 Note also that whereas in the Gos. Mary 7:12 the disciples ask the Saviour about the sin of the 
world, no concept of sin appears in Authentikos Logos. 
See also Ap. John II 21:4-12 where Adam’s heavy body and his tomb (lit. “tomb of the form of 
the body”) is formed and originates in earth, water, fire, and spirit, that is, in matter that is 
ignorance of darkness, in desire (ém0vpia), and their counterfeit Spirit. The Apocryphon of John 
originates most probably in some second-century urban school-setting, most likely in Ale- 
xandria, and is usually characterised as a Sethian writing, based on its contents and themes, and 

4 N 
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Apocryphon of John, as discussed above in Chapter 4, is preceded by a systematic 
view of the creation of Adam’s soul-body, and angels and demons that are in 
charge of its different parts. The origin of the four demons in the body are heat, 
cold, wetness, and dryness, and their mother is matter, the one who nourishes 
them. Thus matter not only gives birth to passions, but it also nourishes them: two 
aspects of motherhood are evoked. The concept of matter as mother was 
discussed by philosophical authors and employed by for example Plutarch in his 
views of Isis in Osiris and Isis. That passions are mixed or in connection with 
matter (Ap. John II 18:12 - 13) is not only similar with the Stoic concept of matter 
enlivened by nature, but also resembles the views in Authentikos Logos and the 
Gospel of Mary. 

The discussion of matter and passions in the Apocryphon of John is the most 
elaborate and most precise of these three texts. Matter is the mother of the four 
chief demons and from them come passions: sorrow (AYTIH), pleasure 
(QHAONH), desire (GIM-O-Y Mla), and fear (NW26).“ Demons are mentioned 
between the matter and passions, and the passions are the four principal passions 
in Stoic teaching.” These four were not, however, restricted to Stoic thought nor 
especially Stoic in character: the are already discussed in Plato’s works.” 

The Apocryphon of John, the Gospel of Mary, 

and Authentikos Logos on matter/material substance 

Apocryphon AYTIH, More 

of John 2HAONH, passions 
SMIO-YMIA, 
NW2G 

2YAH + TAPAXH 
MaApravyCiC OM NCWMA 

is best approached as a Christian text that had many Christian readerships and is attested to have 

circulated widely in early Christian circles. King, The Secret Revelation, 9-21. See also Wald- 
stein “Das Apokryphon des Johannes”, 74-76, Turner, Sethian Gnosticism, 141. A later date is 

suggested e.g. by Logan, Gnostic Truth, 16. 
48 Ap. John II 18:14-20. ; 
49 tov nadOv ta dvatéto (Kad pnow . . . Zrivov év TH TEpi nABGv) civar yévy téttapa, Admny, 

gdBov, émOvpiav, idoviv (SVF I, 211). De Boer, The Gospel of Mary, 47; King, The Secret 
Revelation, 117. Takashi Onuki, Gnosis und Stea. Eine Untersuchung zum Apokryphon des 
Johannes (NTOA 9; Géttingen: Vandenhoeck & Ruprecht, 1989), 30-46. See also Dunderberg, 
Beyond Gnosticism, 109. Onuki reads the list as a demonisation of Stoic passions and intentional 
criticism of “radical intellectualism”, which he considers characteristic of the Stoic theory of 
passions. Takashi Onuki, “Critical Reception of the Stoic Theory of Passions in the Apocryphon 

of John” in Rasimus/Engberg-Pedersen/Dunderberg (ed.), Stoicism in Early Christianity, 239 - 

256. 

50 E.g. Plato, Phaedo 83B. In Laws 863E-864A he mentions these four as well as 6vpidc and @8dvoc. 

Onuki, Gnosis und Stoa, 30-33. 
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OYCId EMOYMIA | CWMA 
DY AIKH 

As was noted above, Authentikos Logos, unlike the Apocryphon of John or the 
Gospel of Mary, uses the term “material substance”, and whereas the Apocryphon 
of John names the four chief passions first, and derives further passions from 
them, the Gospel of Mary refers to passions in general, but does not specify which 
passions are meant. It is not certain if they are passions in general or the four 
passions. If the four principal emotions are meant, it is not explicitly said so and 
the subject is not elaborated on. In the narrative section of Gospel of Mary 7 - 10, 
sorrow, fear, and perplexity emerge.”' In the ascent narrative of Gospel of Mary 
15-17, desire is emphatic,” and other passions mentioned include ignorance.” 
Authentikos Logos in turn takes up specifically ém0upia, one of the four cardinal 
passions, but shows no particular interest in the four passions as a set group. The 
focus is on desire: whereas desire is mentioned seven times in the text,pleasure 

appears only twice, sorrow once, fear not at all, and passions in general twice.” 
Desire is in Authentikos Logos 23 first mentioned with hatred and jealousy, then as 
coming from the material substance and being the origin of the body. 

Both the Apocryphon of John and Authentikos Logos go into listing (more) 
passions, but they do this in a decidedly different manner and with different goals 
in mind. In Authentikos Logos there is the list of the step-sibling’s inheritance, in 
the Apocryphon of John, the four passions and passions deriving from them. The 
approach of the writings is considerably different, both in what and how they list. 
The Apocryphon of John is decidedly systematic when it classifies all passions 
under the four chief passions: from grief comes envy, jealousy, distress, trouble, 
pain, heartlessness, anxiety, mourning, and so forth; from pleasure much evil, 
empty pride, and such things; from desire, anger, wrath, bitterness, bitter 
yearning, insatiable greed, and such things; from fear, dread, flattery, agony, and 

shame. These can develop into virtues or vices, and Anaro, the head of the 

material soul is the insight into their true nature.” The similarity between the list 
in the Apocryphon of John and Pseudo-Andronicus’ treatise On passions that lists 
subcategories of passions has been pointed out by Takashi Onuki.*° 

In Authentikos Logos the discussion of the desire and other passions happens 
within the re-marriage and inheritance metaphors where a list of the step-siblings’ 

(Continued) 

Authentikos 

Logos 

51 E.g. Gos. Mary 9:5—6 (sorrow); 9:10-12 (fear). Gos. Mary 7:20-21 sets out to explain sickness 

and death (to provide consolation?). 

52. Gos. Mary 15:1; 16:7, 19. 

53 Gos. Mary 15:12; 16:8. 

54 émOvpia 23:15, 18, 19; 25:6; 29:2; 30:34 (here desire for clothes); 31:21 (pl.); HSovi 23:31, 24:19; 
dm 30:29; md490¢ 23:30 (proud passions); 31:26. 

55 Ap. John II 18:21 -34. 

56 Onuki, Gnosis und Stoa, 33-38. 
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belongings is given. The soul, too, will inherit these if it wishes to inherit with its 
step-siblings, that is, if it forms too close an association with them. These 
belongings are “proud passions, pleasures of life, hateful jealousies, boasting, 
foolish talk, accusations”.*” 

Emotions and vices in the Apocryphon of John and Authentikos Logos 

Apocryphon of John II 18:21 -31 Authentikos Logos 23:29 - 34 

GBOX AG PN TAYNH XPHM& NNIWP NMOX 
OY®G-ONOC OYKW2 OYMKAZ 
OYOXXHCIC OYNIKG NINAG-OC NAAAAEG2 
OYMNTATP2ZHTY OYPOOYW NOHAONH 
OY2HBE AYO NKEWWXnN NTENBIOC 

GBOX AG 2N T2HAONH NKW2 MMOCTE 
WAYDWNE N6I 2A2 NKAKIA XYW | MNEPNEPOC 
NWOYWOY ETWOYEIT AYW ~ M®XOIAPOC 
NETEING NNAL NK&ATHCOPIA 

GBOA AG 2N TEMO-YMIA 
OYOPTH OY6WNT MN OYXO[AH] 
M[NO]YGPWC- GYUCAWE MN 
OYMNTATCEIAYW NETEING 
NNAt 

GBOX AG IN TNWIG 
OYERKNAHZIC OYKWPW 
OYATWNIA 
OYWINE 

These differences illustrate the varying approaches between the two texts. The 
Apocryphon of John formulates “a comprehensive narrative of Christian 
theology, cosmology, and salvation” that connects powers, angels and demons, 

57 This combination of the three speech-related deeds seems to be unique. Scholten considers 

mépmepos a relatively rare term on Christian authors, but his list is not conclusive. Scholten, 

Martyrium und Sophiamythos, 124, 124 n. 39-41. In Christian authors nepmepeia, mépmEpoc, 

mepmEepevopat appear e.g. in 1 Cor 13:4, Clement of Alexandria, Paedagogus 3.1.3.1 and 3.11.77, 

Quis dives 38.2.2; Origen Fragments on the Comm. on 1 Cor 51 n. 2 and 12; Gregory Thauma- 
turgus, In Origenem oratio 2.27; Gregory of Nyssa De instituto Christiano 8,1.60.4; Basil of 
Caesarea, Epistulae 22.2.16 and Asceticon/Regulae fusius tractate 31.977.40, in exegetical works 

often referring back to 1 Cor 13:4, but an ascetic or paraenetic tendency can be noted likewise. 
Also, although Scholten suggests in Martyrium und Sophiamythos (124 n. 41) that Authentikos 
Logos does not come close to Evagrius’ systematising of the vices, the difference of genre should 

be taken into account: the wider context, that of asceticism and, early monasticism, can still be 
considered as shared. For a thorough overview of pAvapéw/pAvapos, see Marianne Bjelland 

Kartzow, Gossip and Gender. Othering of Speech in the Pastoral Epistles (BZNW 164; Berlin: 

Walter de Gruyter, 2009), 50-66. 
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members of the human body, passions and their different classes, and the 

creation of the human being all together into a magnificent explanation of 
human origins, fate, and ways to salvation.”* Authentikos Logos concentrates on 
the soul story and the soul’s ascent. 

The list in Authentikos Logos has a much more practical tone on passions, the 
three first passions being specified (proud passions, life’s pleasures, hateful 
jealousies) in a way that does not suggest primary concern with any 
philosophical concept of passions or pleasure, but rather a rhetorical or 
paraenetic purpose. The three last items on the list relate to speech (and it must 
be emphasised that the list may have continued, but because the first lines of 
page 24 are damaged, this is uncertain), and they are deeds rather than 
emotions.” This is not a list of passions in the philosophical sense of the term, 
but a list of negative attitudes and behaviours that people may practise but, on 
the other hand, have the option to fight back. 

In Chapters III and IV, Authentikos Logos was compared with other Christian 
texts and third-century authors, and it was suggested that the soul story and its 
tones could indicate an ascetic environment. The resemblance with texts that 
were known in early Egyptian Christianity and the focus on the soul’s ascent 
point to a similar direction. In this connection it may be possible to assume that 
the six passions and vices in the Authentikos Logos list could indicate an ascetic, 
communal environment: those things that make life pleasant may be longed for 
in the ascetic life, and “hateful jealousies” could refer to communal life and its 
problems, as would, naturally, the speech-related vices as well. Authentikos 
Logos connects vices with the inferior position of the step-siblings: an 
interesting point of comparison is Antony’s Letter 4 in which Antony connects 
virtuous life with being a full child. Referring to John 15:15 and Romans 8:15 - 
17, Antony exclaims: “My dear brothers, joint heirs with the saints, no virtues are 

alien to you; they are all yours, for when you have become revealed to God, you 
have no obligations towards this bodily life”.” Life as God’s full child is a life 
lived in virtue, but life of an outsider is a life where vices prevail. 

Another group of teachings that combine discussion of matter with passions 
are the Valentinian myth of Wisdom and cosmogony: in Clement’s, Irenaeus’ 
and Hippolytus’ descriptions of Valentinian views, matter is derived from three 
(Irenaeus and Hippolytus) or four (Excerpts from Theodotus) passions. In 
Valentinian accounts the order of matter and passions is contrary to the 
Apocryphon of John, the Gospel of Mary and Authentikos Logos: passions do not 
derive from matter, but matter, or more precisely, material substance comes 
from Wisdom’s passions that are gradually turned into matter and elements, 
from which the world is then created. Passions, therefore, are the source of 

58 King, The Secret Revelation, 2-3. 
59 That the list contains deeds rather than passions makes it appropriate to approach them as vices. 

The view is shared by Clemens Scholten: Scholten, Martyrium und Sophiamythos, 122. 
60 Rubenson, The Letters, 211. 
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matter, not matter the source of passions. These passions, or emotions, are 
sorrow, perplexity, and fear, with terror added by the Excerpts from Theodotus. 
As discussed by Ismo Dunderberg, in the Valentinian myth, origin and healing 
of emotions is emphatic.*' However, Valentinian accounts do not mention desire 
(ém10vpia) in this context, whereas that is the emphatic passion in Authentikos 

Logos. 

Several versions of the Valentinian myth are known.” Here, that of Clement of 
Alexandria’s is summarised. In Excerpts from Theodotus 44.1-48.2 Clement 
gives an account of the Valentinian view on the healing of Wisdom’s passions 
and how they lead to the creation of the material world.” When the Saviour heals 
Wisdom’s passions, he separates them and keeps them apart. The Saviour 
brings these into being, and also “the elements of the second rank”. Now 

Wisdom comes into being, and with her, the outer elements (td £&@) are created, 

“drawn from incorporeal passions (Gowpétov 1400uc) and chance (ovpB_eBn- 

kOtoc), turned into (still) incorporeal matter, then into mixed compounds 

(obyKpuia) and bodies. Clement adds that it was not possible to make passions 
into substance all at once, indicating that a longer or more complicated process 
was necessary. The Saviour is the first, and Wisdom the second universal 

creator. She puts forth a god, the image of the Father, who is the Demiurge, the 
Creator-God.” 

Heaven and earth were made by the Creator-God.” The creation begins with 
two substances, the underlying heavy, material substance that is turbid and 
coarse,” and the refined one (ta ka8apa). The former lacked form, shape and 

design. The two substances are separated and the Demiurge makes one of the 
material substances out of sorrow (Avzn), one, the wild beasts, out of fear 

(~6Bos), another, the elements of the world, from terror (mAfé1<) and perplexity 

61 Dunderberg, Beyond Gnosticism, 96-103, 117-118. 
62 Irenaeus’ account in Against the Heresies I is earliest and best-known, from the late second 

century, preserved in Greek in Epiphanius, Panarion 31 and similar to Hippolytus’ third- 
century one, Hippolytus, Refutation of All Heresies 6.29-36. Both Irenaeus’ and Hippolytus’ 
versions have two Wisdoms, the aeon who seeks to know the Father and who is restored to the 

Fullness, and her daughter, Lower Wisdom (Achamoth). Clement’s account provides a different 

version that is usually taken to represent eastern Valentinianism. The Tripartite Tractate also 

provides a version, but in that, the youngest aeon is Logos, not Wisdom, but he has a similar role 

in the text, For a more detailed discussion, see Dunderberg, Beyond Gnosticism, 95 - 118, who, as 

said, focuses on healing of emotions in the myth; also Stead, “The Valentinian Myth”, 75-104; 

Thomassen, The Spiritual Seed, 248 - 268. 

63 This section does not derive from Clement but from another Valentinian source, used also by 

Irenaeus. Casey, The Excerpta ex Theodotou, 5-8. 

64 Casey’s reading of GA)’eic odoiav Hyayev abta te Kal tic Sevtépacs SiaécEwc. 

65 Clement, Excerpts from Theodotus 44.1 -47.1. 

66 Clement, Excerpts from Theodotus 47.2. 

67 1 58 suPpiOec Kai DAiKdv drogépecOai, 16 HoAEpov Kai MaxvpEpéc; the word BoAEpoc means 

“muddy”, “turbid”, but also something that is troubled by passion or madness, e.g. Aeschylus, 

Prometheus Bound, 885; Liddell/Scott/Jones, A Greek-English Lexicon, 803. 

68 Clement, Excerpts from Theodotus 47.3-4 
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(dnopia).” In Clement’s version, only three elements (otovygia) are presup- 
posed; rather than being one of the elements, fire drifts about the three 

elements.” Likewise Irenaeus reports in Against the Heresies 1.1.10 that 
Valentinians explain the origin of material substance from Wisdom’s three 
passions, fear, sorrow, and perplexity.”’ Hippolytos in Refutation of All Heresies 
6.32 -34 provides a more elaborate account on Wisdom’s four passions, how 
Christ directs them from her to the world below, and how repentance is the path 
away from them. Souls in this account can be of two types, either mortal or 
immortal, depending on whether they have been fashioned in the image of 
things above, or in the image of matter. Material substance is devilish, and that is 
what bodies are made of.” 

Valentinian terminology differs from the above-discussed writings. It has 
already been noted that the four chief passions in the Apocryphon of John and 
also those stemming from the four could suggest Stoic influence, but the 
passions mentioned in the Valentinian accounts differ from these four.”’ If 
Valentinians (or the heresiologists) knew of the Stoic or Platonic four primary 
passions, they had another focus. Ismo Dunderberg believes that Valentinians 
knew of the fourfold classification. The reason, in his view, why grief and fear are 

kept from the “Stoic” list, and desire and pleasure are left out, is that the two 

included are emotions based on judgement that there is something evil either 
present (sorrow) or to be expected (fear), whereas those left out are based on the 
belief that there is something good either present (pleasure) or to be expected 
(desire).’* This emphasis is very different when compared with Authentikos 
Logos, which focuses on desire that is left out from the Valentinian accounts. 

69 Clement, Excerpts from Theodotus 48.1 -3. 

70 Clement, Excerpts from Theodotus 48.4. 

71 “Enel obv thy bhucty odoiay éx TpIdV TABBY GvOTVvaI AéEyOUGL, POPoD TE, Kal AVaNS, Kal dmopiac: 
ék Lv TOD POBov Kail Tic EmotpOg[c TA WoAKG THY GboTaOW EiANngévat: ek [Ev Tis EMLOTPO—FIC 
tov Anpiovpyov BovAovtat tiv yéveow goxnkévan, ék 58 tod PdBov Tv Ao Tacav woyIKiV 
DrdoTAOW, OF yuxdc Ghoyov GHwv, Kal Onpiov, kai &dvOpdnav. Irenaeus, Against the Heresies 
1.1.10.1; Epiphanius, Panarion 31.19.1 

72 ‘Qonep ody tg woyutis odciag } mPatH Kai peyiotn Sbvayuc yéyovev <d SnpLovpydc, H>eiKdv 
<t0d Matpdc, obtac tic bAUKig OdoIac 6>S516BoAOG, «6 Gpyav TOD KOcLOV TOdTOU», Tic 58 TOV 
datpdovov odoiac—fitic éotiv ék tic dnopiagc—é BeedCeBovA, <«d dpyov TOV Satpdvev». Zot 

3 >1 Logia évalev and tig ’Oy50d80c évepyotca Bas tic ‘EBSoudd0¢, Hippolytos, Refutation of 
All Heresies 6.33.1. 

IIpoépare <dé>Kai 6 Snptovpyds yuyxac abty yap <éorw f dbvapic>oboia yuySv. odtdc got 
Kar’ obtobs ABpa<d>p Kol tabta<c>tod ABpadp ta tékva. ék tig bAUKic Odciac obv Kal 
dioPodikhic Exoinosv 6 Snuwovpydc tails woxaic ta Cpata. todtd got, <@Noi,>10 eipnuévov: 
«kal Emracev 6 BEdc tov EvOpwnov, Yodv dnd Tis Yiig ABdv, Kai Evevonoev eic 15 MPSC@NOV 
adtod mony Cac: Kai éyéveto 6 dvOpanoc cig yoy Gdoav». obt6¢ gott KAT adtods «6 Xow 
dvOpanog», 6 woxtKds, év TH CdpaTt KATOIKAV TO YoIKG, 5 gotw <d&vOpanoc>bAIKOc, 8aptéc, 
TEheing &K Tic SiaBoArKh\s Odoiac NeMAacpEvoc. Hippolytos, Refutation of All Heresies 6.34.4-5. 

73 See table in Dunderberg, Beyond Gnosticism, 112. 
74 Dunderberg, Beyond Gnosticism, 110-111. He has noted: “Instead of desire and delight, we 

encounter in Valentinian sources a number of other mental states that Wisdom was subject to: 
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If this aspect suggests a different approach between Authentikos Logos and 
the Valentinians, there is also one shared terminological aspect. As noted above, 

whereas the Apocryphon of John and the Gospel of Mary speak of An, 
Authentikos Logos and Valentinians use the term “material substance” (ovcia 
bAun) that in Valentinian accounts is the coarse and heavy substance in 
creation, of which bodies are made. In Authentikos Logos bodies come from 
desire that has its origin in material substance. The term “matter” is employed 
by Stoic or later Platonic writers (see above V.1), whereas “material substance” 

indicates Aristotelian background. 

Matter and emotions in the Apocryphon of John, the Gospel of Mary, 

Authentikos Logos and Valentinian accounts 

Apocryphon of | Matter Four demons _| Sorrow, fear | Further pas- 

John pleasure, de- | sions 

sire 

Gospel of Mary | Matter + Passion Confusion in 

opposite na- the body 

ture 

Authentikos Material sub- Desire 

Logos stance 

Valentinians Sorrow, fear, | Material sub- | Creation of the 

according to Ire- perplexity stance cosmos 

naeus and Hip- 

polytus 

Theodotus Sorrow, fear, Material sub- | Creation of the 

terror, per- stance cosmos 

plexity 

All texts discussed above have a mother or female figure somehow combined 
into their views. In the Apocryphon of John matter is the mother, and as 
discussed above, some second century and earlier authors had similar 

concepts. The Apocryphon of John suggests that matter is the mother behind 

different passions, the soul-body, and its elements. The Gospel of Mary does 

not develop the mother-matter concept further than suggesting the origin of 

bodily confusion in the union between 2Y AH (fem.) and [lAPaAd®YCIC 

(masc.); there is no reason to doubt that the idea looms in the background, but 

‘perplexity’ (dnopia), ‘ignorance’ (dyvowa), ‘consternation’ (éknAnéic), ‘entreaty’ (Sénotc, ixe- 

teia), and ‘to be distracted’ (éxotfjvat).” Ismo Dunderberg, “Stoic Traditions in the School of 

Valentinus” in Rasimus/Engberg-Pedersen/Dunderberg (ed.), Stoicism in Early Christianity, 

220-238, on p. 226-227. 
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it is not put into the limelight in the Gospel of Mary. In the Valentinian accounts 
the mother-figure mentioned is Wisdom, who is not directly the mother of the 
created world, but only the initiator of creation as the mother of the Creator- 
God. Neither is Wisdom the mother of material substance, although Wisdom’s 

emotions are its cause. In Clement’s version, Wisdom remains separated from 

the visible, material world (material substance derives from her emotions that 

were separated from her, and also underwent a long process of turning into 

material substance).”° 
A mother, or a woman, is mentioned in Authentikos Logos 23; the page 

begins with a reference to a marriage between a man and a woman, and how 
their respective children become step-siblings through this union. Also the 
conclusive remark, “body comes from desire and desire comes from material 
substance” (23:17 — 20) gives material substance the role of mother at least to a 
certain extent. Yet unlike the Apocryphon of John and the Gospel of Mary, 
Authentikos Logos does not use the verb XIO but Gl GBOX 2N, which 
somewhat weakens the birth-giving image and makes the approach more 
theoretical. If the woman is matter, she is unlike the sinister mother-matter of 

the demons in the Apocryphon of John (and, as will be discussed, also unlike 

the passive Receptacle in philosophical texts). Also, it is never suggested in 
Authentikos Logos that this mother-figure is the Wisdom or Achamoth of 
Valentinian or Sethian myths. Perhaps this is because the purpose of the 
mother figure in Authentikos Logos is not to explain the origin of the material 
world. The woman may be an allusion to matter and its influence, but nothing 

suggests a fallen aeon, cosmogonical explanation, or direct identification with 
matter. 

What the woman in the family metaphor represents is the inferior part of 
the mixture into which the soul ends up: the re-marriage metaphor in 
Authentikos Logos builds on a dualist idea of the mixture of two opposites, 
material/created or body (woman) and immaterial/existing things or soul 
(man). The mother or female figure functions as the opposite to the male 
concept of rationality.” Such image of mixture explains the opposing 
influences within a human being, but even if it alludes to matter as mother, 

the point that she is matter, or material, does not refer to creation but to the 
soul’s quest and earthly life, and it is the soul who is the predominant female 
figure in Authentikos Logos. Many references or allusions are at play in 
Authentikos Logos, and - taking note of Plotinus’ view that every soul is 
Aphrodite” - the imagery need not be accidentally hazy. The step-mother 
may mix with the descended soul, and she may be the matter or material 
substance. 

75 Clement, Excerpts from Theodotus 46-47. 
76 This view is particularly emphatic in Aristotle’s thought. Allen, The Concept of Woman, 83-126 

and V.1. 

77 Kai oti Ndoa yoy!) A@poditn, Plot. Enn. VI.9.9.26 31. See III.3. 
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The question remains how to explain the relationship between Authentikos 
Logos, the Apocryphon of John, the Gospel of Mary and the Valentinian 
cosmologies. All of them presuppose a view that matter/material substance and 
emotions or passions somehow cause human, or earthly life, and they do connect 
this notion with a female being, the mother. The Apocryphon of John provides a 
detailed explanation on passions that was clearly influenced by Stoic thought, and 
draws a connection between the cosmos, demons, and the soul-body of the 

human being. Authentikos Logos betrays no reliance on Stoic thought, and 
provides a less systematised view. Compared with the Gospel of Mary that 
dedicates space to discussion on the nature of matter and also presents a Stoic- 
based view of matter - with the opposite nature a dualist angle has been added to 
the view - Authentikos Logos shows less interest in or knowledge of the Stoic 
discussion on matter: the focus is on the human condition during its earthly life 
(and in the soul’s struggle for ascent). Whereas the Apocryphon of John and the 
Gospel of Mary refer to the four passions (in the case of the Gospel of Mary, 
perhaps, the four meant collectively), Authentikos Logos focuses on desire. 

The Apocryphon of John reflects earlier discussions on matter, and Apoc. 
John II 18 belongs to a longer version that is a redaction composed well after 
the oldest parts of the text.”* The Gospel of Mary, too, reflects second-century 
discussions concerning the perishability/eternality of matter. It seems likely 
that the Apocryphon of John or the Gospel of Mary, or both, were known about 
when Authentikos Logos was composed, just as familiarity with other 
Christian writings can be detected in its other allusions. 

Valentinians took and adapted “Gnostic”, or Sethian ideas.” Yet it is 

unproven if they knew the Apocryphon of John.” Authentikos Logos expresses 
similar views to those attested in the Apocryphon of John and the Gospel of 
Mary, writings that circulated in the fourth century Egypt. It seems to agree 
with the order, that matter causes passions, not passions matter. However, it is 
not certain how general or precise this agreement is. Authentikos Logos is not 

concerned with creation or cosmogony as the Apocryphon of John, or 

Valentinian texts. Futher, its focus is on desire, not on sorrow, fear, perplexity, 

or terror, and therefore its take on passions/emotions differs from Valentinian 

writings. Yet like Valentinian sources, Authentikos Logos has opted for 

Aristotelian-originating “material substance”, not Stoic “matter” in this 

context, and it combines this with a dualist notion of the human condition: 

78 Waldstein/Wisse, The Apocryphon of John, 7-8; Turner, Sethian Gnosticism, 136-141. 

79 This is Irenaeus’ view, Irenaeus, Against the Heresies 1.11.1. That Irenaeus knew the Apocryphon 

of John, e.g. Brakke, The Gnostics, 31 - 32. Schelten, Martyrium und Sophiamythos, 262 - 267 on 

the relationship between Sethianism and Valentinianism. Waldstein considers Irenaeus’ view a 

more plausible one than the sometimes suggested idea that Sethians made use of Valentinian 

materials, Waldstein, “Das Apokryphon des Johannes”, 76. That the Apocryphon of John is 

preceded by the Valentinian myth has been suggested by Logan, Gnostic Truth, 55. 

80 Dunderberg, Beyond Gnosticism, 104, Dunderberg, “The School of Valentinus”, 71, 75-76. 
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invisible, lasting things are associated with the father/male, the visible world, 

passions and vices with the mother/female. 

2.2 Matter Attacks the Soul and Makes it Material 

If the matter should be discarded, and earthly life brings the soul into close 

contact with matter, its hostile and dangerous nature is illustrated with an 
image of matter that blinds the soul: “Our soul is indeed ill because she lives in 
a house of poverty. Matter wounds her eyes, it wants to make her blind” 
(GPEC-YAH TW6X NNGCBAA GCOYWWE GAA&AC NBAAH,, 27:26 - 
29). Matter is a hostile and aggressive force that attacks the soul in an attempt 
to make her blind, and the soul seeks the Word to use it as medicine that heals 
her blindness. More discussion on opening eyes and blindness ensues; damage 
done on the first lines of page 28 renders the exact sequence unclear, but the 
result of the attacks of matter, and that of blindness, is ignorance: “Afterwards 

when that one is still in ignorance, it is completely dark and material” 
(MNNCWC ON GOWME NETMMAY WWWNINOYMNTATCOOYN: 
OYKA[KG T]HPC NE- AYW OY2ZYAIKO[C NG], 28:6-9). The soul 
should take the Word as medicine that enables her to conquer the opposing 
powers. 

As in 22:26 -34, the Word is the medicine and nourishment of the soul, 

whereas the matter is to be discarded. The Word brings form to formlessness, 
takes away the disorder of matter and blindness, but the image of matter and 
its blinding effect, opposite to the Word and its power to open the soul’s eyes, is 
contrary to the Stoic view where matter and Word harmoniously intertwine 
with one another in a way that brings the otherwise passive matter to life. For 
instance, Diogenes Laertius explains the Stoic position: “They think that there 
are two principles in the universe, that which acts and that which is acted 
upon. That which is acted upon is unqualified substance, i.e. matter; that 
which acts is the reason in it, i.e. god. For this, since it is everlasting, 
constructs every single thing throughout all matter”.*! In Authentikos Logos 
matter is active in a hostile way, and it opposes the Word and its healing and 
saving power. No notion of any good harmony between matter and Word is 
suggested. 

The effect of matter on people is characterised as darkness, blindness, and 
ignorance. That such a person is material, bAikéc - the use of the masculine 
suggests that this does not refer to the soul - recalls the Valentinian division of 
three classes of humankind or three qualities within oneself: material, 
ensouled, and pneumatic.” In Tripartite Tractate 98:12-20 the Word gives 

81 Diogenes Laertius 7.134 (SVF 2.300, part, 2.299) in Long/Sedley, The Hellenistic Philosophers 1, 
268 and The Hellenistic Philosophers 2, 265-266. 

82 Dunderberg, “Valentinian Theories”, 113-120; Dunderberg, Beyond Gnosticism, 145-146. 
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names to the two lower orders of people. Both groups, “psychics”, and 
“hylics”, are given several names: the material ones (the hylics) are also “those 
on the left”, “the dark ones”, and “the last”. The middle ones (in the text “those 

of the thought”) are drawn to a contact with what is material with the purpose 
of providing them with a place, but also leading them to understand their 
sickness, and getting them to seek healing.*’ The lowest order is placed under 
rulers.“ This concept resembles the idea of the soul’s need for healing in 
Authentikos Logos, and medicine that heals her blindness, but Authentikos 

Logos focuses on the soul and its quest without mentioning the spiritual/ 
pneumatic, ensouled, or hylic classes of people. Only a “material” person is 
mentioned in this passage.” “Ensouled”, or woyixéc is completely absent in the 
writing, and pneumatic (mvevpatiKdc in feminine and neuter forms) does not 
refer to a quality in or group of people but to the pneumatic soul (23:13) and 
pneumatic body (32:32) that are connected to the soul’s descent and ascent, 
and at least in the latter case employ a Pauline term that suggests a vehicle of 
the soul.*° 

This indicates that in Authentikos Logos the three categories of people or 
their potentialities is not assumed in the way Valentinian texts, even when the 
task of the soul (to cast away darkness and matter, to fight the opposing 
powers) is described as similar and a material person is mentioned. If the 
“material” person refers to Valentinian “material people”, the take on the 
subject is not systematic. It rather appears that “materiality” is a quality of a 
person who has lost his/her (in)sight, and thus, their connection with the 
invisible worlds. To maintain the vision, the soul must struggle and fight the 
opposing powers, and aim for her treasure, at which her mind is directed. 

2.3 The Soul Gives Birth to the Offspring of Matter 

Hostile matter re-emerges for the second time, again connected with 
ignorance, on page 31. This is the final part of the fishing parable where the 

83 Tri. Trac. 98:21 -99:4. 

84 Tri. Trac. 99:4-19. 

85 As discussed in IV.3, otherwise “material” appears in “material soul” (23:17) and “material 

essence” (23:20). 

86 See VI.2. If the “the ignorant people” and “the fool” on pages 33 and 34 are added to this 

discussion, as they suggest two lots of people who are in the wrong, it must be noted that they are 

rather described as opponents (the ignorant), and as spiritually lazy Christians (the foolish 

person), not as two of three classes of humankind. The fool is described in the singular, in the 

style of wisdom literature (so also the fool briefly mentioned in 24:23 - 26). Also, if pages 33 and 

34 were taken as a discussion of several classes of people, then four classes would have to be 

assumed, because the two criticised groups are compared with pagans, in addition to which the 

ones in the right (“us”) would also have to be presumed. Tervahauta, "Ignorant People, the fool 

and pagans”, 195-216. 

— WwW 
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Adversary uses his bait to draw and submerge the soul into ignorance.” The 

Adversary deceives the soul who, in turn, conceives and gives birth to the 

offspring of matter. The soul leads a defiled life and pursues many kinds 

of desires and greeds, and the sweetness of carnal things entices it in 

ignorance: GUPANATA MMOG WANTCM MMKAKON: NCMICG 

N2ENKAPNOC NOYAH- NCPHOAITEYEC-Oal OM T1XWe2M 

GCNHT NC& 2&2 NNGMIOG-YMIe- 2ENMNTMAGI TO N2OYO. 
GPEM2AAS NCAPRIKON CWK MMOC 2N OYMNTATCOOYN: 

(31:16 - 24). 

The matter disturbs the purity of the soul, which is illustrated with an image 
of (sexual) seduction. The soul’s earthly life is depicted as a sexual fall, which, 
as was discussed above, is to a certain extent similar to the Exegesis on the Soul, 
which, however, employs the concepts of virginity, daughterhood, deception, 

sexual license and prostitution, and bridal imagery to a greater extent than 
Authentikos Logos. The image reverses the passive and feminine role of the 
matter that was dicussed above: when the soul gives birth to the offspring of 
matter, matter is given a male role. The matter is not the mother as in Philo or 

the Apocryphon of John, but it is portrayed as fathering the soul-woman’s 
illegitimate offspring. 

A similar process is suggested in James 1:14-15. In that text, the writer 
exhorts the recipients to be steadfast in temptations, and never to think that 
God would send temptations. Rather, “one is tempted by one’s own desire that 
draws and entices him, and when the desire has conceived, it gives birth to sin, 

and when the sin is fully grown, it gives birth to death”.® It is the concepts of 
desire, deception, pulling, conception, and birth-giving that form the 
common ground between Authentikos Logos and James. In James, everyone 
is tempted by their own desire, and that is what pulls and deceives them, 
whereas in Authentikos Logos, the Adversary deceives the soul. In James, the 
result of desire’s conception is the birth of sin that in turn gives birth to death. 
In Authentikos Logos, the soul conceives and gives birth to the offspring of 
matter. Desire is connected to the image in that the soul pursues many desires 
in her earthly life. The most significant difference between the two texts is the 
lack of the words “sin” or “death” in Authentikos Logos, where, however, 

“evil”, equal to the Adversary, and more connected with matter, is the father of 
the soul’s children. Matter in Authentikos Logos is evil and the Adversary. 

The employment of this image from the Epistle to James is attested by 
Athanasius of Alexandria who exhorts his audience in the Life of Antony 21 to 
struggle against being tyrannised by anger or be ruled by desire, since it is 

87 See also VI.1. 

88 Exaotoc dé neipdletar dnd tic iStac émOvpiac eerKdpevos Kal SeheaCdpevoc eita 1 émOvuta 
ovAdaPobou tikter dwaptiay, 1 dé Gpaptia dnotereo0eion dnoKvet Odvatov. In the Sahidic New 
Testament: MOYA AG MOYA GYNEIPAZE MMO ZITN TEGENLEYMId MMIN 
MMOU- GYCWK MMOY. EYAMATA MMOY. CITA TEMEYMIA GaAacw 
WaCXNO MNNOBE: NNOBG AG AC XWK GBOX WAUMICGE MMMOY. Jas 1:14- 15. 
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written that “the wrath of man does not produce God’s justice, and desire, 
when it has conceived, gives birth to sin, and sin, when it is fully grown, gives 
birth to death”. He also quotes James 1:15 and 1:20. Athansius combines with 
the images of conception and giving birth to sin advice on how the ascetics are 
to live: “Thus living (moAitevdpEvot), let us be sober, without swerving, and, as 
it is written, “Keep our heart with all vigilance.” Moreover, Athanasius 
combines to this Ephesians 6:12 and its idea of evil forces that oppose people - 
“we have terrible and cunning enemies, evil demons. And against these ‘is our 
struggle’, as says the apostle, ‘not against blood and flesh, but rulers, 
authorities, cosmic powers of the darkness of this age, against the spiritual 
forces of evil in the heavenly places” and he goes on to discuss demons, their 
nature and activities.” 

Authentikos Logos does not exhort directly in the manner of Athanasius, 
but rather describes the soul’s final turning away from evil and how the soul 
chooses such a new way of life (woA1teia) that enables her to leave this world 
and reach the real one (31:24 - 32:16). Both discuss evil forces: in Authentikos 
Logos Adversary is mentioned, also to be associated with the Devil in 30:27, 
whereas for Athanasius the opponents of the soul are demons, and both 
connect their discussion to the way of life. 

2.4 The Wheat and the Chaff 

The sections of Authentikos Logos discussed above are those that refer to 
matter as a hostile power or force that the soul must oppose. However, the 
word 2 Y XH also appears in the metaphor of wheat and chaff on 25:12 - 26. In 
that context the word does not directly refer to matter in the sense of the 
above-discussed sections, but the discussion nevertheless concerns the 
damaging effect of the mixing of two unequal elements. The two unequal 
opposites of the parable refer to matter and immaterial, or to the pure and 
defiled. The pure is the wheat, the damaging effect of matter is represented by 
chaff. 

The image is part of a section that evolves around the soul’s bodily life that 
starts with the family metaphor on page 23, continues to page 24 where the 
soul’s life on earth is referred to as that of awoman imprisoned in a brothel and 
falling into drunkenness and forgetfulness. This preceding page advices its 
audience to live wisely and choose wisely: life and death are the two ways 
from which to choose (24:10 - 13), a fool lives like animals, not understanding 

how to speak, whereas the gentle son brings joy to his father (24:23 -33). 

89 Athanasius, Life of Antony, 21.1. The citation in 21.1. is to Jas 1:20 and Jas 1:15, with minor 
changes: James’ épy&Cetat in verse 20 is katepyaCetat in Athanasius. 

90 Eph 6:12. Athanasius also cites Prov 4:23. 
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Lusting thoughts defile virgins (25:6 - 11) and gluttony cannot be mixed with 
moderation (25:9- 11). 

The message of the wheat and chaff parable (25:12 - 26) is much the same as 
what precedes, that a combination of two unequal partners, or essences, is 
harmful for the more valuable party. If wheat is mixed with chaff, not the chaff 
but the wheat is spoiled, and no-one is going to buy such wheat. In a slightly 
vague part of the metaphor unidentified characters in the third person plural 
see the wheat mixed with the chaff, approach the owner and try to persuade 
him to give them the chaff: “Give us this chaff!” What follows does not proceed 
in the way one might expect: the flatterers are not after the wheat in order 
to separate it from the chaff and so to get the wheat for free, but rather, if 

they get the mixture, they will just throw it in with all other materials 
(2GNKG2Y XH), and the wheat will be even less valuable than before. The 

image ends with a gnomic statement: “But pure (or holy) seed is kept in secure 
storages.””! 

The wheat and the chaff metaphor can be seen as reminiscent of gospel 
texts: John the Baptist’s witness of Jesus as the one who separates wheat and 
chaff (Matt 3:12 par. Luke 3:17), and perhaps also Jesus’ parable of weeds 
secretly sown among the wheat (Matt 13:24-30). There are remarkable 
differences: no story context is provided or any person telling the parable is 
named, which puts the focus on the parable itself. The emphasis and the 
interpretation of the images differs from the gospel versions that also appear 
to have somewhat merged in Authentikos Logos.” 

In John the Baptist’s saying in Matt 3:12/Luke 3:17 Jesus emerges as the one 
with a winnowing-fork in his hand. He is the one who clears the threshing 
floor, gathers the wheat into the granary, and burns the chaff in unquenchable 
fire.” Both Matthew and Luke give this as John the Baptist’s witness of Jesus in 
the context of discussion of John’s baptismal activity, John and Jesus’ 
relationship, and the baptism of Jesus.”* The owner of the wheat in Authentikos 

91 OYCNEPMA NTOYU GYOYAAB WaypOcGiIC GPO 2N 26NAM0-GHKH 
CY OPE X (25:23 - 25); anoOrjKn, storage or granary, is the place of the pure seed. The ano0yKy 
appears later when the soul hurries to her treasure house where her mind is, and to her secure 
storage (28:23 -27). 

92 There is not much evidence for other, similar agricultural images at the background, even when 
the act of separating the wheat and chaff would have been a common one in the context of every 
day life in the ancient world. Xenophon mentions wheat and chaff in a purely agricultural 
context, Xenophon, Oeconomicus 18. Apart from Matt, Luke and Jer 23:28 (LXX), it is not 
otherwise employed in the Jewish/Christian Scripture. 

93 od 16 nrbov Ev Tf yEIpl adTOd Kal SiaKaGaptet ty KA@va adtod Kal ovvdtet tov ottov abtod sic TH 
dnoOjKny, 16 5é &yopov KataKkodoet mpi GoPéot@, Matt 3:12. 

94 In Matthew the saying is preceded by John’s warnings to Pharisees and Sadducees of the axe by 
the tree and exhortation to repentance. After John’s words Jesus arrives from Galilee to be 
baptised, follows John and Jesus’ dialogue on who should baptise whom, after which John 
accepts his task and baptises Jesus who ascending from the water, sees the heavens opening and 
the spirit descending as a dove, and hears the voice from heaven. Luke instead directs his words 
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Logos is unlike the judge-like Jesus of John the Baptist’s saying who separates 
the good from the bad: the owner is not Christ but someone, a recipient of the 
text, and he or she is in danger of losing the wheat. The wheat will not end up in 
granaries if mixed, but the indication is that allowing some mixture will lead to 
worse mixture, and the mixed wheat will be as worthless as the chaff. The 
conclusion mentions no destroying or purifying fire as the fate of the mixture 
or chaff. 

Early Christian writers employed the gospel saying of the wheat and chaff in 
various ways. In Dialogue with Trypho 49.3.13 Justin the Martyr simply quotes 
the words but does not otherwise elaborate nor explain them. A more 
interpreted version is provided by Irenaeus in Against the Heresies 1.3.5. When 
he names aeons of Valentinian teaching, he connects the wheat and chaff the 

saying in Matthew 3 to the aeon pair dpoc/otavpdc. According to Irenaeus, 
Valentinians gave the Limit/Cross pair the role of sustaining and separating, 
and according to Irenaeus, Valentinians interpret John’s words as referring to 
the faculty of the Cross that like fire consumes all that is material, but purifies 
that which is saved, like the winnowing fork purifies the wheat.” In this 
interpretation, the idea of separation is maintained and combined with the 

teaching on aeons. 
When Clement of Alexandria interprets John the Baptist’s words in Eclogae 

propheticae 25.1 -4, he suggests that fire refers to the spirit, for it is the spirit/ 
wind that separates wheat from the chaff and has the separating effect on 
material powers (évepyel@v bAuKGv). Although Clement, too, focuses on the 
idea of separation, and unlike Authentikos Logos, discusses the role of the 
spirit, there is something similar with Authentikos Logos in the sense that 
Clement refers to material powers, and plays with the double meaning of 
mvedpa. (’wind”, “spirit”), just like Authentikos Logos plays with the double 
meaning of TW? as the noun “chaff” and the verb “mix”. 

Origen interprets John the Baptist’s words in Homily on Luke 26, and he, 
too, focuses on the separating effect and Jesus’ role as the one separating the 
wheat from the chaff. There is no winnowing in still weather: strong wind is 

needed to blow the chaff away and to allow the wheat fall to the ground. Origen 

emphasises any Christian’s personal qualities that are decisive when 

of repentance at the people, who ask what they are to do; John exhorts them to sharing; tax- 

collectors, and soldiers are exhorted not to ask for more than their due. When people ponder if 

John may be the Messiah, John claims not to be worthy of loosening his sandals, and says Jesus 

will baptise in spirit and fire. After this follows the threshing-floor saying, followed by a brief 

mention of John’s imprisonment. 

95 Kal 816 tovtOD Ti évépyetav Tod “Opov pELNVoKEvar TTbOV yap Exeivov tov Lravpdv Epunved- 

ovow eivay Sv di [f 1. dei] Kai dvarioKew 10 DAUKd Mavta, @¢ dxyvpa Top: KaBaipet 38 tod 

ow opévove, ¢ 16 1tboVv tov citov. Irenaeus, Against the Heresies 1.1.6. Epiphanius repeats this 

in Panarion 31.15.3. Einar Thomassen has traced similarities to Neopythagorean ideas in Va- 

lentinian concepts, also that of Limit. His conclusion is that Valentinian theologians have a 

legitimate place in the history of ancient philosophy. Thomassen, “Derivation of Matter”, 13, 17. 



158 Matter in Authentikos Logos 

temptations arrive. If your soul proves weak during temptation, it is not the 
temptation that makes you chaff, but because you are chaff, you are proved 
light and without faith. Likewise, if you are steadfast through the temptation, it 
is not the temptation that makes you faithful and steadfast, but only your 
ability (Sbvoc) to be steadfast is revealed.”° Although Origen maintains the 
idea of separation in his explanation, he also approaches the winnowing fork 
and the fire from the viewpoint of temptations, and emphasises the 
importance of endurance, which goes in the same direction as the image in 
Authentikos Logos.” 

In Refutation of All Heresies 6.9 Hippolytus refers to a teaching of Simon 
Magus’ where a connection is made with the wheat and chaff image. 
Hippolytus claims that Simon took the expression “God is a burning and 
consuming fire” (Deut 4:24) as affirming that fire is the originating principle 
of the universe. Hippolytus first describes and criticises Simon’s theory, then 
provides Simon’s way of illustrating his teaching, which makes use of the 
gospel image of wheat, chaff, fire, and the granary. According to Hippolytus, 
Simon was not only wrong but he plagiarised Heraclitus. According to Simon, 
fire, the principle of the universe, is twofold, partly secret and partly visible, in 
the same way that Aristotle speaks of potentiality and energy, and Plato of 
intelligible and sensible. Hippolytus says that Simon illustrated his views with 
a tree-image: the invisible or secret parts are the intellect, whereas the visible 
parts of the cosmic fire are likened to the root, branches, and leaves of the tree. 

These parts would be consumed in the all-devouring fire, whereas the fruit - 
and now the image of kapzdc turns into one of grain rather than fruit and takes 
after the gospel saying — will be collected and taken into storage, not cast into 
the fire as is done to the chaff, or its stem.” 

These examples illustrate the varying ways of employing the image of wheat 
and chaff by early Christian authors. All of them pay attention to the idea of 
separation that is not suggested in Authentikos Logos. As in Irenaeus’, 
Clement’s, and Hippolytus’ accounts, Authentikos Logos metaphor refers to 
the general duality between material and the immaterial, but the reference is 
rather general. Compared with Valentinian or Simon’s interpretations, no 
philosophical theory or system is apparent in the background. In some ways 
Authentikos Logos comes closest to Origen’s emphasis on endurance and 
ascesis, as the focus is on moral purity and avoidance of mixture. 

The idea of the useless wheat being thrown away with the chaff and the rest 
of the materials compares with Jesus’ parable of tasteless salt that will be 

96 Origen, Homiliae in Lucam 26. 

97 Origen in Scholia in Apocalypsem and Irenaeus in Against the Heresies 5 frgm. 22:39 read the 
metaphor in light of martyrdom (the passages are partly word to word): the chaff is apostasy, 
wheat as the fruit-bearing faith will be put into granaries: affliction (@Aiyic) tests those who are 
saved. Irenaeus, Against the Heresies 5 Frgm. 22:39, Origen Scholia in Apocalypsem, 38. In Sel. 
Psalmos (PG 12, p. 1505.17) the just are the wheat, the unjust the chaff. 

98 Hippolytos, Refutation of All Heresies 6.9.8 -10. 
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thrown away (Matt 5:13). Yet another possible point of reference is Jesus’ 
parable in Matthew 13 that likens the kingdom of heaven to a field where a man 
sowed wheat (cito¢), but his enemy secretly planted weeds (GiCévia) among the 

wheat. When the slaves of the man ask whether they should clear the field, they 

are told to wait for the harvest so that the wheat shall not be damaged. Jesus’ 
parable about wheat and weeds presents the mixture of the good and bad as 
caused by the man’s enemy; the focus is on allowing the mixture to exist until 
the harvest so that the wheat would not be damaged if the weeds are removed. 
After the harvest the two are separated, wheat for storage (d061jkn), weeds for 

fire. 
According to Clement of Alexandria, in Valentinian teaching the weed that 

grows with the divine soul is the material soul or ensouled body (Excerpts from 
Theodotus 51.3, 53.1). The two, soul and body, must stick together until death. 

The view is similar with Authentikos Logos, but not quite the same. In 

Authentikos Logos the chaff (TW2) refers to life that is material, but no release 

is suggested. In Excerpts from Theodotus, the weed appears to be the body in 
which the soul has to live, not matter or material life. 

The direction on how to interpret the wheat and chaff image in Authentikos 
Logos is clearly stated in two comments preceding the metaphor, first, how a 
desirous thought contaminates or defiles a person who is a virgin (PUMG 
MNAP-C-GNOC), and second, how gluttony cannot mix with moderation. 
Tone is that of exhortation in directing the recipients towards proper restraint 
in matters of sexuality (even in thoughts) and eating - central concerns of 
ascetic life. One should not so much as give room to the wrong type of 
thoughts.” The statement in the end can also be read as guiding the precipients 
to withdrawal: “The pure/holy seed is kept in secure granaries”.'” The “pure 
or holy seed” is an interesting expression: holy seed appears in the First and 
Second Esdras, and early Christian Isaiah commentaries and homilies,'”! and 

the granary or storage connects with the gospel image. Can indeed these 
paraenetical tones be heard as aimed at real virgins who should keep 
themselves in “secure storehouses” of ascetic seclusion? 

99 This strictness of morals here compares with Mark 9:43-49; Matt 5:28-30; Matt 18:8-9. 

100 This saying is the last one in the section that ends with an authorial comment, “We have spoken 

all this” (25:26 - 27), and then continues to discuss the Father’s pre-existence and his will that 

explains the purpose of life on earth. (25:27 - 26:20). 

101 1 Esd 8:67; 2 Esd 2:2, but appears in several early Isaiah commentaries or homilies: Origen, In 

Jeremiam hom. 5.13.26 (in pl.), Eusebius, Comm. in Isaiam, 1.42.109, Basil of Cesarea, Enar- 

ration in proph. Isaiam 6.191, John Chrysostom, In Isaiam 6.6.53, etc. 
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3. Summary 

Following suggestions can be made on the basis of the above discussion: first, 
the discussion of matter (An) in Authentikos Logos may to some extent reflect 

a philosophical background. Yet unlike philosophical views of first- and 
second-century authors, the writing does not consider matter a passive 
element that with logos or God brings the world to life, but assumes a dualist 

view where matter is the opposing, actively hostile force that threatens the 
soul. It is a Christian text, but there is no trace of a second-century Christian 
discussion on whether or not matter was created or not, and this lack of 
interest in the perishability of matter and the view of it as evil suggests a 
different, and later, context, as does the dualism that suggests a Platonic 

approach. 
A comparison with Authentikos Logos, the Gospel of Mary, the Apocryphon 

of John, and Valentinian views shows that Authentikos Logos has its focus 
elsewhere than the writings it was compared to. Its discussion of passions and 
matter has the focus on matter as an active cause of evil. The image of matter 
that attacks the soul views matter and Word as opposite, not as interacting to 
create harmony of the world, and no Valentinian theory of three classes of 
humankind or three leanings within the soul is evident. It may or may not be 
known in Authentikos Logos: this and the preceding discussion of the material 
substance and passions suggest that although Valentinian views may have 
been known, Authentikos Logos cannot without doubt be approached as a 
Valentinian text. Yet it is possible that both Authentikos Logos 23 and 28 allude 
to Valentinian views. 

The two last instances where matter is mentioned appeared as possibly 
alluding to, or being reminiscent of the Epistle of James and the two Gospels 
sayings on wheat or salt. Like the James comment, Authentikos Logos 31 warns 
of evil that may dominate a life where desire takes the lead. The parable of the 
wheat and the chaff provides an allegory of the effect of matter on the soul. 
Discussion of its gospel reminiscences and other early Christian interpreta- 
tions of Matthew 3 reveal some notable differences: no idea of separation of the 
wheat and the chaff is mentioned in Authentikos Logos, but mixture spreads 
and destroys the good wheat; as in the image of birth-giving, no concept of sin 
is mentioned. But even when sin is not discussed, the focus is ethical: matter 
and desire take the role of sin in Authentikos Logos. 

In the next chapter, the idea of the soul’s contest and the role of the body in 
that contest will be discussed. If matter is the evil force that attempts to destroy 
the soul, the body is valued differently and not as negatively as the matter. It 
rather provides a place and means for the contest of the soul. 



VI. The Body and the Soul’s Contest 

According to Authentikos Logos, the soul descends from above, but in earthly 
life it is bound to body (CWM2) and matter (2 Y XH). Both are mentioned on 

the very first page of the writing, and then throughout the text in contexts that 
reveal their importance. As was discussed above, matter carries negative 
connotations in Authentikos Logos. Contrariwise, the body is not evaluated in 
quite that negative terms. It is an inevitable part of the soul’s journey and its 
way to salvation. There are different kinds of bodies, and the soul’s incarnate 

life, although imprisonment in a brothel and life of poverty, is only for a time 
and contains an option of return through knowledge and bodily ascesis. 
Temptations can be conquered and the final culmination of salvation is 
described as the soul’s ascent in a pneumatic body. 

This chapter inspects the body and salvation in Authentikos Logos: passages 
where they are discussed will be analysed in order to understand the soul’s 
relation to the body and how the soul’s ascent and salvation are approached. 
An analysis of views on the body in Authentikos Logos is conducted in light of 
other early Christian and late ancient philosophical views. Authentikos Logos 
is approached from several angles in this chapter. It will be first suggested that 
no clear dichotomy is to be assumed between the soul and the body. Despite 
the generally dualist outlook, exemplified for instance in the divide between 
existing things and those that have a beginning, there is no outright negative 
evaluation of the body. The text also pictures the soul that is not incorporeal: 
even prior to incarnation the soul has some sort of form and a body as is 
indicated on page 22 where it is said to be one with the invisible worlds 
through its members, body and pneuma, and later, when the soul leaves its 
body, it has an invisible pneumatic body (CWM& MMN&TIKON) to enable 
its ascent (32:30-32). Whilst the “pneumatic (spiritual) body” is a Pauline 
term that appears to be deliberately employed here, the notion of the 
pneumatic body seems to come close to later Platonist views of the soul’s 
pneumatic vehicle.' How is 1 Corinthians 15:44 applied and what is the 

pneumatic body in Authentikos Logos? 

1 Synesius, On Dreams 7, Iamblichus, De Mysteriis I1I.14.132.10; V.12.215.8, see Gregory Shaw, 

Theurgy and the Soul. The Neoplatonism of lamblichus (Pennsylvania: The Pennsylvania State 

University Press, 1995), 51-53, 105. A.P. Bos, The Soul and Its Instrumental Body. A Reinter- 

pretation of Aristotle’s Philosophy of Living Nature (Brill’s Studies in Intellectual History 112; 

Leiden: Brill, 2003), 281-290; Robert Christian Kissling, “The dynya-avedpa of the Neo-Plato- 

nists and the De Insomniis of Synesius of Cyrene” in American Journal of Philology 43 (1922), 

318-330. 
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Second, a body necessarily belongs to the soul’s life on earth, and can serve 
the purpose of contest and striving for better. What aspects of ascetic contest 
or lifestyle emerge in Authentikos Logos, and how do these relate to other 

ascetic, early Christian literature? It will be suggested that several aspects 
expressed in ascetic texts are encountered in Authentikos Logos, such as 
concern with right nourishment that feeds the soul, as opposed to the 
(metaphorical) foods of death and the Devil’s baits, discussion of the effects of 

desire, vices and passions, and the idea of withdrawal, and vigilance or combat 

against evil. Temptations in the world and bodily ascesis are part of the soul’s 
life and a key to the salvation. Passions disturb the soul through the body, and 
avoidance of bodily enticements is necessary for the soul’s ascent. The 
ascended soul is lauded for having troubled its body. The body thus holds the 
Key to the soul’s progress and final ascent. 

The second half of this chapter focuses on the final ascent that echoes ascent 
literature. A particularly interesting term is MNPAUCMATGYTHC 
NNCWMA (32:18-19) that will be studied in order to understand what 
these characters are and how they direct the reading of that section of the text. 
The term contains a pun that plays with the double meaning of the term o@ua 
as both “body” and “slave”, and thus connects with the idea of earthly life as 
the soul’s slavery in the body. The same passage where the “slave traders” 
appear, raises questions on how the writing views the post-mortem fate of the 
soul. Authentikos Logos is silent on resurrection, and hints towards the threat 

of reincarnation. What and how much can be concluded of this: would the 
text’s transmitters and readers have completely rejected resurrection as a way 
to describe salvation, or is the ascent narrative a parallel way to discuss the 
soul’s progress and salvation? Further, ascent narratives are known in a wide 
variety of forms. The ascent in Authentikos Logos differs from ascent visions, 
and the soul’s ascent is closely bound to the theme of the soul's progress. As 
will be discussed, this resembles Athanasius’ approach in Life of Antony, and 
Asclepius’ approach. 

1. The Descent, Life in Body, and the Contest of the Soul 

If the different phases on the soul’s journey are illustrated in different names/ 
epithets applied to the soul, as discussed in Chapter 4, the soul also has 
different kinds of bodies in the different stages of the journey. The soul is not 
assumed to be an incorporeal entity, but described as having some sort of body 
prior to and after her earthly life. This is a common notion in late antiquity. As 
will be discussed presently, both Platonic/Aristotelian thought as well as Paul’s 
epistles would have provided models for these views. 
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1.1 The Soul’s Descent to a Life in a Body 

The first page of Authentikos Logos emphasises the harmonious connection of 
the invisible soul with the invisible worlds, but also the soul’s bodily nature is 
noted. The invisible soul of justice comes from the invisible worlds and is one 
with them in members, body and spirit: NAl NTATPY XH NX2OPATOC 
NTC TAIKAIOCYNH NTACEI GBOX NOHTOY GCWOON NWBP 
MMGXAOC:- &AYW NWBP NCWMA-: XYW NWBP MMNSX-(22:16 - 17). The 
most likely reading to this is that the soul’s body that is mentioned does not 
refer to its heavy, human body, but to a light, pre-incarnation body: it is only 
on the next page that the soul ends up in a body and earthly life. Particularly 
the words “member” (y1éA0c¢) and “body” (o@pa) bring an aspect of 

corporeality to the idea of the soul, but so does the mvedya that was 
considered to be a very thin substance that consists of ether, fire, or other very 
light stuff.’ 

This image emphasises cosmic harmony and the soul’s part in it. Such 
images of harmony are also found in Valentinian and Pauline writings. A 
distantly similar image of cosmic harmony is pictured in Valentinus’ poem 
Harvest. Allis carried by the Spirit (veda): flesh, soul, air, fruits of the depth, 
and babies as they are born.* Harvest concerns the universe as one living thing 
in a way that agrees with Stoic thought, and it discusses cosmology and is 
accompanied by a commentary on it (written by Hippolytus or Valentinus’ 
followers).* However, Authentikos Logos rather uses the soul and its relation- 

ship with the divine world as the starting point for the soul’s journey. Another 
Valentinian text, the Tripartite Tractate, uses similar vocabulary when it 
claims that the “election” ({ NNTCWTT)), that is, the spiritual people, are of 
the same body and essence with the Saviour: “But the election is one body and 
one substance with the Saviour”.’ The discussion in the Tripartite Tractate 
does not concern the soul and the eternal world, but Christians and their 
Saviour.° 

Similar expressions of connectedness and harmony are employed in 
Pauline epistles. A close combination of body, member, and spirit is used by 

2 According to Philo the soul consists of air and is part of “ethereal nature”, which is the “breath of 

life” that God breathed on the face of Adam. Philo, Allegorical Interpretation III, 161. The soul is 

mvedpua in Philo, The Worse Attacks the Better, 84. Some thought that stars consisted of ether or 

mvedua, which is the same substance that souls consist of. Martin, The Corinthian Body, 119-120. 

Hippolytus, Refutation of All Heresies 6.31. 
Dunderberg, Beyond Gnosticism, 60-66. For Stoic background, see Dunderberg, “Stoic Tradi- 

tions”, 220-238. 

x6 TMNTCWTN NAG OYWBHP: NCWMA AG AYW OYWBHP NNOYCl& TE MN 
MCWTHP Tri. Trac. 122:12-15. Thomassen translates OY WBHP NCWM2 as “concorporeal”, 
and OYWBHP NNOYCI& as “consubstantial”, The Spiritual Seed, 51. The section continues 

with bridal imagery when it describes the union of the Christ and his elect. 
See Thomassen, The Spiritual Seed, 50-52. 
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Paul in 1 Corinthians 12:12 where he discusses the many members of one body 
and how they are held together by the spirit.’ It has been pointed out that Paul 
employs here an image of society as a body, a popular figure in ancient 
rhetoric, and as he does so, the aim is to emphasise the necessity of social 
unity, even if that means accepting different statuses for different members.° 
However, whereas Paul’s purpose is to encourage Corinthians to live in 
harmony and not compete for each other’s position, thus, “to petrify a clear 
hierarchy in the community”,’ Authentikos Logos does not refer to discord 
between people but reminds its audiences of the harmony that exists or can 
exist between the soul and the invisible worlds. A notion of the “pneumatic 
union” between the body of a Christian and the body of Christ would have 
been assumed by Paul as well, but his focus in 1 Corinthians 12:12 is to argue 
for the stability of hierarchy in the community, and as he does so, he stands in 
the Graeco-Roman rhetorical tradition." 

In Paul’s spirit, Ephesians 3:6 emphasises that Gentiles are part of the same 
body as Jews: they have become fellow-heirs, members of the same body and 
sharers in the promise in Christ Jesus through the gospel.'' The term ovtco@pa 
appears for the first time in Greek literature here, and this could suggest that 
NWBP NCWMa& in Authentikos Logos 22:16 recalls that, if the prefix BP- is 
taken as an equivalent to Greek ovv-.”” This is possible, since knowledge of 
Ephesians 5:18 can be suggested in Authentikos Logos 24:15-17. The key 
difference is that the focus of the two epistles is on communal life, whereas 

Authentikos Logos concentrates on the soul. Yet just as Corinthians, or Christ- 
believing Jews and Gentile Christians to whom the Epistle to Ephesians was 
written, should live in harmony in their communities, the soul in Authentikos 
Logos can maintain or aim at restoring the connection with the worlds above 
even in the katéPaotc, in its descent into the material world. 

The tranquil image of page 22 does not yet contain any comment on what 
might disturb the soul’s connection with the invisible worlds. Disturbance 
follows on the next page 23 where the pneumatic soul is “thrown into a body” 
and becomes a step-sibling of desire, hatred, and envy, that is, passions: T&l 
2WWC TE OG NTVYXH MINXATIKH NTEPOYNOXC G2Pai 

\ % Sard 
7 KaGanep yap 16 o@pa év éotw Kai pédn TOAAG exet Tavta Sé ta WEAN TOD ocpatos TOAAG Svea. Ev 

Eotlv COLA, OUVTAS Kai 6 Xpiotdc; Kai yap év évi mvevpati HEIs navtEs cic EV CHa EPanticOnpEv, 
1 Cor 12:12-13a. 

8 See e.g. Philo, The Special Laws III, 131. Martin, Corinthian Body, 92-96. See also the Inter- 
pretation of Knowledge 17 - 18. 

9 Dunderberg, “The School of Valentinus”, 91-92. 

10 Martin, The Corinthian Body, 92 - 96, see also 176 (discusses 1 Cor 6 and 15). 

11 etvar ta Z0Vn ovyKANpovopa Kal cbocwpA Kai cvppétoxa. Tic Enayyehiag ev Xpiot "Inood d1d 
tod evayyehiov. Eph 3:6. For instance Irenaeus comments on this Ephesians’ expression in 
Against the Heresies 1.4.1.24, also Origen, Comm. on the Gospel of John 6.4.26; 6.5.27; 13.48.315. 

12 The Sahidic New Testament does not provide an answer, as it does not have the prefix WBP- but 
OYCWMA& NOYWT. However, the Bohairic text has W®HP NCWMA. Aristotle has cvcow- 
Latomoa in De mundo 396 a 15. 
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SMCMOMA: ACWWNE NCON NEMM6-YMl& MN IMOCTE MN NKW2- 
axYW MPYXH N2YAIKH: 2WCTSG 6G NCWMA NTAUCI GBOX IN 
TEMOYMIA AYW TEMOYMIA NTACE! GBOX 2N TOYCIA 
N2Y AIKH-” 

A similar notion of passions that disturb the harmony that connects with 
Pauline language can be found in Antony’s Letter 6, which refers to the 
member imagery in 1 Corinthians 12. Antony connects one member’s 
detachment from its association with the passions of the flesh: “But if a 
member is estranged from the body, having no contact with the head, but 
delighting in the passions of the flesh, it has contracted an incurable wound 
and has forgotten its beginning and its end.”"* In Antony’s letter passions of 
the flesh are forces that disturb the unity and health of the body and need to be 
cured. This disconnection results in the member forgetting its beginning 
(origin) and end (goal).'” These themes connect well with Authentikos Logos 
22 where healing through the Word should help the soul to recognise her true 
relatives and know her root (origin). 

In Authentikos Logos the soul’s life in a body is described in negative terms: 
when the pneumatic soul is “cast into body” (NTGPOYNOXC G2Pal 
GIICWMd), it becomes a sibling to passions or vices. The body comes from 
desire, which in turn comes from material substance (23:12 -20). Is life in a 

body, into which the soul is thrown down, only imprisonment, and if so, what 

sort of imprisonment? In addition to the pneumatic soul being “cast into 
body”, the soul-woman is shut into a brothel (DACQWONG[C NUNO]XC 

GMNMOPNION, 24:7 - 8), and yet later “our soul is ill because it lives in a house 

of poverty” (YOON 2N OYHGI MMNT2HKE, 27:25-27). No body is 
mentioned in these passages, but a natural line of interpretation would be that 
the soul’s life in a human body is meant. Such idea of the soul’s imprisonment 
has its roots in Plato’s works. In Phaedo 62B Plato’s Socrates refers to secret 
teachings, '® which say that humans are ina sort of a prison (0<¢ &v TIVL PPOUPG) 

where they are not allowed to escape before their time; like slaves belong to 
their masters, people are property of gods, and it is gods who are to decide the 
course of their lives. Somewhat later in Phaedo 82E Socrates calls the body 
akin to a prison or a cage (eipypoc), and in Gorgias 493A and in Cratylus 400 

B-C the body is the tomb (ofjya) of the soul.’” 

13 23:12-21. 

14 Antony, Letter 6:87 in Rubenson, The Letters, 222. 

15 Antony continues to the unity of Christians in a way Authentikos Logos does not, and reminds 

his recipients of the teaching that "we are of one essence and members of one another”. 

Rubenson, The Letters, 222. See also Letter 7 that gives the uncurable wound in the members of 

even the holy [among the] creatures as one of the reasons why Jesus was sent to suffer. Rubenson, 

The Letters, 227. 

16 &v dmopprHytoig AeyOpievos, refers to esoteric Pythagorean teachings, so understood also in 

Liddell/Scott/Jones, A Greek-English Lexicon, 216. 

17 The saying cOpa ofjua most likely goes back to Orphic poets, or so Socrates says in Cratylus; this 
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In a section starting with Phaedo 82E Socrates explains how the soul must 
contemplate the realities (té évta) through the prison of the body, being 
unable to do it as itself, and it drifts in all sorts of ignorance (Gpa0ia). The 
soul’s incarceration is caused by bodily desires (€m10vpiiac), and the prisoner is 
active in keeping herself imprisoned by submitting herself under the power of 
these desires. Socrates goes on to explain that those who love learning 
understand that philosophy encourages their souls and aims to release it. It 
persuades the soul to withdraw from these (mei8ovoa 5& ék ToUTHV EV dva- 
yopesiv), that is, sense-perceptible things, and to concentrate on itself. All of 
this is sense-perceptible and visible, but what it contemplates is reachable only 
through reason, and is invisible. 

The soul of a true lover of wisdom detaches itself from pleasures, desires, 
pains, and fears (dnéyetai Tov NSovAv te Kai EmBvLIBV Kai AVTOV Kal POBov), 
because when a person is experiencing strong pleasure, fear, sorrow, or desire, 

it is in fact suffering the worst evil. That worst evil is the assumption that the 
cause of the strong pleasure, sorrow, or such, is most real, when in fact it is not. 

On the contrary, in such a situation the soul is most bound to the body. In each 
pleasure and sorrow there is a nail, as it were, that fixes the soul to the body. 
Such yielding to the body and its passions prevents the soul, after its 
separation from the body, from arriving at Hades in a pure state. If the soul is 
thus infected by the body, it will have to re-enter another body as if it was 
planted into it, and it cannot reach the divine, pure and uniform.” 

The views expressed in Phaedo illustrate the viewpoint of Authentikos 
Logos. It is of course impossible to say whether Phaedo would have been in the 
mind of the person(s) composing Authentikos Logos, and if that would have 
been first-hand knowledge of the book, or through some more general 
instruction received in a study-group, monastic or other spiritual setting. But 
Authentikos Logos assumes the Platonic division between the existing (10 dv, 
eternal, real, intelligible) things and those that have a becoming (16 ytyvépe- 
vov, not real, sensible) when it employs the terms “the One who exists”, or 

“those who exist”? (IGTWOOM, NGTWOON in 26:19; 27:22) and ‘the 

things that have become’ (NGNTAY WOME in 26:16; 27:19; 28:28). 

As discussed, Authentikos Logos begins with images of the soul contem- 
plating the invisible worlds that can be approached from the viewpoint of 
Platonic tradition.” Ignorance is the other one of the two chief-evils in 

is also what the “secret teachings” in Phaedo 62B are taken to indicate. In Cratylus Plato’s 
Socrates explains that the body is called the soul’s ofjua because the soul is enclosed in the body, 
and it gives signs through the body - ofjyia originally means “sign”, “omen”, and came to mean a 
sign or a mark by which a grave was identifiable. The concept of the body as the soul’s tomb or 
prison was widespread, see e.g. Cicero in the Dream of Scipio in De Re Publica, 6.14, where 
Scipio Africanus tells his grandson Scipio Aemilianus that those who have escaped the chains of 
the body as if from a prison are alive; but what is called life by people, is really death. 

18 Phaedo 82E-84B. 
19 22:6-22. 
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Authentikos Logos (31:6-7), and desire appears frequently as a disturbing 
force in the soul’s incarnate life. The soul’s aim at withdrawing itself from the 
disturbing influence of passions is an emphatic one.” Of the passions 
mentioned in Phaedo - that are the same as the four chief passions in Stoic 
thought - only three appear in Authentikos Logos (fear is not mentioned).”! 
Neither are the three grouped in the same way as in Phaedo. The focus is not 
purely on passions and their control, but on passions and vices that threaten 
the soul’s integrity.” The imprisonment image in both contains an ethical 
angle: the soul may be imprisoned, but it can and should aim at withdrawing 
from bodily influences and striving towards what is pure and divine. 

Other Nag Hammadi writings, too, witness these ideas. The Apocryphon of 
John, for instance, combines Platonic and biblical ideas when it describes the 

creation of Adam, who is enclosed into a material, mortal body that is the 

tomb and the fetter binding him and all humankind.” In earlier scholarship 
such views - whether expressed by “Gnostics”, or such ascetic Christians as 
Antony - were thought to represent ultimate contempt for the human 
condition in the world, or hatred of the body that “was a disease endemic in the 
entire culture of the period”, and “its more extreme manifestation are mainly 
Christian or Gnostic”. Yet already Plato was emphatic on the need (and 
possibility) for such a way of life that will lead the soul away from this 
imprisonment.” That is the purpose of ascetic practices within early 
Christianity: to use the body in the correct way, as a central medium in the 
struggle for salvation, and aim at transforming the body “into a perfect vehicle 
for the spirit”.”° As Elizabeth A. Clark puts it, “[e]arly Christian ascetics 
assumed that humans were transformable: the human person could be 

20 22:34; 31:24 -30. 

21 énuOvpia in 23:15, 18, 19; 25:5; 29:2; 30:34; 31:21; ndovi in 23:31; 24:19; koa 30:29. 

22 See V.2 and VI.1. 
23 Ap. John (NHC III,1) 26:13 - 23, par I] 21:4 - 13, BG 55:2 - 13). The Codex III text has ANOn (26:23) 

that connects with the myth of Er (Plato, Rep. X 621 A-B) where the souls at the plain of Ann 

must drink from the spring of forgetting (Aphis) before their reincarnation. Instead, BG has 

the fetter of An. The long version (II 21:12) has Coptic TMPPS NTBWE that has translated 

AnOn into Coptic. Cf. Williams, Rethinking “Gnosticism”, 121; Bentley Layton, The Gnostic 

Scriptures: A New Translation with Annotations and Introductions (New York: Doubleday, 1987), 

45 n. 21b. 

24 E.R. Dodds, Pagan and Christian in an Age of Anxiety: Some Aspects of Religious Experience 

from Marcus Aurelius to Constantine (Cambridge: Cambridge University Press, 1965), 35. 

25 Plotinus notes that that the soul should avoid association with the body is not a “Gnostic” 

invention but already there in Plato. Plotinus, Enn. II.9.6.39-43. 

26 So Rubenson, “As Already Translated to the Kingdom”, 271 on Ammonius. Peter Brown has 

brought attention to the transformation and transfiguration theme in the Desert Fathers: the 

imagined transfiguration of the few great ascetics is a foretaste of how the “average” ascetics’ 

bodies will undergo a transformation on the day of the resurrection. Body and soul are not mere 

opposites, they are yoked together, and the body guides the soul on their shared way to salvation. 

Brown, The Body and Society, 222, 235-237. 

Ww 
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improved by ascetic practice”.” The tones of such a view are not negative but 

optimistic. 
The approach in Authentikos Logos to the human body is in line with 

Platonic and ascetic thoughts: the body can be used as a means of progress that 
will lead to ascent of the soul after the course of this life has been completed. 
The soul’s descent and incarnation into bodily life connect the soul with 
passions and vices, and although the life in the body is imprisonment of sorts, 
at the same time earthly life has as its goal the improvement of the soul.” The 
body is not simply a prison, but in line with philosophical or ascetic traditions, 
it is the place and medium of the soul’s advancement. 

1.2 Asceticism in Authentikos Logos 

The body is the vehicle or place of the soul’s return, and the way of life it leads 
and the decisions it makes decide its progress, and finally, ascent. Authentikos 
Logos focuses on the return of the soul, its nourishment and medicine, effect 

and control of vices, desire particularly, suggests withdrawal and warns its 

audiences of temptations that are the Devil-Adversary’s baits leading to death. 
The role of body in the soul’s journey is in Authentikos Logos expressed quite 
directly. On the final page the soul who reaches her goal is lauded for having 
endured hardship in the body (GCPTAAAINWPI 9M NCWMA).” Prior to 
that, “bodily beauty” (OYCAGIG NCWMA2\) is one of the consequences of 
yearning for worldly things that are the Devil’s foods for souls.” This list of 
temptations is followed by a warning of the Adversary’s evil intentions, and 
again the body is mentioned in a way suggesting that it is the first to receive 
temptations that aim at capturing the soul: the Adversary spreads his snares 
“before the body” (MNMTO GBOX MNCWMa), wanting the “heart of the 

soul” to incline towards them and thus be caught and pulled into ignorance.*! 
Can and should Authentikos Logos be approached as an ascetic text? The 

term “ascetic” can be defined as “exercise”, “practice”, or “training”, and it is 
particularly used of spiritual exercises and ascetic way of life. It can also be 
used for abstinence from certain pleasures. “Ascetic” not only refers to 

27 Clark, Reading Renunciation, 17. 
28 Cf. Dillon, “Descent of the Soul”, 357-364. 

29 35:4. The Greek taAaimmpém connected with o@a appears also e.g. in Xenophon’s 
Memor. 2.1.25; Epict. Diss. 3.24.64 (taAamapiac tod odpatoc); also Plutarch Brutus 37, where 

the bodily weariness contrariwise distorts the intelligence (oot 58 kai 16 o@pa taAaIMMpOvLEVOV 

pvdoet tiv didvoiav aiwpel Kol mapatpémer) and in Plato, Phaedo 95D, although not directly 

combined with o@ua, the soul’s incarnate life is referred to as misery, but there is no indication 

that such suffering prepares the soul for immortality or ascent: GAAG Kal ot6 16 cic avOPaTOD 
oGpa EAOeiv apy Hv adtf OALOpov, Honep vococ: Kal takaimapovpEvy TE 51) TOOTOV TOV Biov Can 
Kal tehevtOod ye év TO KOAOVEVO Oavato dnoAAVorTO. 

30 31:4, complete list: 30:28 - 31:8. 
31 31:8-16. 

o 
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Christian practice and life, but also to non-Christian religious and philo- 
sophical practices.” It has been suggested that early Christian asceticism 
differed from pagan practices on dietary and sexual moderation, and that from 
the third century onwards Christians were responsible for a considerable 
upsurge in ascetic devotion.*’ Although this difference should not be 
overemphasised, as Christians owe much to philosophical schools and their 
practices and ideals, Christian asceticism took new, distinct forms, such as 

the emphasis on virginity.” 
There are problems to using “asceticism” as a term. Like “Gnosticism”, it 

can be too vague and too general, and yet ascetic behaviours and values are 
bound to specific cultural contexts.*° Keeping these considerations in mind, 
this work proposes that Authentikos Logos is an ascetic Christian text. It is 
“ascetic” not because it describes actual, physical exercises or practices, but 
because it deals with several themes that are focal to early Christian asceticism, 
and can be seen to assume a set of beliefs on which such practices could be 
based, or which would justify such practices. This view thus follows Oliver 
Freiberger’s definition of asceticism as a “certain combination of actual 
practices and a set of beliefs’on which the practices are based and which justify 
them”.”” 

The asceticism of Authentikos Logos has been previously discussed by 
Richard Valantasis, who treated it as part of the “Roman tradition of ascetical 

speculation” that falls in between the first century Roman ethical systems and 
third century Neoplatonist traditions.” Whereas Valantasis left the Christian 

32 Lampe, A Patristic Greek Lexicon, 244; Oliver Freiberger, Der Askesediskurs in der Religions- 
geschichte. Eine vergleichende Untersuchung brahmanischer und friihchristlicher Texte (StOR 
57; Wiesbaden: Harrassowitz Verlag, 2009), 11-16; Pierre Hadot, Philosophy as a Way of Life. 
Spiritual Exercises from Socrates to Foucault (Oxford: Blackwell, 1995); Richard Finn OP, As- 

ceticism in the Graeco-Roman World (Cambridge: Cambridge University Press, 2009), 9-33. 

Risto Uro, “Explaining Early Christian Asceticism: Methodological Considerations” in Antti 
Mustakallio/Heikki Leppa/Heikki Raisanen (ed.), Lux Humana, Lux Aeterna: Essays on Biblical 
and Related Themes in Honour of Lars Aejmelaeus (Publications of the Finnish Exegetical 
Society 89; Helsinki: Finnish Exegetical Society, 2005), 458-474. 

33 Philip Rousseau, “Monasticism” in Averil Cameron/Bryan Ward-Perkins/Michael Whitby (ed.), 
The Cambridge Ancient History 14. Late Antiquity: Empire and Successors, A.D. 425-600 

(Cambridge: Cambridge University Press, 2000), 745-780, on p. 745. 

34 See Finn, Asceticism, 94, and his discussion of Clement of Alexandria. 

35 Theresa M. Shaw, The Burden of the Flesh. Fasting and Sexuality in Early Christianity (Min- 

neapolis: Fortress Press, 1998), 79. 

36 See Oliver Freiberger (ed.), Asceticism and Its Critics. Historical Accounts and Comparative 

Perspectives (AAR Cultural Criticism Series; Oxford: Oxford University Press, 2006), 4; William 

E. Deal, “Toward a Politics of Asceticism: Response to the Three Preceding Papers” in Vincent L. 

Wimbush/Richard Valantasis (ed.), Asceticism (Oxford: Oxford University Press, 1995), 424- 

442, on p. 424-429 and Wimbush/Valantasis (ed.), Asceticism, xix—xxxiii. 

37 Freiberger, Asceticism and Its Critics, 7. 

38 Valantasis concludes that the writing must reflect a transition from Roman asceticism to 

Neoplatonist traditions of the early third century: Valantasis, “Demons, Adversaries, Devils, 

Fishermen”, 550-551, 565. Heyden and Kulawik on the other hand see the efforts of the soul as 
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context out of his discussion, this chapter approaches Authentikos Logos from 
the viewpoint of that very context. As was argued above, the writing can be 
approached as a homily or oral delivery that has the soul story as its theme, 
and is rich in its use of allusions to scriptures. Several themes focal in ascetic 
texts are also central in Authentikos Logos, and the writing offers guidance and 
advice on spiritual life, or, perhaps better, guidance on life that has its goal in 
the soul’s ascent. Most notably its ascetic teaching is conveyed through the two 
most distinct parables tied to the soul story: the image of the wheat and chaff, 
and the fishing parable and its explanation that can both be seen as stemming 
from the Christian scriptural traditions. Themes and motifs that are common 
in ascetic texts and that emerge in Authentikos Logos are: control of desire; 
food and a distinction between what nourishes the soul on the one hand, and 
what damages it on the other; relations to others and the society; and combat 

against the Devil-Adversary.” 
Desire, ém0vpia, is the one passion that appears in Authentikos Logos more 

often than pleasure or sorrow (fear is not mentioned at all). During its bodily 
life the soul is bound to desire, hatred, and envy, and desire above other 

passions is the driving force in the process of generation and birth (23:15- 
20). In 25:6-9 it is suggested that if (even one) desirous thought enters a 
person who is a virgin ([O] YPWMG MI1AP-O-GNOC), this person becomes 
impure. The reference to a virgin should be seen as strongly indicative of a 
Christian ascetic context. The focus on virginity is a Christian ideal, advocated 

by a variety of Christian writers in texts of different genres.*' Whereas care of 
the body was part of pagan asceticism, complete sexual renunciation was not 

indicative of the Gnostic side of Authentikos Logos (“das ‘gnostische’ Anliegen des aktiven 
Strebens der Seele nach Erkenntnis und Heil”). Heyden/Kulawik, “Einleitung: Authentikos 
Logos”, 342. See above 1.2.2. 

39 These agree with Valantasis’ summary of the “traditional topics of asceticism”: sexual ren- 
unciation, fasting, social withdrawal, and fighting with the demons. Valantasis, “Nag Hammadi 
and Asceticism”, 189. The ascetic themes of Freiberger’s discussion of the Apophthegmata 
Patrum are a) withdrawal (Abgeschiedenheit), silence (Schweigen), obedience (Gehorsamkeit) 

and possessions (Besitz und Besitzlosigkeit), and b) food/nourishment (Ernahrung), clothing 

(Kleidung) and sexuality (Sexualitat), Freiberger, Der Askesediskurs in der Religionsgeschichte, 
142, 197. 

40 Envy (KW2, p@dvoc) and anger (py, but in Authentikos Logos, MOCTE, that is Coptic for 
Hlicoc) are frequently connected in ancient literature, and associated with bringing about death. 
POdve dé SiaBdA0v Havatoc ciof{ADEv Eic TOV KOGLOV, REPACOVOW dé adtOv Oi Tic &ketvon LEPiSoc 
dvtec, Wis 2:24. In the Nag Hammadi library, see Orig. World 106:19 - 29; Hyp. Arch. 96:3 - 10. 
Envy and anger appear as the eighth and tenth on the list in C.H. XIII 7.10. The idea is reflected in 
the Genesis story of Cain and Abel, and mentioned by Antony in Letter 6.30. See Andrew Crislip, 
“Envy and Anger at the World’s Creation and Destruction in the Treatise without Title ‘On the 
Origin of the World’ (NHC II,5)” in VC 65 (2011), 285-310. 

A recent work by Anna Rebecca Solevag discusses the nuances of ascetic exhortation in The Acts 
of Andreas. In that work asceticism is particularly promoted for its upper-class heroine, not men 
or slave-women. Anna Rebecca Solevag, Birthing Salvation. Gender and Class in Early Christian 
Childbearing Discourse (Biblical Interpretation Series 121; Leiden: Brill 2013), 148-150. 

4 _ 
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expected. Porphyry in Against the Christians criticised the Christian ideal, 
particularly in the case of women, “[i]t being clear that a girl does not do well 
by remaining a virgin, or a married person by renouncing marriage”.” 
Virginity in early Christian context usually denotes sexual virginity, but it 
can be understood in a broader sense than that of sexual abstinence. Andrew 
Crislip has pointed out that Basil of Caesarea’s view of virginity contains 
quelling of all passions and emotions.’ Such view can be reconciled with the 
reference to a virgin in Authentikos Logos that does not refer to an actual 
sexual transgression but to acceptance of corrupting thoughts. 

The soul’s mysterious enemies are described as house-born slaves that are 
tormented by desire (28:22-29:3). The metaphor carries with it an 
assumption of slaves as people living in the same household with their 
masters, but being ultimately unreliable, possibly dishonest, and not to be 

trusted.“ This proximity, they are house-born, suggests they do not simply 
represent outside impulses, but dwell within one’s self. Who are these enemies, 
demons or passions? Perhaps they are passions, but demons can also be 
imagined as employing passions in their attacks against Christian ascetics. 
This notion may contain an allusion to Matthew 10:36, where enemies of true 

followers of Jesus are found amongst the members of the same household.” 
If some of the references to desire in Authentikos Logos suggest sexual 

desire, the writing also mentions other sorts of desires: desire of things of the 

world (30:12 - 13),“° and a more specific desire for a tunic, or perhaps generally 
for clothes (30:34 - 31:1). Desire connects with a wish to taste a little (30:13 - 

16), and tasting or eating is a prevalent theme in the fisherman parable 
(30:4-28; 31:8 - 14). In ascetic texts there can be more emphasis on the control 

of eating than on sexuality,” but contrary to texts where ascetics’ lives are 
portrayed, in Authentikos Logos images of eating and foods do not indicate 
real foods, but nourishment of the soul. 

42 Porphyry, Against the Christians, frgm. 33 this translation in Brown, The Body and Society, 181. 

Brown suggests that in Clement’s works ascetic ideals are not yet pronounced, nor different from 
non-Christians who did advocate control of the body. Brown, The Body and Society, 152-159, 

178-181; also Dodds, Pagan and Christian, 32. 

43 Andrew Crislip, “I Have Chosen Sickness’: The Controversial Function of Sickness in Early 

Christian Ascetic Practice” in Freiberger (ed.), Asceticism and Its Critics, 187. 

44 See Glancy, Slavery in Early Christianity and J. Albert Harrill, Slaves in the New Testament. 
Literary, Social and Moral Dimensions (Minneapolis: Fortress Press, 2006). 

45 Kai éyOpol tod avOpanov oi oikiaKoi adtod. Matt 10:36. 

46 Desire also in 23; 31:21. 

47 For example Athanasius Life of Antony 7 mentions that Antony ate only once a day, after sunset, 

sometimes only every second day. His diet consisted of bread, salt, and water; fasting, vigils, and 

prayers are amongst the weapons against demons (Life of Antony 30); Antony was ashamed of 

eating and preferred to eat alone (Life of Antony 45). Evagrius of Pontus, see e. g. advice on diet in 

Foundations 3. In Eight Thoughts and On the Vices Opposed to the Virtues Evagrius treats 

gluttony (“the mother of fornication”) first, fornication the second. See Brown, The Body and 

Society, 218-222. 
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The soul is to eat the Word like food and medicine to gain true perception 
and knowledge.” Food figures very much in the discussion of how to live: 
“Gluttony cannot mix with moderation” (25:10 - 11), which continues into the 

wheat and chaff parable.” The Coptic term for gluttony, [MN] TOY&M 222, 
refers to yaotpiapyia,” which is a vice to which for instance Evagrius 
dedicates plenty of attention. It is not surprising that gluttony follows a 
desirous thought, as gluttony is a common vice or passion of the soul, and also, 
because control of sexuality and control of eating go hand in hand in ascetic 
literature. The view has its roots in such authors as Galen. Evagrius is one 
author to dedicate much space to the discussion of gluttony; for Evagrius, 
gluttony and lust are the two foremost passions of the soul.”! 

In the fishing parable that begins on page 29 the Devil-Adversary uses bait 
and food to seduce the soul.” The whole parable revolves around bait, food, 
eating, and temptation. The fisherman casts a variety of foods into the water, 

because each fish has its own taste. When the fish smells the food, it goes after 

the scent, swallows the food, but it will be too late then: the hook will have 
caught the fish. As in the parable, so also in the explanation of the parable food 
is emphatic: the Adversary places a variety of foods in front of us, and he wants 
us to desire one of them, and to taste just a little.’ The soul’s conversion 
includes giving up these deceitful foods and going in search of those that will 
take her to eternal life.** Although the fishing parable uses the bait/food 
metaphor to explain temptations and emotions that they evoke, and vices they 
connect with, eating and a desire to taste something is a central metaphor, as is 
the danger associated with taking a seemingly harmless bite of something. 

These foods, as noted above, are not “real” foods, or dietary regulations of 
many ascetic texts, but food imagery.” However, the section that describes the 
contest and suffering in the world also mentions actual hunger: “We live 
(MOOWE) in hunger and thirst” (27:14). Although it is not evident in the text 

whether hunger and thirst are part of “our” practice, a consequence of a 
persecuted position suggested in the passage, or a rhetorical comment, the 

48 22:12—13; 24-30, medicine repeated in 27:30 -32 and 28:10-12. 
49 25:12-26 (see 5.2). Tite reads the healing activity in Authentikos Logos as directed at Wisdom, 

but it is the soul that is healed in Authentikos Logos. Tite, Valentinian Ethics, 280 and 281 n. 143. 
50 Crum, A Coptic Dictionary, 479. 
51 Eulogios 13.12 discusses the connection between lust and gluttony; Eight Thoughts begins with 

gluttony, followed by fornication (nopveia), and also Practicus deals with the two as the two first 
two passions. Shaw, The Burden of the Flesh, 130-131, 139-160. 

52 dvtiksipevoc in 30:6, 31:9; 316BoA0¢ in 30:27. 
53 30:10-20; 31:8- 14. 

94 31:24-32:2. 

55 For discussion of fasting in early Christianity, see Shaw, The Burden. Freiberger points out that 
the approach to food in the Apophthegmata is pragmatic, with focus on amounts of food to be 
consumed, the frequency of meals and the selection of what is/is not eaten. Freiberger, Der 
Askesediskurs in der Religionsgeschichte, 198 - 202, 212-213. 

i) 
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comment also says that it is better to focus on the true dwelling-place than on 
everyday concerns. 

What is emphatic in Life of Antony is Antony’s continuous combat against 
the demons of the desert; this combat, also, is a recurrent theme of ascetic texts 

in authors such as Evagrius, Pachomius, and Shenoute.* The devil and 
countless demons seek to disturb and deceive those who practise an ascetic 
way of life, but more than that, in David Brakke’s view, the ascetic life of a 

monk in the late ancient Egypt culminated in struggle, resistance, and combat 
with the forces of evil that surrounded him or her.” As discussed above, in 
Authentikos Logos household and family imagery is employed to describe 
struggle against disturbing forces. “Step-siblings” who are outsiders in the 
family disturb the soul, and house-born slaves fight against the soul and are 
tormented by their desire. Further, the soul has enemies and human 

adversaries, and is threatened by the “authority of the world” and the slave 
traders.” The Devil-Adversary and evil forces appear in Authentikos Logos as 
life-threatening forces, emphatically so in the parable of evil fishers. The 
fishing imagery continues for nearly three pages,” giving it a central position 
in the text. 

Scholars have found no close scriptural parallels to the fishing imagery in 
Authentikos Logos, the main difference with the New Testament gospels being 
that whereas the gospel images of fishing are positive,” fishing is negative and 
threatening in Authentikos Logos. The parable rather reflects some of the 
Hebrew Bible images, Jeremiah 16:16, Ezekiel 12:13, Amos 4:2, and in 

particular Habakkuk 1:15 where the enemy uses a hook and a net to catch 
people.” Imagery like this also appears in several ascetic Christian authors’ 
texts. Macarius employs very similar imagery: “For by means of a certain love 
for the things of the world and flesh by which he is held in bondage to his own 
will, evil entices him until it becomes an enslaving bond, a heavy chain and 
weight that sucks him down and stifles him in a world of evil that does not 
allow him to rise up and return to God”. 

56 See e.g. Athanasius, Life of Antony, 8-10 and 13 for particularly physical attacks of demons 

against Antony, as well as Shenoute’s In the Night for physical battle, discussed in David Brakke, 

Demons and the Making of a Monk. Spiritual Combat in Early Christianity (Cambridge, Mass.: 

Harvard University Press, 2006), 3-4. 

57 Brakke, Demons and the Making of a Monk, 240-241. 

58 Slaves: 28:32. Note also the force of ignorance and the demon of error (34:26 - 28). 

59 28:14, 22 (enemies); 26:21; 27:5- 13 (adversaries); 26:28 (authority); 32:18 (slave traders). 

60 29:3-31:24. 

61 Mark 1:17, Matt 4:19. 

62 Note also 2 Tim 2:26. 

63 Homily 5.194 - 198: did yap cryémny tivd ynivny Kal copKIK}y, sic Tv Seopeitar dvOpwroc VeAHpatt 

idiom, dedecCetar bx Tis KOK III, Snep yivera abt KAvoig Kai Seopdc Kai @optiov Bapd Kata- 

Bubiov Kal nviyov év tH aidvt tij¢ Movnpiac, Lt) ovYY@PODdV dvaKkdyat Kal Tpd¢ Dedv dmerOEiv. 

Greek text: H. Dérries, E. Klostermann, and M. Kriiger, Die 50 geistlichen Homilien des Makarios 

oo 
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Sorrow in the heart, implanted there by the Devil, causes agony for small 
things of this life, and this seemingly harmless emotion can lead the Devil to 
seize the person with his poisons. This is similar to, for example, Evagrius, 
who organised his ascetic theory into eight thoughts that trouble the soul of an 
ascetic. Evagrius presupposes that one thought or passion may lead to others, 
which emphasises the importance of vigilance. The eight thoughts on 
Evagrius’ list, under which other thoughts are organised, are gluttony (yaotpt- 
wapyia), fornication (xopveia), avarice (piapyupia), sorrow (Avan), anger 

(dpyi), indifference or listlessness (Gxndia), vainglory (kevodocia), and pride 

(Snepngavia).” 
Most of these thoughts or vices are mentioned in Authentikos Logos, but the 

approach is not as systematic as in Evagrius. Gluttony, as discussed above, is 
mentioned prior to the wheat and chaff parable in a context that suggests a 
close connection with desire or lust: “If a thought of desire goes into a virgin, 
this person has already become impure, and their gluttony cannot mix with 
moderation” (25:6-11). Thoughts corrupt, and just like desire spoils true 
virginity, gluttony damages moderation. The second in Evagrius’ list, 

(PTS 4. Berlin: De Gruyter, 1964). Translated in George A. Maloney, S.J., Pseudo-Macarius. The 
Fifty Spiritual Homilies and the Great Letter (CWS; New York: The Paulist Press, 1992), 68. 
After discussing Christians, whether in cities, mountains, monasteries, wild places, or the 

desert, Macarius focuses on passions, so the combination is similar to Authentikos Logos, before 

returning to snares for human souls: “Through divine power he cuts through the world and 
through the powers of evil which lay snares for the human soul in the world and which use all 
sorts of desires as nets to ensnare the soul in the depths of the world” (Homily 5.235 -239, 
Maloney, Pseudo-Macarius, 69). How may one be freed? Macarius’ answer is: “by means of his 
own faith and great courage and through heavenly aid” (814 tijc idiac miotews Kal onovdi|c 

MOAA TS Kai 51d Tic Gv@bEev BonOEiac). 

The brief comment - “Since he [brought] us down having bound [us] in the nets of flesh” - in the 

Interp. Knowledge 6:28 - 29 explains why human souls are living in heavy bodies (see Interp. 
Knowl. 6:30-35), wherefore I do not share the view of Philip Tite who assumes that the simi- 

larity between the fishing parable in Authentikos Logos and “nets of flesh” (NABH NC&P[3]) in 

Interp. Knowl. 6:29 “might indicate some literary connection between the two parables, and 
perhaps even the two texts”. Tite, Valentinian Ethics, 163, 164 and 205. This is not likely. The 
Devil’s bait in Authentikos Logos mean vices and worldly temptations, whereas the “nets of 
flesh” in Interp. Knowl. refer to life in the body, as the following lines 6:30 -35 make clear (note 
that cap is not mentioned in Authentikos Logos). Tite reads the explanation of the fishing 

parable in connection with the Cynical tradition, but does not readily approach its wider 
Christian context. 

64 30:29 -33. 

65 ‘Oxtd siot névtec oi yeviKdtator Aoyiopol gv oig mepiéxetar ndc AoyIopLc. IIp@toc 6 tijc 
yaotpyapyiac, Kai pet’ adbtov 6 tig mopveiac; tpitoc 6 tig PAapyupiac: tétaptOs 6 THI¢ AUANC: 
EUMTOS O TAG Opyic: Extog 6 thc aKNdiac: EBSop0c 6 tijg KevodoEiac: SyS00¢ 6 Tc drEpneaviac, 
Tovtovc névtac napevoyheiv pév tH yuxt 7 Lt mapEevoyAsty, tAV Odk &@ TV got: 10 58 xpoviLew 
adtods jf un xpoviCery, 7 160n Kweiv j ur} Kwveiv, tov 2g” Hiv. Evagrius, Practicus, 6, see also Eight 
Thoughts. Cf. to some extent similar list in C.H. XIII.7, which goes to show that such lists were 
widely common, and reveals one point of interest shared by Hermetic and Christian authors. 
Evagrius developed his theory in several works, aimed at ascetics at different stages of their 
ascetic life. 
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fornication, appears in a fragmented upper part of Authentikos Logos 24. The 
section is difficult to decipher, as the preceding page ends in a list of the step- 
siblings’ possessions that mentions proud passions, life’s pleasures, hateful 
jealousies, after which follow the speech-related boasting, foolish talk, and 
accusations (and something else: the list is interrupted by the missing or 
heavily damaged first five lines of the page 24). The next clearly legible words 
are N&C, “for her”, and a reconstruction of what could be TTM[OPNIJ&, 

“fornication”, on line 7. The text remains fragmentary, and continues with the 

vice theme: it is possible that fornication is the last one on an interrupted list of 
vices, and has inspired or connected with a change in the story of the soul’s life 
on earth: “He shuts [her] out [and puts] her into a brothel. . . [intemperance].” 

The soul abandons “temperance”.” 
More of Evagrius’ eight thoughts appear in Authentikos Logos in connection 

with the fishing imagery on pages 30-31. Here, like in Evagrius, it is evident 
that one thought or passion leads into another: first the Devil puts sorrow 
(Abn) into one’s heart, until it is troubled for some small thing of this life. This 

is when one is easily conquered, and what follows is desire for clothes 

(“tunic”), avarice,” vainglory or boasting,” and pride or vanity,” envy that 
envies another envy, bodily beauty and deceitfulness. From Evagrius’ list, this 
section contains sorrow, avarice, pride, possibly vainglory. According to 
Authentikos Logos, “The greatest of them all is ignorance with indolence” (Nal 
THPOY NOYNO6 TE TMNTATCOOYN: AYW TMNTATZICE 
31:6-7). Two thoughts on Evagrius’ list are absent in Authentikos Logos, 
and these are the fifth, anger (Opy%), and the sixth, indifference or listlessness 

(dxndia). Perhaps one can see resemblance to opyy in hatred (HOCTE, 
23:15 -16, andin TMNTATIICE, indolence, lack of toil, the second worst of 

the two greatest evils, resemblance to Evagrius’ listlessness. Authentikos Logos 
and the way vices are listed as well as what vices are included in the list in some 
ways recalls Evagrius’ more developed theory of passions. 

Withdrawal from everyday life is another recurrent theme in ascetic texts.”” 
Authentikos Logos contains a lengthy section, 26:26 - 27:25, which follows the 

wheat and chaff parable and describes life on earth as a contest (Gyav) that was 
set up by the pre-existent Father to reveal his riches and glory.” The goal of the 

66 Sexual vice may be indicated, and TMNTW2&y usually reads as “modesty”, but if it is read close 

to the meaning of Greek cwppoobvi, it also refers, particularly when combined with virtues, to 

éykpateta, the opposite of zopveia. 

67 The Coptic MNTM&AGI 2ZOMNT has the meaning of the Greek pUapyupia (Crum, A Coptic 

Dictionary, 678) that appears in Evagrius’ text. 

68 The Coptic WOYWOY has the meaning of the Greek bxepneavia but also kevodoéia (Crum, A 

Coptic Dictionary, 604). 

69 The Coptic XICG N2HT has the meaning of the Greek brepngavia (Crum, A Coptic Dictionary, 

790). 5 

70 Freiberger, Der Askesediskurs in der Religionsgeschichte, 142-143. 

71 A Pauline allusion to Rom 9:23; Eph 1:18 and 3:16; Phil 4:19; Col 1:27 etc., see van den Broek, 

“The Authentikos Logos”, 222. 
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contest is to abandon and despise the things that have come into being, despise 
them with the noble, unattainable knowledge, and take refuge in the One who 
exists. There are opponents in the contest, but their ignorance must be 
conquered through knowledge. In this section worldly contest and the contest 
against evil powers mingle, and at times the text recalls Nag Hammadi creation 
accounts, as also “rulers, authorities, and powers” are mentioned when the 

Father’s pre-existence is stated,” and the authority of the world that would aim 
at detaining “us” in the worlds that are in heavens.” The text probably is 
reminiscent of such texts, but caution is needed in reading too much into it. 
The idea of heavenly rulers, authorities, and powers as apy}, €Govoia, dvvayic 
in the very same terms and order is assumed in 1 Corinthians 15:24 and 
Ephesians 1:21, and belief in evil spirits that dwell in the sublunar world is 
assumed in a wide array of ancient texts. A view that demons await ascending 
souls is a not an unusual theme in late ancient texts, and will be dealt with in 

more detail below in VI.2. 
Even as the notion of contest is mixed with that of evil powers, the content of 

the section ends up focusing on the state of things in this world.” The section is 
not purely centred on withdrawal, but it makes suggestions of persecution 
through slander and humiliation whilst being emphatic that these are to be 
answered by silence and passivity. The opponents’ daily activities are 
juxtaposed by “our” wandering in hunger and thirst. The focus of “us” is on 
the true dwelling place, “at which our way of life and conscience are 
directed”.’° Illness, weakness, and pain hide a great strength.”° 

The worldly worries in general are the Devil’s bait: they start with a sorrow 
and anguish for some small thing of the world, but they lead to desire for 
clothes, pride, love of money, vanity, “envy that envied another envy”, bodily 
beauty and deception.” The only way to avoid being trapped within them is to 
shun them and withdraw from worldly concerns. In addition to withdrawal, a 

conscious decision to understand, withdraw, and choose a new way of life are 

emphasised: the soul who has tasted sweet passions turns away from them, 
seeks knowledge, and abandons the world.” The fool fails because of his/her 
indolence and lack of initiative.” 

72 25:27 -34, 

73 26:26-beg. 27. 

74 27:beginning-25. 

75 27:16-18. 

76 Koschorke read this as describing Gnostic polemic against mainstream Christians, but as 
suggested by others already, it is more or less impossible to draw such direct conclusions; see 1.2. 

77 30:26-31:7. 

78 31:24-32:16. 

79 34:3 -32. See Tervahauta, “Ignorant people, the fool and pagans”, 195-216. 
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2. The Soul’s Ascent 

In Authentikos Logos the soul’s contest in the body is victorious, and the soul 
eventually defeats the Devil-Adversary who threatened it with its baits. After 
the soul acquires knowledge and assumes a new way of life (31:24 - 32:1), it 
begins the last stage of its ascent that is described on the second half of the page 
32. The soul returns its body to those who had given it and so humiliates them. 
The separation of the soul from its body means that the slave traders must stay 
put and weep, for they cannot do any business with that body, nor do they find 
any other merchandise in its place. The slave traders had taken great deal of 
trouble to mould a body for this soul, with the intention of casting down the 

invisible soul. This failure humiliates them and they lose their work, because 
they fail to understand that the soul has an invisible pneumatic body. The slave 
traders faultily imagine themselves as the soul’s shepherd, but do not realise 
that it knows another way that is hidden from them. The soul’s true shepherd 
taught it this way in knowledge (32:16 - 33:3). The passage gives way to a two- 
page long polemical passage (33:4 - 34:32) after which the topic of the soul 
reaching its goal is resumed: the rational soul acquires knowledge about God, 
it endured in the body, followed the evangelists and then reaches the dawn of 
new life.*° The soul rests in the One who is at rest, it receives the food, and 
attends the feast it had hungered for (34:32 - 35:16). 

Althought the language on both pages 32 and 35 opens up options for 
different readings, and the ascent may refer to a mystical experience and 
something that can be reached in this life,” but it can also refer to the goal that 
is to be achieved after this life. There are several reasons why Authentikos 
Logos primarily refers to the soul’s ascent after death. The first is that it is quite 
explicitly said that the soul returns its body.” Second, reference to the “slave 
traders”, MNPATMATCY THC NNCWMA2&,” connects the section with 
descriptions of pets -mortem or heavenly ascents in other ancient literature. 
Third, the term “invisible pneumatic body”, OYCWM& MMNATIKON 

NA2OPATON,™ shows that the discussion connects with early Christian 

considerations on the form of people after death. The term o@pa avevpatikov 

80 XANXTOXH; this can mean “east”, “dawn”, or “sunrise”, and in Christian language it refers to 

the dawn of future life. E.g. Origen, Commentary on the Gospel of John, 10.18.108 writes: “Eas 

yap thc avatod iis Tij¢ Epc TOV LETd TOV Piov TODTOV OddEv KaTaAEmMTEOV éotar Hiv tis Eni TOD 

MUPOVTOS LOVOD YPNGiLoDV Hiv obtw tpoer¢. Lampe, A Patristic Greek Lexicon, 125-126. 

So for example Plotinus, Enn. IV.8.1, and The Desert Fathers 10.108 (“When we first used to meet 

each other. . . and talk of what was helpful to our souls . . . we ascended to heavenly places”). 

Benedicta Ward, The Desert Fathers. Sayings of the Early Christian Monks (London: Penguin 

Books, 2003). See also Karen L. King, Revelation of the Unknowable God with Text, Translation, 

and Notes to NHC XI,3 Allogenes (Santa Rosa, Calif.: Polebridge, 1995), 9-12. 

82 32:16-17. 

83 32:18-19. 

84 32:32. 

8 _ 
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is Pauline,®* and invisibility is a quality that souls must have to pass the evil 
powers that attempt to stop their ascents: souls should be invisible to be able to 
pass the powers unseen.” 

The two terms, the “slave traders” and the “pneumatic body”, will be 
discussed in what follows. After that, the soul’s ascent in Authentikos Logos 

will be read in comparison with two other Nag Hammadi ascents (the 
Apocalypse of Paul and the First Apocalypse of James), the Gospel of Mary, and 
an excerpt of the Asclepius in Codex VI, and a very similar vision of Antony’s 
in Life of Antony. Authentikos Logos will emerge as containing fewer details 
than the three first mentioned texts. Like Life of Antony 65 and 66 and 
Asclepius 76 -77, it focuses more on the right way of life than the soul’s ability 
to pass the powers by being able to give right answers to questions they pose. It 
will be suggested that Authentikos Logos aligns with literature where ascent is 
combined with ethical instruction. 

2.1 The Slave Traders in Authentikos Logos 

In the section where the soul begins the ascent, obscure characters named 
MNPATMATE Y THC NNCWMA2 appear (32:18 - 19). Previous translations 
render the two words very literally as referring to dealing in bodies, but this 
reading sounds somewhat odd and is not easily fathomable.” It is suggested 
here that this unique term be translated as “slave traders”. The expression 
does contain a pun, since CWM& refers to bodies and slaves, but dealing in 
bodies remains unclear, despite suggesting that they are to do with the soul’s 
embodiment. Calling these characters “slave traders” brings in several 
suggestions and allusions as to their nature. 

Slave traders in this passage have sometimes been taken to refer to archons 
of the creation accounts,” but a careful reading reveals that they should be 

85 1 Cor 15:44. 

86 Thus Great Pow. 36:3 -6; Acts of Thomas 148. In the Gospel of Philip, the perfect light makes one 

invisible to the powers, Gos. Phil. 76:22 - 29; see also 70:5-7. Gos. Mary 15:19 - 20, although the 
Gospel of Mary puts emphasis on the answers the soul can give to the opposing powers. Perhaps 

this is a possible way to read Acts Pet. 12 Apos. 5:31 - 6:8. Note also the emphasised invisibility in 
Tri. Prot. 35:7 -93 24. 

MacRae translates “the dealers in bodies” (MacRae, “Authoritative Teaching”), Meyer “those 
who deal in bodies” (Meyer (ed.), The Nag Hammadi Scriptures), Ménard “les négociants des 
corps” (Menard, L’Authentikos Logos), Heyden/Kulawik “die, dies mit den Leibern Handel 
trieben” (Heyden/Kulawik, “Authentikos Logos”), the Berliner Arbeitskreis “die mit den Leibern 
Handeltreibenden” (Berliner Arbeitskreis, “‘Authentikos Logos’. Die dritte Schrift”), and 

Krause/Labib “die Handelsmanner der Kérper” (Krause/Labib, “Die urspriingliche Lehre”). 
Madeleine Scopello is the only previous commentator to Authentikos Logos thus far to consider 
an allusion to slave traders but she does not elaborate on it (Scopello, “Jewish and Greek 
Heroines”, 165). The expression it is not found elsewhere. Note Valantasis, “Demons, Adver- 
saries, Devils, Fishermen”, 559. 

88 Ménard, L’Authentikos Logos, 59. 
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seen to refer to gate-keeper figures, known in various ancient ascent narratives 
that threaten the soul’s safe passage to the worlds above. Slavery language is 
used in many ascent accounts, and here it is applied to name these characters. 
The passage furthermore may conceal an allusion to Revelation 18. These 
connections become more transparent if the slavery aspects of the term are 
brought into view. The interpretation of this term is a key to approaching this 
passage: how the slave traders’ role is read, directs interpretation. Despite the 
intriguing term, the slave traders are not unique figures, but appear under 
other names in other ascent narratives. 

The MNPArMATEY THC NNCWMA is usually translated with the odd- 

sounding “dealing in bodies” or “dealer in bodies”, but the problem is not only 
with the oddness of the expression, but with the way it conceals an aspect of 

slavery and connotations associated with the term. The combination of mpay- 
patevtis and o@pa can be taken to refer to trade in slaves, and “slave trader” 
may well have been the first meaning an ancient recipient of the text would 
have heard. In Greek texts slave traders are usually referred to as Gvdpanodo- 
KamAosg or Gvdpanodiotijc; the latter also refers to slave captors and 
kidnappers.” MNPACMATEY THC NNCWMA is an unusual combination 
that perhaps stems from the bilingual context of late ancient Egypt. The Greek 
word nmpaypatevtis refers to people engaged in business.” In Christian texts 
and era mpaypatevtiys becomes “trader”, “commercial traveller”, “agent”, 
often translatable as “merchant”.”! The other part of this expression, o@npa, 

89 A related term is moidapiotpdo@oc, which refers to a person who keeps slave children, Liddell/ 

Scott/Jones, A Greek-English Lexicon, 1286. 
90 mpaypatevtis could be a business representative, agent, or attorney, and in a more specific use 

may refer to slave (or freedman) estate managers. The word derives from mpaypatevopat, which 

usually refers to activities in business (to be engaged in business, spend one’s time in business; 

transact business; make money by trade; generally, of officials: to be employed in public affairs), 

but also more generally being busy or active, taking trouble or worrying. Liddell/Scott/Jones, A 
Greek-English Lexicon, 1458; the supplement, 257. 
Lampe, A Patristic Greek Lexicon, 1126. The word appears e.g. in Palladius’ Lausiac History 13 
and it is translated as “businessman” by Robert T. Meyer in Palladius, The Lausiac History (ACW 
34; Westminster, Maryland: The Newman Press, 1965). It also appears in John Moschos’ Spi- 

ritual Meadow 75, 79, 115, 186, and 189, and is translated as “merchant” in 75, 186, and 189, and 

as “businessman” in 79 and 115 by John Wortley. in John Moschus, The Spiritual Meadow 
(Pratum Spirituale) (Cistercian Studies Series 139; Kalamazoo, Michigan: Cistercian Publica- 

tions, 1992). 

Trade and traders are mentioned in the Nag Hammadi Library, but these instances bear no 
allusions to slave trade. In Codex VII in the Apoc. Pet. 77:33 the Saviour criticises “others” of 

many things, and amongst this mentions that “they do business in my word” (GYPGIGNWWT 
NoOpal 9M NAWAXE). Here the setting is one of polemics, and the passage is reminiscent of 

2 Cor 2:17. The Apocalypse of Peter uses a Coptic verb, and the Greek text of the 2 Cor has 
KamnAeveiv, not zpaypatebopat. The author of the Teachings of Silvanus seems also to have had 

the same Bible word in mind in his warning in Teach. Silv. 117:28-30: “And be not like the 
traders (NGWWT) of God’s word”. Business people are mentioned again in Teach. Silv. 109:17, 

and that passage too refers to the New Testament: “Let him enter the temple within you so that he 

may throw out every trader (NGWWT)”. 

9 —_ 
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generally refers to bodies, but it was frequently used of slaves, especially in 

later texts.” 
Jennifer Glancy has argued that in antiquity the view of slaves as bodies 

begins with the vocabulary of slavery: o@pa could be used as a synonym to 
refer to the person of a slave. Although the word is often translated as “body”, 
which illustrates its euphemistic, or denigrating, character, Glancy argues that 
there is no way of knowing how ancients would have heard it. It is possible that 
it was not heard as a metaphor but used to refer to slaves and heard simply so, 
and many scholars routinely translate the word as “slave” rather than 
“body”.”’ This choice is made here, too: the less euphemistic option increases 
the clarity of the text. Glancy illustrates her point of translating o@pa as 
“slave” with an example that comes strikingly close to the slave traders’ defeat 
in Authentikos Logos. Revelation 18 contains a vision of an angel proclaiming 
the fall of great Babylon, and the fall is lamented by merchants of the earth who 
will weep and mourn for the loss of their cargo, amongst which the two last 
items listed are slaves and human souls: .. . kal o@UGTwV, Kal yuxas GvOpanav 
(Rev 18:13).” Already the translators of the Sahidic New Testament under- 
stood this as a reference to slaves, as they translated the last part with one 
word, 2M2aX.” Both Authentikos Logos and Revelation have defeated, 
weeping merchants who had dealt in human bodies and souls. In both texts the 
image of slave traders involves an aspect of defeat: in the Revelation the 
merchants wail the great Babylon’s fall, in Authentikos Logos they wail their 
failure to interfere with the soul’s ascent. In Revelation the scene is that of 
collective eschatology, whereas in Authentikos Logos the focus is on individual 
soul’s eschatology. Although the passage in Authentikos Logos does not follow 
either the Coptic or Greek text of the Revelation word-for-word, it appears 
reminiscent of the Revelation text. 

Merchants are mentioned in two Gospel of Thomas: in logion 64 the merchants and men of 
business fail to grasp the importance of their host’s invitation, refuse it, and are condemned for 

their lack of understanding of priorities. In logion 76 a merchant’s shrewdness is portrayed as 

exemplary, and the audience are asked to seek for the (merchant’s) lasting treasure. In the 

former logion the author uses both the Greek 26NGMNOPOC (Eunopog, 64:16) and Coptic 
NPGUTOOY, NGWOTG (64:34-35), whereas in the latter he speaks of tradesperson, 
POMS NEWWWT (76:14 -15) and simply WWT (76:16), and uses TOOY for buying (76:18). 
MPACMAT Ele does not refer to trade in Asclepius 70:15 where Trismegistus prophesies how 
Egypt will seem to be abandoned by gods, all the Egyptians’ religious efforts will appear to be in 
vain, and all their religious activities despised. 
Liddell/Scott/Jones, A Greek-English Lexicon, 1749. Related terms include 16 oMndatiov (of 
foundlings, e.g. exposed infants, often raised as slaves), t& o@pato, 4 odpata SovdiKd (slave 
bodies, i.e. slaves). Glancy, Slavery in Early Christianity, 10, 11. Harrill, Slaves in the New 
Testament, 39. 

93 Glancy, Slavery in Early Christianity, 11. 

94 Glancy, Slavery in Early Christianity, 85-88. 
95 David Aune translates ompdtev, kai yoxdc dvOpamev as “slaves, human beings”; he suggests 

that the latter is a Hebrew idiom, see Ezek 27:13; Gen 12:5. David E. Aune, Revelation 17-22 
(WBC 52c; Nashville: Thomas Nelson Publishers, 1998), 1001 — 1003. 
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It is therefore possible that this expression was used in Authentikos Logos as 
an allusion to the Revelation and its images of the eschatological defeat of 
those who deal with people - just like the soul’s ascent describes the end-time 
of an individual soul’s earthly life. Real-life slave traders’ qualities (fearsome- 
ness, nastiness, cruelty) characterise these figures that the ascending soul 
succeeds in escaping.”® David Frankfurter has pointed to the predominantly 
oral phenomenon of the use scriptures in early Christian Egypt, and how 
apocalyptic texts provided “stock phrases, images, oracles, traditions” that 
were combined in liturgical performance with little or imprecise regard to 
“original attribution”.” Such fluid usage could explain the several allusions to 
apocalyptic and other texts in Authentikos Logos. What should be noted is the 
way how Authentikos Logos employs eschatological imagery. Both Authentikos 
Logos and Revelation (or 2 Esdras 2 that was discussed in Chapter 2) refer to 
what happens in the end: in Revelation, 2 Esdras 2, and Isaiah the end is a 
collective eschatological event, and in Revelation 18 destruction of the 
Babylon/Rome, whereas in Authentikos Logos the allusions refer to the end of 
the individual soul’s captivity in the body and the end of the slave traders’ 
power over the soul. 

Although MMIPATMATEGYTHC NNCWM& is here read as “slave 
traders”, that is not to say that the word c@ua, even when understood as a 

reference to slaves, would not also refer to bodies, and this is precisely how the 

expression plays on words: these beings deal in slaves, the threat they pose to 
souls is enslavement and they enslave by trapping souls into bodies. Although 
the term “slave trader” does not appear in the other ascent narratives 
discussed presently, references to slaves’ cruel treatment are made in other 
ancient ascent narratives that discuss souls’ judgement at the gates of heavens. 

Two aspects characterise the slave traders in the passage. First, they have 
fashioned or moulded (xAdoow) a body for the soul. Second, they are thwarted 

in their attempt to cast down the invisible, ascending soul. The first feature 
brings in mind rulers and their creation activities in several of the Nag 

96 As Glancy notes in her discussion on slave sale, John of Patmos’ “reference to those who dealt in 

bodies and souls sounds the climactic note . . . that would have resonated with those who had 
stood in the auction block or watched helplessly as prospective buyers undressed and jabbed 

their mothers, fathers, children, or lovers. Glancy, Slavery in Early Christianity, 88. On the other 

hand, slavery is a metaphor used in ancient literature not because slavery as such was seen as 
wrong, but because the horror was in the possibility of reduction from the status of a free person 

to that ofa slave, and consequentially to loss of protection of boundaries of one’s own body, and 
to “humiliations and violations of servitude”. Glancy, Slavery in Early Christianity, 97-101. J. 
Albert Harrill discusses slave traders’ perceived qualities and how they are portrayed in lite- 
rature, and concludes that they are not only portrayed in negative terms, but in the vocabulary of 
vituperation. “Slave trader” (dvdpamodiotij¢) is a term of abuse, used in order to portray so- 

meone in dubious, morally inferior light, Harrill, Slaves in the.New Testament, 119-136. 

97 David Frankfurter, “The Legacy of Jewish Apocalypses in Early Christianity: Regional Tra- 
jectories” in James C. VanderKam/William Adler (ed.), The Jewish Apocalyptic Heritage in Early 

Christianity (CRINT 4; Assen: Van Gorcum, 1996), 129-200, on p. 166-167. 
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Hammadi or related texts.” Rulers under the Creator-God’s authority appear 
fashioning human bodies from earth in such creation accounts as in the 
Apocryphon of John, the Hypostasis of the Archons, and On the Origin of the 
World. The different versions of the Apocryphon of John provide us with 
detailed accounts of the creation of the first human being, Adam. The versions 
in the Nag Hammadi codex III and Berlin Papyrus portray an array of rulers 
and authorities who create Adam and fashion his (bodily) form out of 
themselves.” Nag Hammadi Codex II does not use IA&CCW in its parallel 
section (Ap. John II 15:1-6), but in this version, as the ruling powers realise 
Adam’s superiority, they bring Adam to the shadow of death and plan to re- 
fashion’” him of material elements that are connected to dark ignorance and 
desire. This new body is the tomb for the form of the body, and robbers clothe 
the man with it, so that he forgets and becomes mortal.’ 

The Hypostasis of Archons mentions rulers who decide to create a human 
being, and do so by fashioning him out of the soil from the earth, according to 
their body and image of God that they had seen reflected on water.'” 
According to the On the Origin of the World seven rulers are responsible for 
the moulding of the human being. Later on in the text the rulers control 
humankind by keeping people in ignorance.’ They appear countless times in 
other Nag Hammadi treatises: the Second Treatise of the Great Seth mentions 
that the rulers belong to Yaldabaoth.'” In the Epistle of Peter to Philip they are 
under the authority of Authades.’” The Gospel of the Egyptians speaks of the 
moulding of the first creature and its reasons, but does not mention the rulers. 

Its context, however, is similar to that of the above-mentioned accounts.'” 

98 This is the direction Ménard suggests in L’Authentikos Logos, 59. There are not many instances 
in the Nag Hammadi Library where mAdoo is used of other fashioning than that of the rulers 
shaping human beings in the beginning. Gos. Phil. 60:34 - 61:4 makes a distinction between two 
different kinds of origin, those who were moulded and those who were begotten, and the 
Teachings of Silvanus discusses the three yévoi of human beings, the earth, the moulded/ 
formed, and the created, from which originate body, soul, and mind. Teach. Silv. 92:15-29. 
T&MIO is used of creation in Codex VI (Thund. 21:10; Asclepius 66:30; 67:2, 32; 68:26, 31, 34; 

69:24, 26), but also elsewhere, e.g. Ap. John II 15:2-6 (par.); Hyp. Arch. 87:23-27. Likewise 
[A&CCW appears frequently (e.g. Ap. John III 22:8 par BG 48:16; Ap. John II 21:5; Gos. 
Phil. 60:34 -61:4; Hyp. Arch. 87:26, 30; Orig. World 114:30, 124:1; Gos. Eg. 59:8; Treat. Seth 
53:19; Ep. Pet. Phil. 136:12), though in Codex VI the only occurrence is in Authentikos Logos. In 
Teach. Silv. 92:28 the reference is not to a creation account. 

99 Ap. John III 22:1-9; BG 48:16-17. 

100 XGKAAC GYNANAACCE NKECON. 
101 Ap. John II 20:32 -21:13; the parallels do not use IAXCCW, but Adam’s new form is called 

either ANATIAACIC (III 26:15) or MAXCIC (BG 55:3). This is a widely attested concept that 
goes back to Plato’s myths and Orphic teaching. 

102 Hyp. Arch. 87:23 -33. 

103 Orig. World 114:29-35; 123:34-124:4, 

104 Treat. Seth 53:12-19. 
105 Ep. Pet. Phil. 136:11-13. 

106 Gos. Eg. 59:4-9. 
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Rulers of the Nag Hammadi creation accounts are hostile towards people they 
created. The Gospel of Philip mentions the rulers’ aim to enslave humans: 
“They (the rulers) wished to take the free person and make him their slave for 
ever.”!°” 

These Nag Hammadi texts, with the exception of the Gospel of Philip, focus 
on creation, and portray the rulers as the Creator-God’s minions who fashion 

people. Creation is not, however, the primary meaning indicated in 
Authentikos Logos, as it does not refer to slave traders as fashioning a body 
for the first human being(s). Rather, the implication is that the slave traders 

have made a new body for the ascending soul, and if the soul cannot ascend 

beyond the slave traders, it will have to enter a life in the body they have 
prepared. This role, of the rulers as malicious powers that try to thwart the 
ascent of the raising souls is evidenced in some texts that are often grouped 
under the label “Gnostic”, but as will be discussed, this is a motif that is not 

restricted to “Gnostic” texts. 
A double role of rulers is attested in Irenaeus’ account in Against the 

Heresies 1.24.3 -6 on Basilides’ teaching. Irenaeus refers to Basilides’ view that 
those who confess the crucified Jesus, “is still a slave, and under the power of 
those who formed our bodies, but he who denies him has been freed from 
these beings, and is acquainted with the dispensation of the unborn father”. 
“These beings” have a similar role with the slave traders in Authentikos Logos. 
Irenaeus tells how Christ ascended to the Father, and could not be caught 
because he was invisible. In the same way that Christ ascended, so can souls 

ascend. Also, salvation belongs to the soul alone: the body dies and is 
corrupted. Despite these similarities with Authentikos Logos, Irenaeus’ 
description of Basilides’ “doctrine” contains elaborate elements that do not 
appear in Authentikos Logos: there are the altogether 365 heavens, powers, and 
emanations from the Father, the chief of the creator-angels is the God of the 
Jews, and Christ-Nous was sent to earth to deliver his believers from those who 

made the world. 
In Authentikos Logos the primary reference to, or concern with, is on the 

soul’s success in its ascent, rather than the creation of the world and people. 
This concern is first portrayed in the struggle and (spiritual) progress of the 
soul in the world, and, as the soul leaves the body behind and passes the slave 
traders, to continue towards its final goal. The soul’s ability to escape them is 
closely bound to the way of life it chooses prior to its ascent. This focus 
separates Authentikos Logos from those ancient Jewish and Christian ascent 
visions, where the focus is on revelatory ascent or creation.'** Approached 
from this perspective, the slave traders can be identified as gatekeeper figures 

107 Gos. Phil. 54:29-31. 

108 In the Nag Hammadi library, apocalyptic ascent texts include Sethian Zostrianos (e.g. Zo- 

strianos 3:28 - 5:10), Allogenes (60:13 - 61:22) and Marsanes. For a recent discussion of Sethian 

apocalypses, see now Burns, Apocalypse of the Alien God. 
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that are mentioned in several early Christian texts.’ Unique here is the 
naming of these threatening powers as slave traders, not the figures as such. 

These terrifying figures are given various names in different writings. In the 
Apocalypse of Paul 20:16 and 22:20, and the First Apocalypse of James 33:8 they 
are called toll-collectors (tsAdvyg¢), whereas in the Gospel of Mary they are 
collectively called powers (SEovcia), but also given individual names. The 

Hermetic Asclepius in the Nag Hammadi Codex VI mentions a demon (dai- 
wv) between heaven and earth, appointed by God as the overseer or judge of 
human souls, and a very similar figure appears in a nightly vision of Antony.'"° 
One such figure in the Apocalypse of Paul is depicted with characteristics of the 
Creator-God."' These fearsome characters have similar roles in narratives 
where they appear: their aim is to prevent ascending souls from reaching any 
further. 

Michael Kaler has suggested relatedness of the gatekeeper motif to 
Mandean and Manichean literature along with the Acts of Thomas.'” However, 
gatekeepers are also very typical to Christian literature of Egyptian origin. 
David Frankfurter suggests that “[t]his ascent motif became particularly 
prominent in Gnostic and other Christian literature of Egyptian provenance, 
probably because of its origins in Egyptian mortuary literature.”'’* Parallels 
between Christian and Hermetic texts (Gospel of Mary and Corpus 
Hermeticum 1.24-26, Life of Antony and Asclepius) support such view.'* 

109 This is obviously not a concept that is limited to Christian writings, but the discussion here 
concerns Christian evidence. Karen L. King acknowledges common astrological beliefs — that 
planets control people's fates - at the background of ascent narratives. King, The Gospel of 
Mary of Magdala, 73. 

110 Asclepius 76:22 ~33, Athanasius, Life of Antony, 65-66, 
111 Judgement scenes with fearsome questioners are known elsewhere in ancient literature. For 

instance in the Testament of Abraham 10 angels bring souls to judgement at the gates of heaven; 
the judges are said to be Adam and Abel. The Testament of Abraham shares many features with 
such second-century ascent apocalypses as, for example, the Book of the Watchers, the Test- 
ament of Levi, 2 Enoch, the Similitudes of Enoch, the Apocalypse of Zephaniah and the Apo- 
calypse of Abraham, but it also differs from them notably; it is more “a didactic and ent- 
ertaining story” than an apocalypse, concludes Martha Himmelfarb. Martha Himmelfarb, 
Ascent to Heaven in Jewish and Christian Apocalypses (Oxford: Oxford University Press, 1993), 
3-8 

Kaler, Flora Tells a Story, 30, n. 28 refers to the Mandean Left Ginza (Lidzbarski 1925, 433, line 
ll onwards), and the Manichean Psalm Book (Allberry 1938, 97.10; 192.19; 218:4 f; 234:18). See 
also Murdock/MacRae: Apocalypse of Paul” in Parrott (ed.), Nag Hammadi codices V, 2-5 and 
VI, 47-49, on p. 48. 

113 Frankfurter, “The Legacy of Jewish Apocalypses”, 161. 
114 For the Gespel of Mary as a Christian writing that should not be approached as a specifically 

Gnostic text, see De Boer, The Gospel of Mary, 58 - 59 and King, The Gospel of Mary of Magdala, 
5-7. King emphasises the influence of popular philosophy, King, The Gospel of Mary of 
Magdala, 41-44. A contradictory view is provided by Tuckett, The Gospel of Mary, 42- 
34, Marjanen in his earlier study approached the Gospel of Mary as a Gnostic Christian Gospel, 
but he has revised his view: Antti Marjanen, The Woman Jesus Loved. Mary Magdalene in the 
Nag Hammadi Library and Related Documents (NHMS 40; Leiden: E.]. Brill, 1996), 94 (see also 
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Frankfurter notes that in contrast to visionary ascents that describe 
apocalyptic tour narratives, the toll-collectors in the Apocalypse of Paul and 
their demand for passwords emphasise restrictiveness of different heavens.'" 

The gatekeeper or toll-collector motif is, however, not restricted to 
“Gnostic” Christian literature, and not in fact to literature of Egyptian origin 
only. Toll-collectors are attested to for example in the Acts of Thomas 148 and 
167. Macarius the Great compares demons to toll-collectors and says that just 
like toll-collectors who sit along narrow streets and snatch passers-by, so also 
demons in the air will stop ascending souls and not let them continue their 
ascent. The only means to get past them is to work hard and struggle whilst still 
in flesh.""° The emphasis, thus, is on how to live in this life, and it is very much 

the same as the emphasis in Authentikos Logos that also mentions hard work as 
a merit of the ascended soul (35:3 - 6): the way of life and toil enable the soul to 
ascend. Likewise when Judas (Thomas) is about to be martyred in the Acts of 

Thomas, he prays a long prayer in which he mentions tax-collectors who are 
not going to see his soul as it is ascending.'’” Although several scholars 
consider this a “Gnostic” motif, it is too widely attested to be to be such. As 

Claudia Rapp has pointed out, after emerging in the literature of Late Roman 
Egypt, the concept becomes “very influential in the art and writings of 
Orthodox Christianity”.""* The purpose of these characters is to motivate 

94, n. 1); Antti Marjanen, “The Mother of Jesus or the Magdalene? The Identity of Mary in the 
So-Called Gnostic Christian Texts” in F. Stanley Jones (ed.), Which Mary? The Marys of Early 
Christian Tradition (SBLSymS 19; Atlanta, Ga.: Society of Biblical Literature, 2002), 31-41, on 

p. 32 n. 3. Francoise Morard pays attention to themes in the Gospel of Mary that are central in 
monastic literature (purity of heart, unification of the human being) and has suggested an 

ascetic reading. Morard, “L’Evangile de Marie”, 155-171. 
115 Frankfurter, “The Legacy of Jewish Apocalypses”, 161. 

116 Pseudo-Macarius, Fifty Spiritual Homilies (collection H) 43.9. 
117 “Let no-one take my soul that I have delivered to you. Let not the toll-collectors see me, nor the 

tax-collectors accuse me falsely. May not the serpent see me” (Acts of Thomas 167, the Greek 

text). See also Acts of Thomas 148, Pseudo-Macarius, Homilies serm. 64 (coll B): hom 14.15 and 

serm 50 (coll. H) hom 43.134, and History of Joseph the Carpenter 21.1-8. 

A.FJ. Klijn mentions toll-collectors in Ephrem the Syrian (On Virginity 83 and 175), and in a 

saying attributed to abba Isaiah in the thirteenth-century Book of the Bee 131 (LVI in the on-line 

translation of the text). Klijn, too, mentions Mandean parallels. A.F.J. Klijn (ed.), Acts of 

Thomas. Introduction, Text, and Commentary (Second, revised edition. NovTSup 108. Leiden: 

Brill, 2003), 232 - 234. 

That the soul’s passage to heaven is not certain is also suggested in Perpetua’s vision in prison: 

she sees a ladder going up to heaven with sharp weapons on its sides, and a dragon underneath 

that threatens and frightens those about to ascend. Acts of Perpetua and Felicitas, 4. 

118 Claudia Rapp, ”Safe-Conducts to Heaven: Holy Men, Mediation and the Role of Writing” in 

Philip Rousseau and Manolis Papoutsakis (ed.), Transformations of Late Antiquity. Essays for 

Peter Brown (Farnham: Ashgate, 2009), 187-203, on p. 196. See also Einar Thomassen, “The 

Valentinian Materials in James (NHC V,3 and CT,2) in Iricinschi/Jenott/Denzey Lewis/Town- 

send (ed.), Beyond the Gnostic Gospels, 79 - 90, on p. 83. Michael Kaler, Flora Tells a Story, 30, n. 

28 who sees the motif to connect with “Eastern gnostic traditions”. 
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people to struggle in this life and thus make the passage of their souls easier 

after death. 
Both toll-collectors and slave dealers have been given a name taken from 

real-world characters, such that could possibly excite or evoke feelings of fear, 
aversion, or contempt. Fear of slavery appears in different forms in Christian 
texts. A Coptic encomium on St Mercurius the General'’’ mentions barbarians 
who capture people with the intention of selling them to slavery, but the term 
slave-captor or slave trader is not used. Compared with the slave traders in 
Authentikos Logos, this later text is considerably more tangible as it pictures 
actual kidnappers in a miracle story set at the consecration feast of St 
Mercurius’ chapel: barbarians attack the feast and capture those outside the 
chapel, leaving those left behind under distress - the sermon describes them as 
parents of those taken, who seem to have been children playing around the 
church during the feast. The captured are released when Mercurius himself 
intervenes, and a happy reunion ensues.'” The slave-traders in Authentikos 
Logos are rather to be taken as evil spiritual powers, which underlines the 
difference to this later Coptic homily. Furthermore, slave traders are stock 
characters in ancient romances where they are portrayed as greedy and 
dishonest characters. In ancient literature they are portrayed in contemptible 
light because of their moral inferiority.'”' In this vein, reference to slave traders 
also suggests that gatekeepers are after all powerless figures. Despite their 
attempts to capture the ascending soul, they fail and are humiliated. 

2.2 The Spiritual Body: A Resurrection Body or the Soul’s Pneumatic Vehicle? 

Along with the MIIPATMATGY THC NNCWMA, the soul’s ascent passage 
in Authentikos Logos contains another term that is unique in the Nag 
Hammadi library, and again one that provides an insight into its intellectual 
context. This term is the “invisible pneumatic body”, OYCWMA 

MMNATIKON N&X2OPATON (32:32) that enables the soul’s ascent. This 
is very much a Christian term that goes back to Paul’s discussion on 
resurrection in 1 Corinthians 15:44 where he explains that what rises at 
resurrection is not a physical or earthly body, c@pa yoyuKdv, but a body 
consisting of pneuma, o@p0 mvevpatikov. This means that Authentikos Logos 

119 The homily is attributed to Basil of Caesarea, most likely pseudonymously. See Brakke et al 
(ed.), Homiletica, x, xxiii. 

120 “On Mercurius” 13-17 in Brakke et al (ed.), Homiletica. 

121 Harrill, Slaves in the New Testament, 4, 121-129. See e. g. Chariton: Callirhoe 1.32 -33 where 
Theron decides, out of greed, to sell Callirhoe rather than release or kill her; and 1.36 - 38 where 
Theron deceives Leonas into buying freeborn Callirhoe in a deserted place. Theron lies to 
Callirhoe, who doesn’t believe his words, recognising him for the villain he is, 1.9. Scopello, too, 
notes that slave traders and pirates are common villains of Greek romances. Scopello “Jewish 
and Greek Heroines”, 165-168; Scopello, “Authoritative Discourse”, 381. 
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speaks of the soul’s after-death form using distinctly Christian vocabulary, 
and yet it does not mention resurrection. As was noted above in IV.2, the 
“pneumatic soul” in 23:12-13 is a term shared with Neoplatonist Synesius 
(and John Chrysostom), and it refers to the soul’s form when it is not in a 
heavy body. The “pneumatic body” in Authentikos Logos 32:32 comes very 
close to that. 

Paul appears to have coined the term o@pa mvevpatikov in 1 Corinthians 
15:44 to explain resurrection and to argue that what arises in resurrection is a 
light body consisting of xve}10.. The term is not used in works before Paul, and 
after him it is Christian authors who employ it.” Such a notion of a pneumatic 
body is in line with assumptions prevalent in current popular philosophical 
thought, and Paul appears to be thinking of a corporeal soul, a concept 
common in the Graeco-Roman world.’ How salvation or resurrection 
happens was a debated subject in the discussions of early Christians with each 
other and non-Christians.'“ Thus, Paul’s pneumatic soul could be taken to 
mean different things. In Authentikos Logos no resurrection is mentioned 
despite the use of the Pauline term: rather, the soul after its death ascends in 

some sort of corporeal form through heavenly spheres. The impression is 
rather straightforward and Platonic. In order to reach the goal, the soul must 
shed its heavy, mortal body. 

The idea of the soul’s immortality and individual rather than collective 
eschatology are expressed in Christian texts from very early on, and this line 
runs in the Christian tradition next to the teaching of the bodily resur- 
rection.” Different ways of understanding resurrection caused controversy 
that becomes evident in Christian texts between 200 and 400 - the opponents 
of the literal understanding not only included pagans like Celsus, but also 

122 The same notion is made in Troels Engberg-Pedersen, Cosmology and Self in the Apostle Paul. 

The Material Spirit (Oxford: Oxford University Press, 2010), 27 - 28, 217 n. 76. 

Martin, The Corinthian Body, 125-127 suggests a closeness to the “astral soul” theory. Gregory 
Riley, Resurrection Reconsidered. Thomas and John in Controversy (Minneapolis: Fortress 

Press, 1995), 63. Paul does not refer to the resurrection of earthly bodies. As for instance Riley, 

Resurrection Reconsidered, 8-9, notes, the development of the idea of the “physical resur- 

rection of Christ” (or people) is relatively late in the history of Christian thought. 

124 Setzer, Resurrection of the Body, 20. There were several reasons that made resurrection so 

important to Christians: for Justin Martyr, a belief in resurrection is a sign of a true Christian, 

i.e. it is used for defining Christian identity. Setzer, Resurrection of the Body, 76-77, 84-86. 
The idea that after their departure from the body, souls ascend to heaven, is contained in Jesus’ 
words to the thief on the cross, which probably is the evangelist’s view (Luke 23:43), and that 

fits far from seamlessly with the other, more prominent doctrine of the resurrection of the dead 

and the collective judgement of souls at the end of times. For Luke’s eschatological views, see 
Outi Lehtipuu, The Afterlife Imagery in Luke’s Story of the Rich Man and Lazarus (NovTSup 
123; Leiden: Brill, 2007), 250-264. Both the collective and individual views are encountered in 

ancient Mediterranean cultures, e.g. Lehtipuu, The Afterlife Imagery, 55-159; Riley, Resur- 
rection Reconsidered, 7 - 68; Heikki Raisanen, The Rise of Christian Beliefs. The Thought World 

of Early Christians (Minneapolis: Fortress Press, 2010), 114-133. 
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other Christians.'° Notably several Nag Hammadi texts view salvation as the 
soul’s ascent, and either they do not focus on resurrection, re-interpret it, or 
take a critical attitude towards it.'” 

Although bodily or physical resurrection was a view not advocated by all 
Christians, and one that emerges as shunned by many Nag Hammadi writings, 
it is somewhat surprising that the term pneumatic body does not appear 
elsewhere within the Nag Hammadi codices, nor anywhere in the Valentinian 
writings that are, after all, indebted to Pauline heritage. When for example 
Clement in the Excerpts from Theodotus 1:1-2 quotes Theodotus as holding 
the view that the Saviour, before and when he descended on earth had a 
spiritual body, the precise term used is td xvsvpatixdy ongpna, “spiritual 
seed”.'** Likewise the Treatise on the Resurrection (NHC 1,4) that proceeds 
from Paul’s question in 1 Corinthians 15:35 on how the dead are resurrected 
and in what kind of bodies they will come, does not mention a c@®ua azvev- 
jwatixév even though the ensuing discussion circles around the subject.'* The 
Treatise on the Resurrection argues that resurrection” is real, but discards the 
view that the earthly body would be risen. It is the invisible members that will 
receive a new flesh when the visible body is left behind. Yet even when the term 
is not used, the view that is advocated of an invisible resurrection body is very 
much in line with the idea of a pneumatic body in 1 Corinthians 15:44. 

If the term “pneumatic body” does not appear in the Nag Hammadi library 
apart from in Authentikos Logos 32, it is not entirely absent from early 
Christian discussions. Both Clement and Origen refer to 1 Corinthians 15:44 

126 In Dialogue with Trypho 80.4 Justin Martyr claims that those who do not believe in resurrection 
are not true Christians, just as Sadducees are not true Jews. True Christians in Justin’s view 

believe in the resurrection of the dead and a thousand years in Jerusalem. See Outi Lehtipuu’s 
discussion of resurrection beliefas a Christian identity marker: Outi Lehtipuu, “How to Expose 
a Deviant? Resurrection Belief and Boundary Creation in Early Christianity” in Hakola/Nikki/ 
Tervahauta (ed.), Others and the Construction of Early Christian Identities, 165-194 and Outi 
Lehtipuu, Debates over the Resurrection of the Dead. Constructing Early Christian Identity 
(OECS; Oxford: Oxford University Press, 2015), Caroline Bynum has noted that around 200 
Irenaeus and Tertullian “defended a literal, materialistic understanding of general resurrection 
against those who argued for a spiritual understanding of a risen body”. Caroline Bynum, The 
Resurrection of the Body in Western Christianity, 200-1336 (New York: Columbia University 
Press, 1995), 59-61. Martin, The Corinthian Budy, 124, Setzer, Resurrection of the Body, 125- 
143. 

127 For an overview, see Setzer, Resurrection of the Body, 156-168; Riley focuses on Thomas 
traditions in Riley, Resurrection Reconsidered, 100-175, 

128 See Thomassen, The Spiritual Seed, 30-31, 38-45. 
129 In Treatise on the Resurrection NNGYMATIKOC, ONG YMATINH appears a few times. For 

instance, TANACTACIC NONGYMATIRH, “spiritual resurrection” (Treat. Res. 45-40). 
The term is also lacking in the Tripartite Tractate that mentions “spiritual places” (101:7), 
“spiritual words” (101:16), “spiritual rank” (103:18), and “spiritual race” (118:29) ete; 
Disc. 8—9 refers to spiritual people or beings (53:17). 

130 ANACTACIC in Treat. Res. 44:6; 45:40; 47:3; 48:4, 10, 16, 31; 4927, 16; 50217 (this is the title of 
the text). On one occasion TWOYN ( Treat. Res. 45:26). 
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and use the precise term o®pa mvevpatiKov.'! In Stromata 7.14 Clement 
discusses the characteristics of the true Gnostic, his ability to suffer injustices 
with forgiveness, and connects this with the notion of the church as a 
pneumatic body.’ One gets closer to Clement’s views on souls’ pneumatic- 
bodies in the Excerpts from Theodotus 14 where Clement discusses the nature 
of demons. He argues that although demons are said to be incorporeal, this 
does not mean that they have no bodies, only that their bodies are weaker than 
angels’ bodies.’ Not only demons and angels, but souls, too, are bodies. To 
prove this, Clement cites 1 Corinthians 15:44 (AAAG Kal 1} ox} o@pa: ‘O yoov 
Anootohoc: Uneipetar pév yop cOpa woyrKdv éyeipetor 88 cpa nvevpatikov). 
Because souls are bodies, they can suffer punishment or be purified after 
death: bodies are dissolved into the earth but the visible parts are purified by 
fire. A proof of the souls’ corporeal punishment is given in the story of the Rich 
man and Lazarus, where the heat of the fire, Rich man’s thirst, and Lazarus’ 
fingertip are mentioned (Luke 16:24).'* As the earthly image - the body - is 
left behind, the heavenly image emerges and that is the spiritual body.'* 

If Clement’s references to the pneumatic bodies do not connect directly 
with a discussion on resurrection or the soul’s ascent, Origen does that in 

131 Gregory of Nyssa refers to the spiritual/pneumatic body in On the Soul and Resurrection 153 

where he discusses the mystery of resurrection in the light of farming and how corn grows of a 
seed, and cites 1 Cor 15:44. 

132 Clement connects the ability to forgive to sanctity, and this takes him to similar rhetoric on 
body parts as was discussed above (VI.1): those who do not live in accordance with the word 
are fleshy, and those who live according to pagan ways are committing adultery with reference 
to the church and his own body (this vein of thought is very similar to that in the Exegesis on the 
Soul, see III.1), whereas the person who lives according to the word has joined the Lord in spirit 
and becomes part of a spiritual body, the church. As can be seen, Clement is not in fact 

discussing the form of resurrection or any sort of invisible body, but aims at answering how one 
can be a perfect Gnostic in this life. 

133 This section of Excerpts from Theodotus does not derive from Theodotus or Valentinian 
materials, but is one of the passages that probably come from Clement himself. Casey saw a 
contradition between the materialism of Excerpts from Theodotus 10-17 and Clement’s views 
in Strom. 5.71, but arrives at a conclusion that they must derive from Clement nevertheless, and 

that the different character of the Excerpts and Stromata should suffice to explain the diffe- 
rences. Casey, The Excerpta ex Theodotou, 9-10, 13-15. It is also to be noted that any second- 
century Platonist would have been a materialist to some extent, and this is very much what the 
discussion on pneumatic bodies is about. Although Casey was puzzled by Clement’s mate- 

rialism here, this is not the only instance of it: rather agreeing with common perceptions of his 

time, Clement notes in Ecl. Proph. 55.1 that stars are pneumatic bodies, i.e. they consist of 

pneuma. 
134 Clement of Alexandria, Excerpts from Theodotus 14; Lehtipuu, The Afterlife Imagery, 212 - 220. 

Yet another instance of an early Christian image of the soul’s bodily shape after death is 
Perpetua’s vision of her late brother Dinocrates who had died of cancer at the age of seven. 
Perpetua sees Dinocrates suffering, and again, after she has prayed for him, given relief, so 

much so that after receiving a drink of fresh water he can go and play as children do. Martyrdom 

of Perpetua and Felicitas 7-8. 
Clement of Alexandria, Excerpts from Theodotus 15. The image of the heavenly (tiv eixova tod 
énovpaviov) in 1 Cor 15:49 is, according to Clement, the spiritual body. 

13 w 
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Contra Celsum 4.57 where he answers Celsus’ claim that the soul is the work of 
God, immortal and fundamentally different from mortal bodies.'*° Origen 
suggests that perhaps even Celsus could not ultimately maintain such a stark 
dualism but might have to find refuge in Aristotle’s view that there is an 
immaterial element, “ether”, that functions as a go-between for material 

bodies and the soul. Origen says that “we” (Christians), too, know that there 
are celestial and terrestrial bodies (1 Cor 15:40), and that expectation of the 

resurrection contains an understanding that the bodies that rise are not the 
crude earthly bodies, but changed ones that are of better kind. Soul-bodies are 
sown but pneumatic bodies are risen.'”’ As Origen goes on to defend the 
resurrection of the flesh preached in churches, he twice more cites 1 

Corinthians 15:44, which emphasises the difference between that which is 
sown and that which is risen, and thus refers to an understanding of the 
resurrection that is more subtle than the crude idea of dead bodies being 
resuscitated.'* 

As this discussion has aimed at showing, the term “invisible, pneumatic 
body” in Authentikos Logos stems from a Christian and Pauline background, 
but more than 1 Corinthians 15 looms in the background. The pneumatic body 
can be linked with the notion of the soul’s pneumatic vehicle (6ynpa) of later 
Platonists: such a vehicle was assumed by Porphyry, Synesius, Iamblichus, and 
others, and its function was to act as a go-between between the material body 
and the immaterial soul. This vehicle was thought to consist of pneuma, and it 

carried souls downwards and upwards to their salvation.'* Although the 
concept in Authentikos Logos is in this sense Platonic, one should not stop at 
this notion, nor ignore the fact that the Pauline terminology used is not what 
one would expect ofa Platonist.'*” One may further enquire at how Authentikos 
Logos perceives the soul’s salvation, particularly in light of its use of Pauline 
terminology, and where it belongs within early Christian discussions of 
salvation and life after death. 

The answer is to some extent simple: Authentikos Logos considers the 
ascent to be the soul’s return and its way to salvation (provided it can get past 
the gatekeepers), a view that recurs in the Nag Hammadi texts, but also 
elsewhere in ancient Christian literature. The idea of the resurrection body in 
1 Corinthians 15:44 resembles and easily mingles with the concept of ascent. 

136 Pneumatic bodies are also mentioned e. g. in Origen’s Commentary of the Gospel of John 13.53. 
137 Origen, Contra Celsum 4.54-57. 

138 Origen, Contra Celsum 5.18, 19 and 22. 
139 Finamore, lamblichus and the Theory, 1 - 5; Shaw, Theurgy and the Soul, 51 -52. Such an earlier 

author as Alcinous considers the soul to be do@patoc, e.g. The Handbook 25.1. See Dillon, 
Alcinous, 151. 

140 Van den Broek “The Authentikos Logos” takes the yoy) xvevyatuc and the o@pa mvev HatuKdv 
to refer to the same, 208-211, 217. Although “pneumatic soul” and “pneumatic body” come 
close to one another Authentikos Logos, they also appear to reflect different aspects of the soul’s 
descent and ascent. 
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Like Origen, Authentikos Logos assumes a go-between that enables the ascent 
of the immaterial soul after it discards its material body. Although Origen 
discusses resurrection, he indicates his knowledge and acceptance of the 
Aristotelian view of a go-between that is needed to join souls with bodies. In 
Authentikos Logos the invisible pneumatic body is not a resurrection body 
that will be raised at the end of days, but the soul’s means to ascend directly 
after it discards the earthly body. 

2.3 The Soul’s Ascent in Authentikos Logos Compared with the Apocalypse of 
Paul, the First Apocalypse of James and the Gospel of Mary 

Authentikos Logos is next compared with three writings that contain ascent 
accounts with gatekeeper figures. These texts are Christian, or, in the case of 
the Hermetic Asclepius from Codex VI, were read by Christians. The purpose 
of the comparison is to discuss the varying emphases and aims of the texts. It is 
not just the differences and comparisons that matter. It will be asked what kind 
of different emphases in early Christian ascent descriptions can be detected, 
and what these differences may indicate. It is further considered what is the 
position of Authentikos Logos amidst the perceived nuances and what may be 
learned of the way it employs the theme of the soul’s ascent past malicious 
powers. The focus of this chapter is on charting third- to fifth-century 
Christian notions, with emphasis on Christian sources; non-Christian texts 
are occasionally discussed from the viewpoint of their Christian readerships. 

Accounts of the soul’s ascent can be approached from different perspec- 
tives, as telling of their authors’ views on the afterlife, as focusing on mystical 
experiences in this life, or as instructing their recipients on hidden things.'*! 
Karen L. King has suggested a counter-cultural reading of the soul’s ascent in 

141 W. Bousset’s article covers Jewish, Christian, and Iranian evidence. He recognised that there 
are double meanings to ascent: there is the ecstatic ascent that anticipates the ascent to heaven 
after death: W. Bousset, “Die Himmelreise der Seele” in AR 4 (1901), 136-169, on p. 136. Joan 

Petru Culianu distinguished three categories of ascent stories: otherworldly revelatory jour- 
neys, descent or ascent of a supermundane entity, and ascent/descent of the soul: Joan Petru 
Culianu, Psychanodia I. A Survey of the Evidence Concerning the Ascension of the Soul and its 
Relevance (EPRO 99; Leiden: E.J. Brill, 1983), 5-15. Carsten Colpe contrasted the “Gnostic” 

ascents with preceding Greek, Iranian, and Jewish accounts. He divided the Greek traditions 
into those that focus on the individual soul’s release from the fetters of the body and return, 
after death, to the ideal world, and those that see the human being as microcosms that joins the 
macrocosm during ecstatic experience or death. For Colpe the landmark of “Gnostic” ascent 
was the motif of a redeemed redeemer (salvator salvandus). His article focuses on broad lines 

and theory: perhaps his recognition of two strands of the Greek tradition could be approached 
as those that are more theoretical, and those that have a more pragmatic tones. Carsten Colpe, 
“Die Himmelreise der Seele ausserhalb und innerhalb der Gnosis” in Ugo Bianchi (ed.), Le 

origini dello gnosticismo, Colloquia di Messina 13-18 aprile 1966. (SHR 12; Leiden: E.J. Brill, 

1967), 429-447. 
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the Gospel of Mary.'” The first part of Authentikos Logos 32 could be read as 
describing conversion, but after line 16 the language used suggests that the 
soul leaves mortal life and ascends through the heavens. So although several 
directions were open for consideration, the focus is on conceptions of the 

afterlife. The texts brought into the discussion are two ascent narratives from 
Nag Hammadi Codex V, the Apocalypse of Paul (NHC V,2) and the First 
Apocalypse of James (NHC V,3), the soul’s ascent in the Gospel of Mary (BG, I) , 
and in VI.2.4, Aclepius (NHC VI,8) and Life of Antony 65 and 66.” 

The Apocalypse of Paul, the First Apocalypse of James, and the Gospel of 
Mary all contain a scene or instruction that deals with questioning of 
ascending souls, and they emphasise emotions and knowledge of correct 
answers in their accounts. In Authentikos Logos, Asclepius, and Antony’s 
visions no questioning is mentioned, and rather than emotions and their 
healing, the emphasis is on the way of life as the way to get past the celestial 
gatekeepers or demon(s). These notions will be considered, as well as possible 
development concerning these ideas that may have taken place, perhaps as 
Christian belief in resurrection became established and stated during the 
fourth century. 

Nag Hammadi Codex V contains four apocalypses, two of which contain 
ascent accounts that will be discussed here. First, in the Apocalypse of Paul 
(NHC V,2) the Holy Spirit appears to Paul the apostle in the form ofa child and 
takes him on a heavenly journey. During this ascent Paul not only encounters 
different heavenly powers, but also witnesses the judgement of a hapless soul 
who cannot escape its destiny.'“* This judgement happens at the gate of the 
fourth heaven, where god-like angels bring a soul to judgement from the land 
of the dead.'* It is the angels who lead souls to judgement, but they are also 
said to flog the soul.’ This form of punishment was primarily reserved for 
slaves in antiquity,” and thus can be taken to suggest that humans are as slaves 
in front of otherworldly powers. This gives some indication as to why the 
gatekeepers are called slave traders in Authentikos Logos: the language of 
slavery is employed in some descriptions of souls who are brought to 
judgement. 

Angels are not the only characters involved in the soul’s judgement in the 
Apocalypse of Paul: a heated dialogue between the accused soul and a toll- 
collector (teA@vyc) of the fourth heaven ensues. The toll-collector is described 
as dwelling in the fourth heaven: it is a gatekeeper who aims at stopping any 

142 King, The Gospel of Mary of Magdala, 76-81. 
143 See also April DeConick, Seek to See Him. Ascent and Vision Mysticism in the Gospel of Thomas 

(VCSup 33; Leiden: Brill, 1996). 

144 Apoc. Paul 18:3-20:10. 

145 Perhaps the land of mortals, IKA2 NTG NETMOOYT. 
146 Apoc. Paul 20:10 - 12. The idea of angels as carrying out God’s punishments is also maintained 

by Philo, The Confusion of Tongues, 182; Dunderberg, Beyond Gnosticism, 49. 
147 Glancy, Slavery in Early Christianity, 122. 
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soul who attempts to get further. Later on, in the sixth heaven, another toll- 

collector is mentioned, one that guards the sixth heaven like the previously 
mentioned toll-collector guards the fourth.'* The wretched soul fails the test 
and is condemned after three witnesses, which it demanded, testify against it. 
The sentence is reincarnation: to be cast down and enter a body prepared for 
it. The condemned soul’s sins have to do with emotions: the first witness 
claims to have risen up against the soul until it fell into anger, rage, and envy. 
The second had desired the soul and now accuses the soul of the murders it 
committed. The third witness had provided darkness for the soul, in which it 

could commit its sins. Each witness provides a record of time when the soul 
had committed the sins, perhaps to provide accuracy to the judgment. Yet 
another emotion is mentioned when the soul hears its judgement: it gazes 
downwards and upwards in sorrow.'” 

After this scene Paul continues to the fifth heaven, where angels, again with 
whips in their hands, are herding more souls to judgement: there is a 
judgement and probably a toll-collector at each level.'*” Another toll-collector 
appears when Paul has ascended to the sixth heaven; here the toll-collector 
opens the gate on Paul’s demand, and the apostle can proceed to the seventh 
heaven. Paul’s ascent continues, and in the seventh heaven he encounters an 

old man on a throne seven times brighter than the sun. The man poses three 
questions to him: “Where are you going to? Where are you from? How will you 
be able to escape me?”"”' Paul answers the first two questions, and hands the 
old man a sign or a token (onpetov) as a reply to the third question: most likely 
this sign would be a gesture of some sort.'”” The man turns “his face down 

148 Apoc. Paul 20:10 -20; 22:20-21. Marvin Meyer translates teA@vnc¢ in Apoc. Paul. 20:16; 22:20 as 
“gatekeeper”: Meyer, “The Revelation of Paul” in Meyer (ed.), The Nag Hammadi Scriptures, 

317-319: 

149 Apoc. Paul 20:21 -21:22. Perhaps the author wants to suggest that it is not wise to argue with 

angels and toll-collectors! 
150 Michael Kaler reasons that the souls are being driven down from the fifth (and back) to the 

fourth heaven for their judgement, but it is also possible to think that the souls who had made it 
(past the fourth and) up to the fifth heaven are now being judged again in the fifth. There is the 
danger of being stopped at any level, and only the very worthy, like Paul, are able to ascend 

through all heavens. Kaler, Flora Tells a Story, 168-171. 

151 Apoc. Paul 21:22 - 23:22. 
152 Although a tempting explanation would be to think that this refers to so-called Charon’s obol, a 

coin placed in a deceased person’s mouth, it is not possible to prove this, since Charon’s obol 

would have been called éfoAdc, SavaKn, vadAov, or nopOyeiov. There is evidence that Charon’s 

obol is not solely a pagan custom: a coin interpreted as a Charon’s obol has been found inside a 

scull in a Jewish ossuary. Craig A. Evans, “Excavating Caiaphas, Pilate, and Simon of Cyrene: 

Assessing the Literary and Archaeological Evidence” in James H. Charlesworth (ed.), Jesus and 

Archaeology (Grand Rapids, Mich.: B. Eerdmans Publishing Co., 2006), 323-340, on p. 329. 

Further, Kaler, Flora Tells a Story, 200-208 has suggested baptism or the anointment, but the 

anointment is usually referred to as a seal (o@payic). A gesture remains a probable option, but 

what kind of gesture that would be is not easy to decide. The “sign” is not defined as a “sign of 

the cross” (td onpetov tod otavpod), as e.g. in Athanasius, Life of Antony, 13.5 and 23.4. 
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towards his creation and those that are his authorities”, the seventh heaven 

opens and Paul ascends to the eighth, then up to the ninth, and finally to the 
tenth heaven, where he greets his fellow spirits.'”* 

Paul’s journey is not just inspired by the reference to Paul’s ecstatic 
experience in 2 Corinthians 12:1 - 4, but also by Jewish apocalyptic texts'” and 
Greek mythology. The old man on the throne appears inspired by the 
description of the Ancient One in Daniel 7:9- 10, 13-14, and the idea of the 

heavenly judgement by that in Testament of Abraham 10; if not the texts 
directly, which is possible, then they at least reflect traditions close to Daniel 
and the Testament of Abraham. The old man in any case resembles the God of 
the Hebrew Bible, who is depicted as the opposite to the Holy Spirit. It seems 
plausible that the God of the Hebrew Bible is identified as the Creator-God, 

maker of the visible world. The questioning is widely attested in early 
Christian traditions,’ but also in the Graeco-Roman non-Christian evidence, 
as it is known also in Greek and Egyptian religions.'” In the Orphic lamellae 
those descending to Hades are asked: “Who are you? Where do you come 
from?”'” As another Greek motif, the Erinyes have been seen as reflected in the 

image of the angels with whips in their hands: in ancient art, Erinyes are often 
depicted as carrying whips.'* 

What these widely attested allusions or motifs indicate is that many ancient 
Christians were familiar with afterlife beliefs of their own world. This suggests 
that the Apocalypse of Paul was written and read by Christians to whom these 
quite common images were possible ways for imagining afterlife, even so 
much so that the idea of the soul’s post-mortem ascent and judgement seemed 
more self-evident, or intuitive, than resurrection from the dead or collective 

153 Apoc. Paul 22:25 -24:8. 

154 See also Eph 4:8. For apocalyptic approaches to Paul in ancient literature, Kaler, Flora Tells a 

Story, 103-117, and apocalyptic genre, 121-165. See also Frankfurter, “The Legacy of Jewish 

Apocalypses”, 161 who notes the similarity of the Apocalypse of Paul with the Ascension of 
Isaiah, and points out that a ten-heaven cosmology is also known in 2 Enoch (22). 

155 Gos. Thom. 50; Soph. Jes. Chr. 114:8-12; Irenaeus, Against the Heresies 1.21.5; Clement of 

Alexandria, Excerpts from Theodotus 78.1-2; Gos. Mary 15-17 (see below); and 1 Apoc. 

Jas. 33:11 - 35:25 (see below). For more sources, see Simon Gathercole, “Quis et unde? Heavenly 

obstacles in Gos. Thom. 50 and related literature” in Markus Bockmuehl/Guy G. Stroumsa 
(ed.), Paradise in Antiquity. Jewish and Christian Views (Cambridge: Cambridge University 
Press, 2010), 82-99. 

156 Culianu, Psychanodia, 12-14, Dousa, “Common Motifs in the ‘Orphic’ B tablets”, 120-164, 
esp. 140-153. 

157 Lamellae in group B, see Edmonds (ed.), The “Orphic” Gold Tablets, 1-50. In group B of the 
Orphic gold tablets, the latest found are dated to the second century CE. One of the main 
differences is that the Orphic tablets refer to the soul’s descent to Hades, not to its ascent to the 
heavens. 

158 So Murdock and MacRae “The Apocalypse of Paul” in Parrott (ed.), Nag Hammadi Codices 
V,2-5 and VI, 48. See also Sarah Iles Johnston, ‘ ‘Erinys” in Hubert Cancik/Helmuth Schneider 
(ed.), Der Neue Pauly. Enzyklopddie der Antike. Altertum 4 (Stuttgart: Verlag J.B. Metzler 1998), 
Wee 
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last judgement at the end of times. For a successful ascent it is necessary that 
the soul knows how to answer the powers (not arguing like the condemned 
soul, but knowing the right answers like Paul), that it has not committed heavy 
sins, and that the soul provides the (last) gatekeeper with the necessary sign. In 
the Apocalypse of Paul sin is also to do with emotions and their successful 
control. 

The First Apocalypse of James (NHC V,3, par Codex Tchacos 2) does not 
provide an ascent narrative in the same genre of the heavenly journey as the 
Apocalypse of Paul does.’” In this writing it is Jesus, and later on in the text, the 
resurrected Lord who discourses with James on several topics. These include 
the future suffering and martyr’s death'® that James will have to go through. 
Jesus predicts his own fate, consoles James, and tells him not to fear suffering 

and death.'®! Yet James is afraid, and as the text progresses, his fear becomes 

more intense: “What will they do? What will I be able to say? What word can I 
give to escape them?”’™ James’ fear and distress are acute, and eventually he 
weeps.’ The Lord tells James how he will suffer a martyr’s death, and how 
after that he will be seized by three toll-collectors who not only demand a toll 
from souls, but snatch away souls who are liable to be stolen away.'™ 

Two levels of James’ fate are apparent: first, that he has to encounter a 
physical death, a martyr’s fate in Jerusalem, after which he will encounter the 
toll-collectors who are after his soul.'® Jesus tells what will happen to James’ 
soul after death. Even when the physical death is inevitable, James may escape 
with his soul if he answers the toll-collectors as instructed.'” His goal is to 
become one with Him-who-is ((I1@TWOOT]).’” The questions and their 

159 The discussion here concerns the Nag Hammadi version. Its dating is uncertain, and it was 
edited probably on several occasions as both Valentinian and Syrian Christian motifs in the text 
indicate. Schoedel does not put forward an estimate on the date, but suggests Syrian, Jewish 
Christian origin. William R. Schoedel, “The (First) Apocalypse of James” in Parrott (ed.), Nag 

Hammadi Codices V,2-5 and VI, 65-103, on p. 66-67. Antti Marjanen estimates that the 
Coptic version of the text would derive from the third century, and he points out that the 

Valentinian section requires knowledge of similar Valentinian traditions as were known to 

Irenaeus around 180. Marjanen, The Woman Jesus Loved, 122-123; 125-129. For a recent 

discussion, see Einar Thomassen, ”Valentinian Materials in James”, 79-90. 

160 1 Apoc. Jas. 25 and 31, also 36:16-19. The earliest reports of James the Just’s martyrdom are 

Josephus, Jewish Antiquities, 20.200 - 203 and Hegesippus, in Eusebius, Ecclesiastical History, 

223% 

161 1 Apoc. Jas. 25:6 - 14. 

162 1 Apoc. Jas. 28:30 - 29:3. 

163 1 Apoc. Jas. 28-29; 32:13-22 (James weeps). See also 30:13 - 15, and 31:2 -8. 

164 1 Apoc. Jas. 33:2-11. otepsoipog, “liable to be taken away”; in 33:11 and partly fragmentary 

34:23 — 24 Schoedel translates “take away souls by theft” due to a gloss in the margin of the 33:11 

MS, NKWAN), “by theft”. 
165 Persecution in this world, events in Jerusalem: 1 Apoc. Jas. 25.and 31, also 36:16 - 19. The toll- 

collectors during post-mortem ascent: 1 Apoc. Jas. 33:2-11, see also 1 Apoc. Jas. 26. 

166 1 Apoc. Jas. 33:12 - 35:26. 

167 1 Apoc. Jas. 27:6-10. 
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answers are longer than those in the Apocalypse of Paul, or the Orphic 

lamellae. Also, some of the answers contain the names of Achamoth and 

Wisdom. James may, for example, call heavenly Wisdom as his helper, which 

will disturb the toll-collectors, who are children of Achamot.'** Names 

Achamoth and Wisdom indicate that parts of the writing stem from 

Valentinian tradition, but in all likelihood the writing is a composite: the 

name Addai suggests a connection with Syrian Christian traditions. Irenaeus 

in Against the Heresies 1.21.5 also refers to Valentinian instruction that was 

combined with an anointment of a dying person in order to make the person 

invisible and able to pass the opposing powers. The First Apocalypse of James is 

another witness of Valentinian-influenced teaching that had as its goal the 

soul’s successful ascent after death. Yet although the ascent teaching is known 
from Valentinian instruction, it is not confined to Valentinian texts. 

As was noted above, in the Apocalypse of Paul emotions have a role to play in 
the soul’s judgement: the soul’s sins have to do with emotions that apparently 
had led to the wrong kind of actions, and its reaction after the judgement was 
emotional. In the First Apocalypse of James emotions are present, yet with 
different emphasis: the fear of death takes a central role in the discussion 
between James and the Lord.’ The Gospel of Mary 15-17 (BG, I) contains 
another discourse on the soul’s ascent and how the soul is to reply to the 
powers questioning it.'”” The setting of the soul’s ascent is again different, and 

168 1 Apoc. Jas. 33-35. 

169 Both motifs could be easily connected with Ismo Dunderberg’s reading of the Valentinian 
Wisdom myth from the viewpoint of healing of passions. Dunderberg, Beyond Gnosticism, 

113-118. 

170 The passage covers pages 15 - 17, but was originally longer and began somewhere on lost pages 
11-14; the discussion in the extant pages begins at the second questioning of the ascending 
soul. The gospel has been dated by various scholars. De Boer, The Gospel of Mary, 14 arrives ata 
late second-century date, based on manuscript evidence and suggests some decades before the 
date of the oldest papyrus fragment (P. Ryl. 463), hence some decades before the beginning of 
the third century (without excluding the possibility of an earlier date. A later second-century 
date is also suggested by Dunderberg on the basis of the interest shown towards the origin of 
matter and concern over emotions that reflect philosophical discussions of the mid- to late 
second century; Dunderberg, “Johannine traditions”, 67-93. 

Antti Marjanen dates the Gospel of Mary to the middle of the second century and before 200. He 
starts from the terminus ad quem in the first half of the third century that is provided by the 
paleographic analysis of the Greek fragments (P. Oxy 3525 and P. Ryl. 463); on the basis of other 

evidence (textual problems connected to copying of the text, unknown place of origin, and the 
time it would have taken for copies of the original to reach Oxyrhynchus; New Testament gospel 
quotations, and thus, knowledge of and dependence on the gospels). Marjanen points out that if 
the Gospel of Mary originated in Egypt, less time would have to be assumed between the 
composition and the copying of extant fragments, hence, the date of origin could be closer to 
the dating of the manuscript fragments. Marjanen, The Woman Jesus Loved, 97-99. 

Karen L. King sets the date early in the second century, but provides no evidence for the 

conclusion. King, The Gospel of Mary of Magdala, 3-7. In an earlier article she bases the dating 
on “early second century debates over women’s leadership and the role of the apostles”. Karen 
L. King, “The Gospel of Mary Magdalene” in Elizabeth Schiissler Fiorenza (ed.), Searching the 
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this time it is recounted by Mary of Magdalene to other disciples.'”! In this 
version, the soul must get past or overcome the seven powers that question it. 
The questioners are not called toll-collectors but powers (&ovcia), who are 
also given individual names; there are altogether seven of them. Since pages 
11-14 are missing from the Gospel of Mary, the extant part of the narrative 
begins with the second power, Desire (ém0vupia), aggressively questioning the 
ascending soul. Desire not only questions the soul, but accuses it of lying, but 
the soul provides a successful answer and departs, rejoicing greatly.'”” 

The soul next arrives at the third power, Ignorance (TMNTATCOOYN), 

who also questions it and claims that the soul belongs to it. The soul answers 
Ignorance, and in its answer the soul states that it was bound, but has not 

bound, that it was not recognised, but it recognises how all is being dissolved. 
This is a successful answer and it grants the soul further ascent.'”* This takes it 
to the fourth and the most frightening power that takes on seven forms that are 
the seven powers of wrath: darkness, desire, ignorance, envy of death’, reign 

of flesh, foolish wisdom of the flesh, and wrathful wisdom. “Where do you 

come from, slayer of people? Where are you going to, conqueror of space?” 
Again the soul is questioned, again it answers correctly. The soul declares that 
what detained it has been slain, what surrounded it has been overcome, its 
desire has ended, and its ignorance has died: the soul will attain “rest of the 
time, a period of time, and the eternity, in silence.”!” 

After describing how the soul finds the rest, Mary falls silent, as this is as far 
as the Lord had discussed the matter with her.'”° An emotional scene follows: 
Andrew refuses to accept such teaching, and Peter expresses his doubts that 
the Saviour would have spoken to Mary, a woman, privately and without the 
male disciples’ knowledge. Mary weeps at these words and Levi defends her to 
Peter. Levi exhorts all of them to be ashamed of their attitude, to put on the 

Scriptures. Vol 2: A Feminist Commentary (London: SCM Press, 1995), 601 - 634, on p. 628. Also 

Christopher Tuckett suggests a second century date, and is cautiously inclined towards the 
early second century; he bases his view on manuscript evidence that suggests relatively ex- 
tensive circulation, a relationship to the New Testament gospels, and the still-existent dialogue 
situation between differently orientated Christian groups. Tuckett, The Gospel of Mary, 3-12. 

171 Marjanen, The Woman Jesus Loved, 96-99, and Marjanen, “The Mother of Jesus”, 31-41. 

172 Gos. Mary 15:1-10. 

173 Gos. Mary 15:10-16:1. 
174 What is meant by NKW2 MMMOY? KW? translates as “envy”, also “zeal”, Crum, A Coptic 

Dictionary, 132. See also Crislip, “Envy and Anger”, 285-310. Wilson and MacRae translate 

“the excitement of death”, which suggests agitation of (before) death, R. McL. Wilson/G. W. 

MacRae, “The Gospel According to Mary” in Parrott (ed.), Nag Hammadi Codices V,2-5 and 

VI. Karen L. King translates “zeal for death”, which takes thoughts to zealousness towards 

death (perhaps such as martyrs might be considered to have). Karen L. King, “The Gospel of 

Mary with the Greek Gospel of Mary” in Meyer (ed.), The Nag Hammadi Scriptures, 737 -745, 

on p. 744; King, The Gospel of Mary of Magdala, 16. Esther de Boer interprets this as “Jealousy 

of Death” (De Boer, The Gospel of Mary, 20), but KW2 is more “envy” than “jealousy”. 

175 Gos. Mary 16:1 -17:7. 

176 Gos. Mary 17:7-9. 
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perfect man, and preach the gospel without additional rules.'” It can be 
discussed whether the ascent described in the Gospel of Mary deals with a post- 
mortem ascent or rather control of emotions.'” Both readings are possible, 
which is suggested by two Hermetic parallels. First, Corpus Hermeticum | 
(Poimandres) 24-26 describes the post-mortem ascent of human beings: one 
of the first steps is to leave the mortal body behind. Different levels of the 
cosmos are reached before the human enters the Ogdoad. Although the ascent 
contains no evil gate-keepers, Mind acts as mvA@poc, ‘gatekeeper’, in 
Poimandres (C.H. 1) 22. Second, Corpus Hermeticum XIII.8-9 is not about a 

post-mortem ascent, but a description of how the soul reaches the rebirth by 
conquering wicked emotions that disturb it.'” 

To bring together notions made from the above-discussed texts, the 
following may be pointed out. In the Apocalypse of Paul the soul who is 
brought to judgement demands witnesses in an almost arrogant way, but after 
the judgement it looks down in sorrow. The soul’s failure has to do with 
emotions: its sins include desire, anger, rage and envy.'*’ James in the First 
Apocalypse of James is gripped by the fear of death: he is timid, he weeps and is 
distressed. When the Saviour tells James not to be sad or fearful, he also 

consoles James that it will be the toll-collectors who will fall into confusion and 

blame their root.’ In the Gospel of Mary not only the scene that follows 
Mary’s words is full of emotions and exhortation at controlling them (thus it is 
not a coincidence that the scene is emotional), but the powers who threaten 

and attempt to hinder the soul’s ascent personify emotions. Also, the 
ascending soul has no fear of these emotions or powers, but it rejoices greatly 
as it passes the first power, and without fear declares the rest it finally attains.’ 

Emotions are present in Authentikos Logos, too, but the view is so different 
that no direct connection with the Apocalypse of Paul, the First Apocalypse of 
James, or the Gospel of Mary can be suggested. The soul in Authentikos Logos 
32 does not betray signs of emotional agitation or weakness. There is no 
suggestion of fear or timidity either. Rather, the soul is determined, it knows its 
way and is victorious.'*’ Instead its is the slave traders, those who had 
equipped the soul with a body, that are twice said to be humiliated, and their 
failure and confusion are manifest in their weeping, their false assumptions 
(they think they are the soul’s shepherd), and lack of understanding. This, as 
was suggested, recalls the merchants’ defeat in Revelation 18:11 -13. Prior to 
the soul’s conversion in Authentikos Logos the parable of the evil fisherman 
and its explanation focus on temptations and personal weaknesses that are the 

177 Gos. Mary 17:10- 18:21. 

178 De Boer, The Gospel of Mary, 81-82. 
179 See discussion in De Boer, The Gospel of Mary, 83 - 84. 
180 Apoc. Paul 20:13-21:17. 

181 1 Apoc. Jas. 32:13 -15; 18-22; 35:17-23. 

182 Gos. Mary 15:9-10, 16:16 -17:7. 
183 Compare though with the soul who is able to answer back to the powers in Gos. Mary 15-17. 
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Devil’s snares (30:17-31:24). This gives ground to the conclusion that 
Authentikos Logos does not focus on the control of emotions in quite the same 
way as the three other ascent accounts. The focus is on the soul’s struggle 
against the temptations that threaten it, and on such a way of life that will take 
the soul to its goal. 

There are other differences in details. A key theme in the Apocalypse of Paul, 
the First Apocalypse of James, and the Gospel of Mary are the gatekeepers’ 
questions and the soul’s ability to answer them correctly.“ Different purposes 
or situations have been suggested for these questions with good reasons. Some 
texts emphasise a philosophical call to know oneself, others situate them in 
mystical, visionary, or post-mortem ascent, in which case they also alleviate 
anxiety of death.'* As was noted, the question motif was a common one in the 
Graeco-Roman world, as the Orphic lamellae in group B suggest, and known 
also in the Jewish tradition.'’*° In Authentikos Logos no questions are 
mentioned. The soul’s free or bold speech is mentioned some pages previously 
as it conquers its enemies (mappynodCopai, 28:20 - 24), but it not obvious from 
the text that it could be were considered to allude to answers given to the slave- 
trader-gatekeepers. Otherwise no questioning is explicitly mentioned. 

Likewise absent in Authentikos Logos is any sign that should be given to the 
gatekeeper. Such is mentioned in Apocalypse of Paul 23:22 -25, but not in the 
First Apocalypse of James or the Gospel of Mary. In Authentikos Logos the soul 
is able to ascend because it has withdrawn from timely passions, gained 
understanding, and chosen a new way of life (31:24-32:1). The soul’s true 
shepherd has taught it the new way (33:1 -3). In addition to this, in the ascent 
accounts of the Apocalypse of Paul and the Gospel of Mary some emphasis is 
put on time: the time of committing sins that the witnesses mention in the 
former, and in the latter, the precise moment of time from which on the soul 

receives peace. 
To conclude, there are common features between Authentikos Logos, the 

Gospel of Mary, the Apocalypse of Paul, and the First Apocalypse of James, most 
of all the gate-keeper figures that are given different names. Yet the differences 
are perhaps more remarkable. Emotions and passions appear, but the view is 
different in Authentikos Logos. No answers or a sign appear in Authentikos 
Logos: the ascetic way of life and instruction received from the shepherd 
suffice. The term “spiritual soul” places the text in a Christian environment, 
but one that knew of the late Platonist concept of the soul’s vehicle. The soul’s 

184 Apoc. Paul 23:1-22; also 20:13 -21:18; 22:19-23; 1 Apoc. Jas. 33:5-34:20; Gos. Mary 15:1- 

MOT fe 

185 Baptism and knowledge of one’s origin, current situation, and aim or destiny are needed for 

salvation in Excerpts from Theodotus 78.2. Irenaeus, Against the Heresies 1.21.5 refers to 

anointing at the deathbed, which is connected with words of instruction. 

186 DeConick, Seek to See Him provides references to Jewish texts, e.g. Philo, On the Cherubim, 

114, also in Rabbinic traditions, e.g. Mishna Aboth 3.1. 
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ascent in Authentikos Logos is brief, more allusive, and lacks several themes of 

the longer ascents from Nag Hammadi codex V and the Gospel of Mary. 

2.4 Asclepius and Antony’s Vision 

Next, a description of a great demon that judges ascending souls in the Codex 
VI Asclepius excerpt is discussed along with a vision with very similar demon 
in the Life of Antony 66, and Life of Antony 65 where Antony has a vision of 
malicious powers in the air that aim at stopping ascending souls. The aim is to 
understand the intellectual environment from which Authentikos Logos stems. 

The Hermetic texts in the Nag Hammadi Codex VI can be considered as 
reading material of Christians,” and the very similar account in the Life of 
Antony demonstrates Christian interest in this kind of vision narrative. In 
these accounts the focus is on how the soul lived during its earthly life, and that 
is the key to whether or not it may pass the demon(s). There is no questioning, 
nor is there any sign to be given to the demon: like Authentikos Logos, these 
texts suggest that ascending souls must get past malicious gatekeepers in the 
air, and the way to do that is through moral purity, achieved during one’s time 
on earth. 

The section on Asclepius 76 - 78 begins with Hermes’ instruction of what is 
death: it is dissolution of the body, its toils and sensations. '** Hermes says that 
fear of death is unnecessary, but there is something one should fear, something 
that people either are ignorant of or do not to believe.'” This fearsome thing is 
a great demon that God has appointed as an overseer and judge of people, it is 
placed in mid-air between earth and heaven and souls who leave their bodies 
must meet it. The demon will inspect any passing soul and see how it 
conducted its earthly life. If the soul has lived in a godly way, the demon allows 
it to continue its ascent, but if not, it will seize the soul and cast it down so that 
the soul will be suspended between heaven and earth, and punished severely.'” 

Trismegistus next describes aspects of the punishment: the soul will be 
deprived of all hope and suffer great sorrow (A0mn). It will be neither in heaven 
nor earth, but in a place of punishment where bodies (of souls) are tormented. 

This is not the death of the soul, because they have been freed from evil, but it 

is a death sentence, says Trismegistus.'”' It is necessary to fear this judgement, 
but not death itself. That is what Trismegistus says both before he tells 
Asclepius of the demon in the air and the soul’s punishment, and afterwards, 

187 Fowden, The Egyptian Hermes, 5-7. 
188 Asclepius 76:6 - 15. Cf. C.H. 1.24. 
189 Asclepius 76:16-19. 
190 Asclepius 76:22 -77:10. The text is fragmentary on the upper part of page 77, but it is possible to 

follow the overall account. The text differs in details from the Latin translation; unfortunately it 
is not possible to focus here on the differences between the two Asclepius versions. 

191 Asclepius 77:10 -27. 
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as he exhorts Asclepius to believe it and fear it.'” It is emphatic that the 
punishment has to do with the way these souls had lived their lives, and it is the 

evil ones who will not ascend but will end up in places of demons, also called 
“stranglers” (NPGCW6T) who torture them. The ensuing description of the 
evil ones mentions various tortures of these souls. Flogging (uaotty6m) is 
mentioned as one of the punishments.'”’ This provides yet another aspect to 
the ancient views of the judgement and fates of the soul, and as was discussed, 
flogging, punishment of slaves, also features in the Apocalypse of Paul. 

In Asclepius the way the soul lived its earthly life decides its fate: the whole 
passage is given as a motivation for faith and abstinence from sin.'™ Fear of 
death is mentioned, but not so much as Asclepius’ acute fear, but as reference 
to the fear towards the coming, post-mortem judgment that can be avoided if 
taken seriously. Although the soul is inspected in Asclepius, no questioning is 
mentioned. The purpose of the demon account is to inspire Asclepius to live in 
a way that makes fear unnecessary. 

Two similar vision accounts are told by Athanasius in the Life of Antony. In 
Life of Antony 65 the vision happens during the daytime: Antony is taken into 
the air by unnamed beings, perhaps angels, and he sees terrible creatures who 
aim at stopping his ascent. Those taking him refer to the forgiveness of sins 
that was given to Antony by the Lord: he only has to account for his life from 
the time he became a monk and devoted himself to God. This vision is, like that 

in the Apocalypse of Paul, inspired by Paul’s account in 2 Corinthians 12:1 -4, 
and it is to this which Athanasius makes a reference. Compared with the vision 
in the Apocalypse of Paul, Antony’s vision is shorter and much less elaborate. 
The focus is on Antony having become a Christian and having lived an ascetic 
life. Athanasius refers to Ephesians 2:2 and 6:13, which could have been one 
source of inspiration for these traditions, but also provided a link to the 
Christian interpretation of these themes. 

Athanasius could have referred also to Hermetic texts; it is clear when one 
reads Life 66 that apart from Pauline epistles he had other literary models, 
such as the Asclepius text. This is what happens: one night, after having 
discussed the soul and its post-mortem place, Antony hears a voice telling him 
to rise, go out, and look. Antony does as the voice bids, and when he looks up, 
he has a vision of a large, obscure (or ugly) and frightening figure, so tall that it 
reaches the clouds, standing on the ground, and other figures ascending as if 
they had wings. The tall figure stretches its arms and attempts to catch the 

ascending figures that are souls departed from their bodies: some souls 

manage to continue their ascent, whereas others are stopped and fall back. The 

voice commands Antony to comprehend the vision, and Antony does: the 

upward flying figures are souls, and the large figure is the enemy. It is thus 

192 Asclepius 76:16 -19 and 77:28 - 30. 

193 Asclepius 78:24 -39. 
194 Asclepius 77:28 - 78:13. 
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emphatic that the vision motivates Antony to struggle harder in his ascesis. 
What is vexing in the story is Antony’s primary unwillingness to recount the 
vision to his disciples. Only after spending much time in prayer and after being 
urged by people around him, he finally agrees to tell others about it. This is 
done on the premises that his conscience is clear and the vision will be 
beneficial to his disciples, as it would teach them that a good reward follows 
discipline, and also, to provide solace when they are weary. 

One explanation for the unwillingness, to which Athanasius dedicates much 
attention, is probably found in his doubts on the suitability of the story. The 
vision clearly was suspect in his eyes, and certainly he did not wish to include it 
in his story of Antony without explaining his reasons for inclusion. That is 
perhaps not so surprising, bearing in mind that overall Athanasius wishes to 
paint an orthodox picture of Antony, and one that would conform with the 
Christianity he worked to consolidate in Egypt. Athanasius had taken it as his 
task to unify diverse Christian traditions of Egypt, and his portrait of Antony 
has been noted to make a bishop-obedient orthodox monk of Antony, who 
probably was less docile in real life.’ Visions and narratives of the soul’s 
ascent, also in the light of Nag Hammadi Codices V and VI, belonged to those 
mystical and ascetic traditions of Christians in late ancient Egypt that 
Athanasius sought to bring under his authority. 

Are questions of authority the only explanations for Athanasius’ hesitations 
about Antony’s visions? What might be the problem with the visions Antony 
had, or any other visions in circulation in the fourth century Egypt? Apart 
from questions of authority, a likely suggestion is that Athanasius’ misgivings 
had to do with views on the afterlife. Antony’s vision in Life of Antony 66 
follows his discussion with “certain men” that concerned the state of the soul 
and the soul’s place and state in the afterlife.'”° It would be interesting to know 
what they discussed, but Athanasius does not recount that; also, he does not 

suggest controversy concerning conceptions of the afterlife — despite the fact 
that the concept of a soul’s immediate post-mortem ascent does not fit 
seamlessly with the belief in Jesus’ resurrection, and in the collective 
resurrection of the dead at the end of times. This is what was written into the 
Christian creeds of the fourth century, the time when Athanasius was writing 
and Nag Hammadi Codex VI was in circulation. 

One aspect that could make the views focusing on the soul’s ascent 
problematic is that they might be taken to suggest a belief in the trans- 
migration of souls. The concept of the soul’s ascent could be associated with 
reincarnation as a punishment for failed souls.'” This is very obviously the 

195 Brakke, Athanasius and Asceticism; Jenott/Pagels, “Antony’s Letters and Nag Hammadi Codex 
I”, 564-567; Rubenson, The Letters, 126-132. 

196 Athanasius, Life of Antony 66.2. 
197 Some early Christians who embraced this idea, see e.g. Irenaeus, Against the Heresies 1.23.2. 

Also the idea of Jesus’ several appearances in human life could be suggested: for discussion of 
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case with the Apocalypse of Paul where the soul who fails its test is cast down 
and must enter a body that has been prepared for it. The notion is 
strengthened by the soul’s demand for witnesses to show “in what body” (2N 
AW NCWM[a&]) it committed its lawless deeds.'” 

Authentikos Logos can also be read to refer to reincarnation, though not ina 
very obvious manner, and such a view is not openly stated.'” It describes what 
happens to the soul after it leaves its body and the world: “that body” 
(TICWMA GTMMAY, 32:21) is the earthly body that has been left below 
when the soul began its final ascent, and moreover, “that body” may be taken 
to be different from “the body” that was fashioned (32:25) for the soul in case it 

should fail the ascent. Yet, since the soul does not fail, it can continue the 

ascent. It has returned its mortal body, the slave traders have fashioned a new 
body in order to cast the soul down, but they fail and the soul continues the 

ascent. It is enveloped in the invisible pneumatic body that carries it 
upwards.” 

This idea of the soul’s ascent, during which its fate - either rebirth or release 
from the cycle of rebirth — is decided, was common in antiquity and there were 
different versions of it. In Plato’s teaching metempsychosis is connected with 
ethics: how you live decides your future lives.””' It seems likely that the threat 
that the slave traders pose to the soul in Authentikos Logos could have been 
interpreted by ancient recipients as carrying a threat of transmigration into 
another mortal body. The soul who separates from its mortal body ascends 
through the cosmos and its planetary spheres, its fate will be decided during 
this ascent and somewhere it will encounter powers, well known in other 
ancient texts, in Authentikos Logos named slave traders, who attempt to 
imprison and enslave ascending souls into new bodies they have prepared. If 
the soul has not lived as it should, it will be cast down and trapped into another 
body, but if it has lived right, it can escape reincarnation and ascend towards 
its final bliss, as does the soul in Authentikos Logos. 

source-texts, see Dylan Burns, “Jesus’ Reincarnations Revisited in Jewish Christianity, Sethian 
Gnosticism, and Mani” in Susan E. Myers (ed.), Portraits of Jesus. Studies in Christology 

(WUNT 321; Tubingen: Mohr Siebeck, 2012), 371-392. For reincarnation in the Nag Hammadi 

text Zostrianos, see Burns, Apocalypse of the Alien God, 96-101. 

198 Apoc. Paul 20:22 -23. 
199 That is more openly so in Apocalypse of Paul and also Platonists’ texts. Alcinous even suggests 

that it is possible to be reborn into an animal body, which later Platonists denied. Alcinous, The 

Handbook, 16.2. Dillon in Alcinous, xxi. 

200 As was discussed above, it is impossible to conclude with certainty that “those who had given 

her the body” (32:16 - 17) are different from the slave traders. Is the body that the soul returns 

different from the one the slave traders fail to deal for the soul (32:20-22)? If the two groups 

mentioned are different, the passage may open to such a reading. The soul may well have 

received her mortal body from these other characters and it is to them she returns it. The slave 

traders’ merchandise is a different body. 
201 So, for example, in the Myth of Er: Plato, Rep. X 614B-621D. 
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The same suggestion could be read into Asclepius and even into Antony’s 

visions. In Asclepius the demon casts failing souls to a place of severe 

punishment between heaven and earth. This description is indebted to Plato’s 
myths in Gorgias 524D, Phaedo 107D and Republic X 614 A, but no threat of 
reincarnation is mentioned. Both Asclepius and Life of Antony are to some 
extent ambiguous as to what happens to souls caught by the demon(s). 
Although it is tempting to ask what would happen to those souls in Antony’s 
visions who are stopped, the answer is not given and quite understandably no 

threat of reincarnation is suggested. 
Lack of interest in the question of what happens to the failing souls in 

Authentikos Logos, Asclepius, and Life of Antony suggests that the emphasis is 
on ethical exhortation, combat against vice and control of passions. Whereas 
emotions and a questioning motif are distinctive in the Apocalypse of Paul, the 
Gospel of Mary, and the First Apocalypse of James, the focus in Authentikos 
Logos, Asclepius, and the Life of Antony is on the way of life. Although 
Authentikos Logos shares some general traits with the two Codex Vascents and 
the Gospel of Mary (most notably the gate-keepers and the soul’s ascent), 
questionings and ritual connotations (knowledge of the right answers, sign to 
be given to the gatekeeper) are absent.” This is to do with genre, but it also 
indicates that the ethical aspect of ascent is emphasised. 

The connection of the soul’s ascent with Platonic and other contemporary 
non-Christian traditions could be problematic in the light of the Christian 
views of the resurrection of the dead, but the discussed examples show that the 
soul’s ascent was one way how Christians could and would depict salvation. 
Conflicts between different views ensued, but no sharp dichotomy can always 
be assumed between those who believed in the resurrection of the flesh, and 

those who denied it.’ Authentikos Logos focuses on the soul’s ascent and has 
employed certain common features of ascent narratives. At the same time it is 
quiet on resurrection, and even interprets the “spiritual body” without 
referring to Paul’s discussion on the subject. Its view on the soul’s ascent could 
accommodate a notion on the soul’s reincarnation. This does not need to 
mean that that is the only truth about the text, or the people reading it. The 
Exegesis on the Soul, its close parallel, accepts both the soul’s ascent and 
resurrection as images of salvation: “This is the resurrection that is from the 
dead. This is the release from captivity. This is the ascent to heaven. This is the 
way of ascent to the Father” (Exeg. Soul 134:11-15). 

Whether or not individual Christians maintained differing, even conflict- 

ing views on the afterlife, fourth-century bishops and other church officials 

202 Cf. Karen L. King, The Gospel of Mary of Magdala, 73-74. 

203 Polemical attitudes and boundary drawing are not the full picture, as pointed out also by 
Claudia Setzer: “It would be wrong to think of a separate group of Christian heretics professing 
an anti-resurrection stance while orthodox Christians battled on behalf of bodily resurrec- 
tion.” Setzer, Resurrection of the Body, 157, also, p. 20. 
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aimed at unifying Christian beliefs. Resurrection doctrine came to be useful as 
a marker of Christian identity that would separate Christians as a distinct 
group, either from non-Christians or other Christians.” A belief in the soul’s 
immortality, whether containing views on the soul’s pre-existence or ascent, or 
even reincarnation, came to be considered wrong from the orthodox 
viewpoint. Yet it was never completely erased from the Christian discourse 
- although there were conflicts, even Athanasius himself recounts Antony’s 
visions on the soul’s ascent despite his initial hesitation. Different emphases 
are discernible in texts that discuss souls’ ascent, so that next to descriptions of 
journeys into the otherworld or visions concerning afterlife, attention may be 
directed at ethics and ascetic contest. The texts discussed above reveal that 
there are different ways of telling ascent stories, or reading these narratives. 
Incidentally these ascent texts leave open their precise relationship to 
resurrection belief: it may or may not be included. Mystical ascents and 
gatekeeper figures went on to live in Christian texts, but they would be 
combined with exhortation towards ethical or ascetic life. Gatekeepers, or 
other evil powers that are after human souls, sometimes named toll-collectors, 
often appear in early Christian texts. 

3. Summary 

The soul’s life in the body, different bodies, the progress made during earthly 
life and the soul’s final ascent were discussed in this chapter. Just as there are 
differently named souls in Authentikos Logos, so different kinds of bodies, 

heavier and lighter, are assumed, and in this Authentikos Logos shares 
common notions of late ancient thought. The body is first mentioned when the 
invisible soul’s emergence is described in Authentikos Logos 22. The text 
emphasises harmony between the soul, its companionship with the invisible 
worlds in “members, body, and spirit”. The Coptic expression used recalls 
Valentinus’ poem Harvest and its harmonious image of the cosmos, but echoes 
also Pauline epistles and the Tripartite Tractate, where the concord between 
different members of the body is used to exhort towards concord between 
people in Christian communities. What follows on Authentikos Logos 23 is a 
description of how connection with matter disturbs the harmony of the 
invisible soul, which further recalls Antony’s reference to passions that disturb 

the tranquillity of the soul. 
Life in the body is hardship for the soul as images employed suggest. The 

soul is “shut into a brothel” and it “lives in a house of poverty”. The idea goes 
back to Platonic and Orphic imagery of human life as the soul’s imprisonment, 

204 Setzer, Resurrection of the Body, 84-89, 95-96; Outi Lehtipuu, “The Transformation of the 
Flesh in Early Christian Debates” in Seim/Okland (ed.), Metamorphoses, 147-168. 
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as does the overall view that life in a body brings the soul into contact with 
pleasures, desires, sorrows, and fears. This is how Authentikos Logos perceives 
human life, and this is how it is seen in for example Phaedo, but also in texts 

more contemporary to Authentikos Logos, such as the Apocryphon of John. 
What is emphatic in Authentikos Logos is ethics, the view of life as a place of 
contest and progress towards the final goal. This would be in line with views of 
Plato, and there indeed is common ground with Graeco-Roman views. 

The common ground between Authentikos Logos and Christian ascetic 
texts was also charted, and it emerges that there are plenty of coherences. Four 
aspects of asceticism in Authentikos Logos were considered: desire, food 
imagery, vigilance against evil, withdrawal and contest. Desire is focal in 
Authentikos Logos, and it is the one passion that is mentioned most often, but 
also, sexual imagery of the soul story is bound to the effects of desire. Food 
does not occur in the way of stories of ascetics and their miraculously meagre 
eating habits. Rather, the soul is exhorted to look for true foods and avoid false 

foods, bait that turns into the food of death. A reference to gluttony in 25:10- 
11 connects more directly with such authors as Evagrius, and the way gluttony 
is connected to desirous thoughts that defile a virgin can only be approached 
from a Christian ascetic context. Although lacking descriptions of combat 
against evil in the manner of ascetic biographies, vigilance against evil and 
vices is emphatic in Authentikos Logos, most notably in the fishing imagery 
that takes up a considerable proportion of the writing, nearly three pages. 
Withdrawal from the world is mentioned, but in a way that suggests partly a 
chosen way of life, partly a marginal position compared with those who go 
about their daily business, and the image is strongly rhetorical (Authentikos 
Logos 27). 

Although Authentikos Logos in many ways differs from such ascetic authors 
as Athanasius and Evagrius, it would be difficult to approach it outside the 
Christian ascetic context. The body as such is not something automatically 
negative in Authentikos Logos. That (evaluation of the body) depends on the 
context, and what kind of a body is discussed. The overall emphasis in 

Authentikos Logos is on the soul’ journey, progress towards the ascent, and the 
view that the soul may take an active role in reaching this goal. Life in a body is 
preparation for the final ascent, and in line with philosophical and ascetic 
traditions of the ancient world, it is preparation for and practice of death. 

Death, the soul’s release from the body and its ascent are described in 
Authentikos Logos 32. Two discussions concerning the terminology on this 
page focused on MOPArMATGYTHC NNCWMA& and OYCWMA 
MIMIN&TIKON. It was argued that the first mentioned may be translated as 
“slave traders”, a term that contains a pun referring to the soul’s slavery in the 
body. The Sire traders and their defeat are reminiscent of Revelation 18, but 
the collective eschatological and apocalyptic view in Revelation is instead 
applied to the individual ascent of the soul. The slave traders in Authentikos 
Logos are not primarily archons of the Nag Hammadi creation accounts, but 
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gatekeepers widely known in ancient literature, for example in the Asclepius, 
the Apocalypse of Paul, the First Apocalypse of James, and the Gospel of Mary. 
The second term, “pneumatic body” is a Christian term first used by Paul in 1 
Corinthians 15:44. However, in Authentikos Logos it is not employed to discuss 
resurrection of the body, but it refers to the soul’s pneumatic vehicle that takes 
the soul invisibly past the gatekeepers. A similar idea of a pneumatic vehicle is 
suggested by Origen who admits his knowledge of the pneumatic vehicle of the 
soul (Contra Celsum 4.57). This vehicle has its roots in Aristotelian thought 

but appears in later Platonists’ works. From the viewpoint of Authentikos 
Logos this suggests that the writing combines Christian and Platonic views ina 
unique manner. 

The soul’s ascent was read in comparison with several other ascents read by 
early Christians. The Apocalypse of Paul, the First Apocalypse of James, and the 
Gospel of Mary focus on emotions and emphasise knowledge of correct 
answers that are to be given to the gatekeepers. The soul in Authentikos Logos 
and the Codex V ascents is portrayed as a slave of these otherworldly powers. 
The ascent in the Gospel of Mary focuses on conquering emotions and could be 
read either as a post-mortem ascent or progress in this life. It has points of 
connection with Hermetic texts (C.H. I.24- 26, C.H. XIII.8-9), and Christian 

interest in Hermetic thought. This same interest was shared by those 
Christians who copied Authentikos Logos into Nag Hammadi Codex VI, for 
they copied several Hermetic texts into the same codex and of these, Asclepius 
describes a demon who aims at stopping ascending souls. A similar demon 
appears in the Life of Antony, witnessing the close relationship of Hermetic 
and Christian thought in early Christian Egypt. Both Asclepius and Antony’s 
vision emphasise, like Authentikos Logos, that it is the way of life that enables 
the soul to get past the demon(s) in the air. 

Several aspects thus emerge from the ascent passage in Authentikos Logos 
that enlighten its context and Christian interests in late ancient Egypt. 
Eschatological and apocalyptic traditions, popular in Egyptian Christianity, 
can be detected in the background, but in Authentikos Logos they are 
employed for the individual soul’s ascent. Ascent is what Authentikos Logos 
concentrates on: there is no expressed interest towards discussing, denying, or 
defending a belief in resurrection. The idea of the soul’s ascent and the threat 
slave-traders pose could even be read as opposing teaching on the resurrection 
belief and accommodating Platonic views, even reincarnation. Yet Authentikos 
Logos is quiet on this. Its focus is on the victory of the soul after its successful 
ascent, and any debate on the precise form of the afterlife is left aside. This 
suggests openness to different interpretations on the afterlife. 



VII. Conclusions 

This study set out to understand Authentikos Logos in its context, and to 
provide the first book-length study of the writing. Authentikos Logos was 
approached through close reading, comparative analysis with other ancient 
Christian and non-Christian writings as well as analysis of its key concepts: 
soul, matter, body, ascent. 

After a discussion of previous studies to the writing, brief notions were 
made on the manuscript, language, genre, and the general context. The only 
known manuscript of Authentikos Logos is part of the Nag Hammadi Codex 
VI, and it is, with the exception of some lacunae, readable and well preserved. 

The Sahidic dialect it is written in does not betray any strong impression of 
clumsiness or indicate it were a (bad) translation. Many concepts in the 
writing derive from Greek philosophical or theological traditions: they may 
suggests a Greek origin, but can also be seen as bearing witness of Egyptian 
Christian interest in educated Christian discussions. In its genre Authentikos 
Logos comes closest to a homily, or possibly a didactic treatise: it aims, 
through the soul story, parables and imagery bound to the story, to guide the 
reader towards a life of progress that reaches its ultimate goal in the soul’s 
ascent. 

One indicator of Christian traditions in the background of Authentikos 
Logos is the language echoing and alluding to Christian scriptures. Knowledge 
and application of Septuagint and New Testament texts, often in a way that 
suggests that the author knew these texts and employed this knowledge 
instinctively and by heart, is evident in the writing. No direct quotations are 
made, and the allusions are relatively general and also, do not easily align with 
any particular interpretative tradition. Two instances of Christian language 
were first given a closer scrutiny. An allusion to the gospel saying “For where 
your treasure is, there your heart will be also” (Matt 6:21, par. Luke 12:34) is 
reflected in the soul “fleeing upwards to her treasure; that is where her mind 
is” (28:23-26). That the “heart” is replaced by “mind” is a change made by 
several early Christian authors and texts, who occasionally also change the 
order of the saying. The reminiscence in Authentikos Logos to the variant of 
the gospel saying suggests familiarity with this somewhat fluid tradition that is 
also evidence by Justin Martyr, Clement of Alexandria, the Gospel of Mary, 
Didymus the Blind, Pseudo-Macarius as well as Barsanuphius and John of 
Gaza. 

The second allusion that was studied was the application of the light 
imagery at the end of the writing. “The light that shines above her that does not 
set” echoes eschatological language, used also in Isaiah 60 and 2 Esdras (Fifth 
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Ezra) 2, but unlike these, Authentikos Logos does not refer to the collective, 
end-times eschatological events, but the individual soul’s bliss. The light 
shines above the ascended soul, not above the multitude of saved people in 
heavenly Jerusalem. Similar use of an eschatological motif to describe the 
individual soul’s fate is traceable in the allusion to the slave traders in 
Authentikos Logos 32. The light imagery is also used in three Nag Hammadi 
texts that are usually considered Valentinian, but unlike the Tripartite Tractate 
and the Gospel of Philip, Authentikos Logos does not connect the light imagery 
with ritual. Further, no direct exhortation to charity is explicit as it is in the 
Gospel of Truth. 

A more precise analysis of the literary and intellectual context was 
conducted in chapters III- VI. First, the journey of the soul in Authentikos 
Logos was discussed in comparison with several writings and authors that 
come close to its contents. The nearest parallel to Authentikos Logos is the 
Exegesis on the Soul, another Nag Hammadi homily on the soul’s fate that is 
preserved in Codex II. The two writings share many points, but they also differ 
notably: Authentikos Logos is less literal in its use of the scriptures, less 
graphic in its description of the soul’s fate as a fallen woman, and more 
focused on the soul’s role in its progress. The soul decides, changes its way, 
chooses its way of life, contends, and ascends. The role of the father and the 
bridegroom is less accentuated in Authentikos Logos. Why? The tones of the 
writings may differ, yet there is no reason to exaggerate the differences: the two 
writings have a similar message to tell, but whereas Authentikos Logos 
provides a stronger exhortation to ascetic life, the Exegesis on the Soul 
emphasises repentance. Both writings would have appealed to audiences in 
monastic and ascetic circles. 

If Authentikos Logos shares the storyline with the Exegesis on the Soul, any 
obvious and clear connection with the Valentinian myth of Wisdom is less 
lucid. This is an intriguing question, for Authentikos Logos employs a storyline 
that resembles the Valentinian Wisdom myth, and also, often uses vocabulary 
shared with Valentinian Christian writings. Both Authentikos Logos and the 
Valentinian myth discuss the descent and re-ascent of a feminine entity, but 
whereas this entity in Authentikos Logos is a human soul that exemplifies 
human life on earth, the Valentinian myth focuses on Wisdom, the primal 

cause of creation who causes the birth of the Creator-God of the material 
world, and emphasises the wide divide between the highest God and the 
material world. Both Valentinian writings and Authentikos Logos often show 
concern for emotions, but these emotions are different. In Authentikos Logos, 

desire, hatred, envy, passions, temptations, and sorrow caused by worldly 
things disturb the soul, whereas Wisdom’s passion is directed at the 
knowledge of the ultimate divinity, God, who is unknowable yet the source 
of all, or, in some versions of the myth, in Wisdom’s wish to produce offspring. 

What is known of the Valentinian myth stems from the evidence of 
dogmatically orientated Irenaeus of Lyons, from Clement of Alexandria’s 
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Excerpts from Theodotus, and other descriptions of Christian writers who 
opposed what they deemed as heresies, and the Valentinian writings in the Nag 
Hammadi Library, notably the Tripartite Tractate and the Interpretation of 
Knowledge. The heresiological descriptions are not in close agreement with 
the Valentinian writings of the Nag Hammadi Library. However, from what is 
known of the Valentinian myth does not indicate direct closeness with 
Authentikos Logos. It is quite significant that cosmological and cosmogonical 
interest that is important in the Valentinian thought is absent in Authentikos 
Logos (and in the Exegesis on the Soul). The resemblance of the female figure’s 
descent and ascent in Valentinian writings and Authentikos Logos (and the 
Exegesis on the Soul) is due to their writers employing the same general story. 

These storylines are anything but unique. In order to motivate his 
audiences to philosophical way of life, Plato told them stories of souls, their 

descents, ascents, their cycles of rebirth, and how people’s lives affected their 

next fates at reincarnation. Origen explained that souls are minds descended 
and cooled down from their fervent love of God. Souls in Origen’s De principiis 
descend from heaven, live their lives, ascend, and complete their journeys of 
perfection, if not in this life then some time after. Plotinus, too, explained 

human life through metaphors - of the soul as a noble maiden away from her 
parents, and love through images of Aphrodite the divine and Aphrodite the 
common. Authentikos Logos is part of this line of teaching: souls must 
descend, their connection to their original homes may weaken (yet 
Authentikos Logos never suggests that the connection is entirely lost), they 
must steer their fates through choices made in life, and the course of a soul will 

eventually be perfected. 

The soul’s epithets - the “invisible soul”, the “pneumatic soul”, the 
“material soul”, and the “rational soul” - are unique in the Nag Hammadi 
library and derive from diverse sources. The soul is invisible and able to act in 
a just manner, the soul is pneumatic and can move downwards and upwards, 
the soul may turn material (that is, direct itself at material concerns and 

connect with the passions of human life on earth) the soul is rational and can 
ascend. Nowhere are these aspects explained in the very manner of 
Authentikos Logos, and nowhere else is the precise terminology combined 
in the way it is combined in Authentikos Logos. Whereas two of these, that the 
soul is invisible and rational, are common stock in Platonic thought, as well as 
in Jewish-Christian Platonism, the other two are less wide-spread. “Pneumatic 
soul” is employed by Synesius of Cyrene (c. 370-c. 413), Neoplatonist who 
became bishop of Ptolemais and whose writings have nothing distinctly 
Christian in them, to refer to the soul’s vehicle, and by John Chrysostom in 
reference to prayer in the Spirit. The “material soul” is a term employed in the 
Apocryphon of John, the Trimorphic Protennoia, and Clement’s Excerpts from 
Theodotus. Thus, the soul terminology in Authentikos Logos does not go back 
to any one tradition or source, but to many traditions known and in 
circulation from the second to the fifth centuries. 
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When the soul in Authentikos Logos descends, it gets entangled with matter. 
The discussion on matter reveals how early Christian theological discussions 
are and are not reflected in the soul story of Authentikos Logos. The idea that 
the soul becomes material and is bound to desire, hatred, and envy, and that 
bodies are the result of desire, and desire a result of material substance are 
illuminating yet hazy. These ideas of Authentikos Logos 23 suggest some 
context shared with the Gospel of Mary, the Apocryphon of John, and 
Valentinian sources, but again, Authentikos Logos does not align with any of 
them closely. The Gospel of Mary reveals some closeness to Stoic thought in its 
way of connecting matter and the opposite nature as forces that generate 
passions that cause disturbance in the body. The long version of the 
Apocryphon of John (NHC II,1) describes matter as the mother that gives birth 
to four demons and the four passions, desire, fear, pleasure, and sorrow, which 

in turn generate more passions. 
In Authentikos Logos, desire causes the birth ofa body, and life in the body - 

the soul’s step-siblinghood with passions - generates more passions, but these 
are not so much systematically classified passions than practical vices 
disturbing the soul’s life. The order in Authentikos Logos on the one hand, the 
Gospel of Mary and the Apocryphon of John on the other, is different. In this 
resepct Authentikos Logos aligns with Valentinian creation stories, but again, 
there are considerable differences, First, Valentinian texts leave out desire and 

focus on sorrow, fear, and perplexity. In Authentikos Logos, the focus is on 
desire. Second, unlike Authentikos Logos, Valentinian texts focus on the origin 
and creation of the material world. What should one make of this hazy net of 
seeming points of connection? It can be suggested that Authentikos Logos 
employs, recalls, or is familiar with systematic explanations of the origin of the 
material world and what disturbs human life, but instead of joining this 
discussion, it uses familiar motifs for different purposes. 

Matter in Authentikos Logos is not the second element of the living world as 
in Stoic thought. Rather, matter is an evil force that attacks the soul and aims at 

destroying it (27:26 - 28:22). Similar views were suggested by some Middle- 
Platonists, Plotinus and early Christians. Further, Authentikos Logos seem- 
ingly binds its views of evil matter with scriptural imagery. The soul, if 

deceived by the Adversary, gives birth to the offspring of matter (31:18): the 
take is different to the philosophically orientated view of matter as the mother 
of all. The connection to birth-giving imagery resembles the manner desire 
gives birth to sin and death in the Epistle of James (1:14 - 15). The focus in both 

is paraenetic. Further, the parable of wheat and chaff that depicts the dangers 
of mixing pure with impure (25:12 - 16), shows a strict concern with purity not 
just in deeds, but in thoughts. The way the John the Baptist’s saying on Jesus as 
the one separating wheat and chaff (Matt 3:12, par. Luke 3:17), tasteless salt 

(Matt 5:13) and Jesus’ words on weeds sown amongst wheat (Matt 13:24 - 30) 

can be seen as reflected on the background. They reveal, compared with how 
other Christian authors employ the imagery, a less precise focus on the idea of 
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separation in Authentikos Logos. No philosophical concerns of second-century 

authors is evident. 
The soul in Authentikos Logos has a body through which it maintains its 

connection with the invisible worlds. In general, there is no notion of the body 

as something negative in the writing. The language used of the soul’s body 

recalls 1 Corinthians 12:12 where apostle Paul employs body imagery, but 
whereas Paul does so to exhort his Corinthian audiences to concord, 
Authentikos Logos comes closer to Letters of Antony where 1 Corinthians 12 is 
recalled to urge the readers to shun passions that disturb the unity of the body. 
Passions, Authentikos Logos suggests, are stepsiblings that the soul is yoked to 
when it enters the earthly, heavy body in incarnation. Life in the body is 
likened to the soul being “shut into a brothel”, or to “life in a house of poverty”, 
and a trial to be endured for a time. Authentikos Logos can and should be 
recognised as referring to at least four aspects of ascetic contest. Desire and 
other passions are to be endured, bridled, and shunned; a saying on the effects 
of desire in Authentikos Logos 25:6 - 9 mentions a virgin, which can be seen as 

indicative of the Christian context of its asceticism. Food imagery is prevalent: 

the Devil-Adversary’s baits should be avoided, and gluttony is one of the vices 
mentioned, whereas the soul should look for the Word as its true food and 
medicine. Vigilance against evil is needed, as humans are like fish that are in 

danger of being caught by fishermen and their hooks and nets. Withdrawal 
from ordinary life is not just recommended, it is stated as a fact. 

The soul, at the end of its earthly journey, leaves its heavy body behind, and 
ascends in its invisible, pneumatic body. The Pauline term, o@pa mvevpatikovy, 

most likely a deliberate allusion, it is not connected with Paul’s discussion 

about resurrection in 1 Corinthians 15. Rather, the Pauline term denotes the 
soul’s pneumatic vehicle that carries the soul in its ascent. The language thus 
combines Pauline and Platonic concepts in a unique way. 

The soul’s final ascent is briefly yet intriguingly described. If “pneumatic 
body” reveals Pauline and Platonic notions, “slave traders”, are reminiscent of 
Revelation 18 and recalls gatekeepers known from some ancient ascent 
narratives. A comparison and an analysis with several ascents - those in the 
Apocalypse of Paul, the First Apocalypse of James, and the Gospel of Mary - 
shows that in Authentikos Logos the concern is not that of visionary ascents or 
instruction on passwords and how to answer the gatekeepers. As in the 
Asclepius excerpt in codex VI and Athanasius’ Life of Antony 66, the way of life 
decides the soul’s unhindered ascent. Life should be preparation for a 
successful ascent; in this sense life is practice of death. There is no discussion 

of resurrection, the focus is entirely on the ascent. It is likewise not interested 

in eschatological scenes and apocalyptic visions. 

Two currents prominent in early Egyptian Christianity explain the 
intellectual context of Authentikos Logos. These are educated theology, 
represented by such figures as Origen, Valentinus or Synesius who studied in 
Alexandria, and asceticism and the development of monasticism. It is obvious 
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that these should not be approached as separate traditions, but as such that 
strongly interacted with each other. Authentikos Logos shows educated 
approach in its symbolic description of ascetic way of life. The goal and 
perfection of human life can only be reached post-mortem, but that requires 
vigilance against the Devil and adversaries during this life, and determination 
on the chosen way of life. 

Different early Christian traditions from or known in Egypt are traceable in 
Authentikos Logos. Scriptural traditions and what different forms interpre- 
tation of scriptures may have taken, and familiarity with eschatological and 
apocalyptic language is suggested in its images and allusions. Connecting 
points with Valentinian and Sethian texts, the Gospel of Mary and the 
Apocryphon of John suggest that one should not align the writing with any one 
school of thought that has been discerned within the Nag Hammadi Library, 
but approach Authentikos Logos as a text that comes from a context where 
these writings circulated - Egypt in the late third and the fourth century. 
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Appendix: 
Translation of Authentikos Logos 

from Coptic into English 

The descent of the invisible soul 

10 

11-12 

13-15 

16 

iI 

18 

19 

20 

21 

22 

[ ] 

[ ]... in... heaven [ ] 

... Within him... 

... [anything] appears... 

the hidden heavens... 

appear [...] and [before] 

the invisible, indescribable worlds 

appeared. 

The invisible soul of justice came from them, 

and she is 

one with them in the members, 

one with them in the body, 

and one with them in the spirit. 

Whether in the descent 

or in the Fullness, 

she is not disconnected from them. They see 

her and she looks at them in 

the invisible Word. 
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Word is the medicine of the soul 

Zo 

24 

Ze 

26 

27 

28 

Pe) 

30 

31 

32 

RE 

34 

23 

In secret her bridegroom 

brought the Word and placed it on her mouth 

so that she would eat it like 

food. He put the Word 

on her eyes as medicine, 

so that she would see with her mind, 

understand (who are) her relatives 

and find knowledge of her root 

so that she may hold fast to her branch 

from which she first came, 

receive what 

belongs to her and renounce [matter]. 

The Stepfamily as a Metaphor 

1-3 

4 

10 

11 

12 

13 

[ ] 

f Tclikes.. 

... aman who [married]... 

... having... 

... children. The children... 

... truly those who were 

[conceived] of his seed. 

They call the woman’s children: 

“Our brothers!” 

In just the same way the pneumatic soul 

was put 
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14 

15 

16 

17 

18 

19 

20 

21 

22 

into a body. She became 

a sister to desire, hatred, 

and envy, and 

a material soul. So the body 

came from desire 

and desire 

came from material substance. 

This is why the soul 

became their sister. 

Stepchildren’s inheritance 

22-33 Yet they are stepchildren who have no power to 

24 

Zo 

26 

ap 

28 

29 

30 

ail 

a2 

35 

34 

24 

inherit from the 

male; they shall inherit 

from their mother only. 

But whenever the soul 

wants to inherit 

with the stepchildren - because the possessions 

of these stepchildren are 

proud passions, 

life’s pleasures, hateful envies, 

boasting, foolish talk, 

accusations, 

The soul’s life in the body 

1-5 

6 

[ ] 

[ ] for her [ ] 
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10 

10-12 

12-13 

14 

5 

16-17 

18 

19-20 

20 

21 

fap 

23 

24 

25-26 

[the prostitution]. He shuts [her] out [and puts] 

her into a brothel [ 

[debauchery] for her. [She abandoned] 

modesty. 

Death and life are placed before everyone. 

From those two 

people will choose the one they want. 

And so the soul will live 

in drunkenness and 

debauchery, for wine leads to debauchery. 

She does not remember 

her siblings or her father, because 

pleasure and sweet gain 

deceive her. Having 

abandoned knowledge she lives 

like animals. 

A foolish person lives like 

animals, not understanding what is appropriate 

to say and what is not. 

The gentle son’s inheritance 

26 

27 

28 

22 

30 

31 

But as for the gentle son, 

he inherits 

his father with delight. 

His father rejoices for him: 

everyone respects the father because of the son, 

who also aims at 
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32 

23 

25 

doubling 

his inheritance. The stepchildren 

Opposites cannot mix 

10 

11 

[ ] 

[ ] mix with [ ]. 

If a [lusting] thought 

goes [into] 

a virgin, 

he has [already] become impure. Their 

gluttony cannot 

mix with moderation. 

The mixture of wheat and chaff 

12 

13 

14 

15 

16 

17 

18 

19 

20 

21 

Pipe 

23 

If chaff is mixed 

with wheat, it is not the chaff 

but the wheat that is polluted. As they 

are mixed together, 

no-one is going to buy the wheat 

because it is spoiled. 

But they are going to persuade 

him: “Give us this chaff’, 

as they see the wheat mixed 

in it. Once they get the chaff they will 

throw it together with all the other chaff, 

and that chaff 

gets mixed with all other matter. 
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24 

25 

26 

26 - 27 

But pure seed 

is kept in storehouses 

that are secure. 

So, we have spoken of all these matters. 

Pre-existence of the Father 

27 

28 

29 

30-31 

32 

33 

34 

26 

Before 

anything existed, 

the Father alone existed, 

before the worlds that are in heavens appeared, 

or the world that is on 

the earth, or rulers, or 

authorities or the powers. 

The contest in the world 

1-3 

4 

10 

11 

ez 

13 

14-15 

[ ] 

«appear... 

[command] and [ ] 

[others]. Nothing [ ] 

came into being without his will. 

But he, the Father, [wanted] 

to reveal his [riches] 

and his glory. He established 

this great contest in 

this world, for he wanted 

the contestants to 

appear and all the contestants to abandon 
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16 

17 

18 

19-20 

20 

72) 

22 

23 

24 

25-26 

the things that have come into being, 

to despise them in 

knowledge that is noble and unattainable, 

and to take refuge in Him-who-exists. 

Those who compete with us 

are adversaries, 

competing against us. We must conquer their 

ignorance with our 

knowledge. We have first known the 

Inscrutable One from whom we have come. 

The authority of the world 

26 

27 

28 

29 

30 

31-32 

33 

27 

We have nothing in 

this world, for fear that 

the authority of the world 

who has come into being could detain us 

in the worlds that are in heavens, 

in which the universal death dwells, 

surrounded by partial 

Our suffering and misery in the world 

[ J 

[ ] worldly [ ] 

[ ] ashamed [ ] world 

We do not care of them when they 

[speak] ill of us. We take no notice 

of them when they curse 



10 

11 

12 

13 

14 

15 

16 

17 

18 

19 

20 

21 

hapa 

23 

24 

25 
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[us]. When they humiliate 

us directly, we stare at them and 

remain silent. They 

busy themselves in their activities, 

whereas we wander in hunger 

and thirst. We are focused on 

our dwelling-place, the place at which 

our way of life and conscience 

are directed. We 

do not attach to 

things that have come into being, but detach 

ourselves from them, for our hearts 

are set on existing things. We are 

ill, we are weak, and we are in pain. 

Yet a great strength is hidden 

within us. 

Illness of the soul, the word is the medicine 

25 

26 

27 

28 

29 

30 

31 

32 

33 

Our soul 

is indeed ill because she lives 

in a house of poverty. 

Matter wounds her eyes, 

it wants to make her blind. 

This is why the soul pursues 

the Word and applies it on her eyes 

as if it were a medicine. She opens 

them and casts out 
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28 

10 

11 

2 

13 

14 

15 

16 

17 

18 

[ ] 

[ ] ... thought of a [ ] 

[ ] blind[ness] in 

[ ]. Afterwards, 

when that one is still in 

ignorance, it is completely dark and material. 

Likewise the soul [takes] 

the Word all the time and applies 

it to her eyes like medicine 

so that she will see, 

and her light will cover the 

enemies who fight with her. 

She will make them blind with 

her light, imprison them 

in her arrival, 

19-20 and bring them down in lack of sleep. 

The soul’s victory over its enemies 

20 

21 

22 

a 

24 

She will speak boldly 

in her might, and with her 

sceptre. When her enemies look 

at her, they are ashamed. She is fleeing 

upwards to her treasure; 

25-26 that is where her mind is, 

26-27 and toher strong storehouse. Not one 
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28 of the things that have a beginning 

has had power over 

29 her, nor has she allowed a 

30 stranger into her house. 

31 There are many 

32 slaves born in her house who fight against her 

33 day and night. 

34 They have no rest 

29 

1 [day or] night, 

2 for their desire [torments] 

3 them. 

The fishing parable 

3-4 This is why we do not sleep, 

a nor do we forget the 

5 nets that are spread out in 

6 secret. They are lying in wait to catch 

7 us. For if we are caught 

8 in just one net, it will draw us 

9 [down] into its mouth, while the water flows 

10 [above] us, striking us against our face. We will 

bi be taken down into the dragnet and 

12 we will not be able to come out of 

13 it: the waters are high 

14 above us, they flow from above 

15 downwards sucking our hearts into 
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16 

17 

18 

19 

20 

21 

22 

23 

24 

25 

26 

27 

28-29 

30 

31 

32-33 

34 

30 

3-4 

dirty mud. We 

will not be able to escape them. 

Man eaters, those who will catch 

and swallow us take pleasure 

like a fisherman who casts 

a hook into the water. He casts 

various kinds of foods 

into water: every 

fish has its own 

food. When the fish smells the food 

it goes after its scent, 

but when it swallows it, 

the hook hidden inside the food catches it 

and brings the fish 

up forcibly, out of deep waters. 

Thus, no-one can catch that fish 

from the deep waters, 

except with the bait 

that the fisherman uses. 

Using food as a ruse he pulls the fish up in the hook. 

The fishing parable explained 

4-5 

6 

7 

8 

And such too is our existence in this world, 

like that of the fishes. The Adversary 

is keeping watch against us, 

laying snares for us. Like a fisherman 



10 

11 

12 

13 

14 

15 

16 

17 

18 

19 

20 

2 

22 

23 

24 

25 
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who wants to catch us, he rejoices 

in the prospect of swallowing us. For [he brings] 

many foods in front of 

our eyes: they are things of this 

world. He wants us to 

desire one of them, 

and to taste just a 

little, and to pull us in 

with his hidden poison, to bring 

us out of freedom 

and to take us into 

slavery. If he strikes us 

down with just one food, 

we must 

desire the rest. 

In the end, then, such things 

become the food of death. 

Worldly concerns are Devil’s foods 

26-28 With these foods the Devil hunts us: 

28 

29 

30 

31 

32 

33 

First he 

puts sorrow into your 

heart, until you are troubled at heart 

on account of some small thing of 

this life, and he takes us 

down with his poisons. 
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34 

35 

31 

6 

7 

After that follows the desire 

for clothes in which you pride 

yourself, and 

avarice, pride, 

vanity, envy that 

envies another envy, 

bodily beauty and deceitfulness. 

The greatest of them all is 

ignorance with indolence. 

The Adversary wants to draw the soul into ignorance 

8-9 

10 

11 

12 

13-14 

14 

15 

16 

17 

18 

19 

20 

21 

22 

Then the Adversary prepares all these 

beautifully and spreads them 

before the body. He 

wants the heart of the soul 

to incline towards one of them, 

and like a hook 

that pulls her by force, submerge her 

into ignorance. He deceives 

her until she conceives by evil 

and gives birth to offspring of the matter. 

She leads 

a tainted life and pursues many 

desires 

and greeds. The sweetness 
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23 

24 

of carnal things entices her 

in ignorance. 

The soul turns towards eternal life 

BY 

24 

25 

26 

27 

28 

29 

30-31 

31 

32-33 

34 

30 

10 

11 

But the soul 

who tasted these things 

understood that sweet passions 

are temporary. 

She acquired knowledge of evil. 

She withdrew herself from them. She 

assumes a new way Of life. 

Afterwards she 

despises this transient life and 

searches for the foods that will 

take her into (eternal) life. 

She leaves behind the false foods 

and acquires knowledge of her light, 

walking, stripping off this 

world. But her true garment 

is given to her her from within. 

Her wedding clothes 

cover her in beauty of heart, 

not in fleshly pride. 

She acquires knowledge of her depth, and she 

runs into her fold, as 

her shepherd is standing by the door. 
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12-14 In the return for all the shame and contempt 

15 

16 

that she received in this world, she receives 

ten thousand times grace and 

glory. 

The slave traders’ defeat 

16 

17 

18 

19 

20 

21 

22 

23 

24 

25 

26 

27 

28 

29 

30 

31 

32 

33 

34 

35 

She gave the body to those 

who had given it to her and they were 

humiliated, whereupon the slave traders 

stayed down 

weeping, for they could not 

do their business with 

that body. Neither did they find 

any other merchandise to replace it. 

They had toiled a great deal until 

they had fashioned the body for 

this soul, since they wanted to 

cast down the invisible soul. 

They were humiliated for their 

work. They suffered loss for that which they had 

toiled. For they did not understand 

that she has 

an invisible, pneumatic body. 

They thought: “We are her 

shepherd who looks after her.” 

Yet they did not understand that she knows 
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33 

1 

2 

3 

another way, hidden from them. 

Her true shepherd 

taught it to her in knowledge. 

Ignorant people are worse than pagans 

4 

5 

10 

11 

12 

13 

14-15 

16 

17 

18 

19 

20 

21 

22 

23 

24-25 

But those who are ignorant, 

they do not seek God, 

nor do they ask after 

their dwelling-place that is 

in rest, but rather they 

they live like animals. They 

are wicked, worse than the 

pagans. Firstly, they 

do not ask after God, for 

the hardening of their hearts draws 

them to practise their cruelty. 

Further, if they discover 

someone else seeking for his 

salvation, the hardening of their 

hearts works against 

that person. If he does not 

keep silent of his seeking, they 

kill him in 

their cruelty and 

believe that it was a good thing 

that they did for themselves. 
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25 

26 

Pei 

28 

2 

30 

oll 

32 

34, 1 

2) 

Indeed 

they are children of the Devil! 

Even the pagans give 

alms and know 

that the God who is in the heaven 

exists, the Father of all, 

high above the idols 

they worship. 

But they have not heard the word 

that they are to ask after his ways. 

The foolish person fails to seek 

3 

4 

10 

1] 

12 

13 

14 

15 

16 

17 

The foolish person likewise 

hears the calling, 

but is ignorant of the place 

where he has been called. 

In the time of the preaching this person did not ask: 

“Where is the temple, 

the one into which I am to go and worship 

my hope?” 

Because of his foolishness 

he, then, is wicked, worse than a pagan. 

For the pagans know 

the road to take to their stone temple 

that will be ruined. They worship 

their idol, relying 

on it, it is their hope. 
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18-19 But to this foolish man the word has been preached 

20 

21 

De 

PE 

24 

25 

26 

27 

28 

29 

30 

31 

32 

instructing him: “Seek and ask 

after the ways upon which you are to go.” 

Nothing else 

is as good a thing as this thing. 

Because the essence of 

the hardening of heart strikes at 

his mind with the force 

of ignorance, and 

the demon of error. 

They do not allow his mind 

to rise, for he did not exhaust 

himself seeking to understand his 

hope. 

The rational soul reaches her goal 

35 

32 The rational soul 

exhausted herself seeking. 

She acquired knowledge of God. 

She suffered asking, 

enduring bodily pain, straining 

her feet following 

the evangelists, 

acquiring knowledge of the Inscrutable One. 

She reached her rising. 

She rested herself in the One 
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10 

11 

12 

13 

14 

15 

16 

17 

19 

20 

21-22 

who is at rest. She laid herself down in the 

bridal chamber. She 

ate of the feast 

for which she had hungered. She received 

food of immortality. 

She found what she had been seeking for. 

She received rest from her sufferings. 

The light that shines upon her does not set. 

To the one belongs the glory, 

might and revelation 

for ever and ever. Amen. 

Authentikos 

Logos 
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