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PREFACE

In this volume, I have set out a view of the Gospel according to Philip 
as a collection of disparate materials. It does not follow from this 
assertion that the Gospel according to Philip is incoherent, or 
impossible to study, or that it has nothing interesting to say. Rather, I 
have argued here that its interest lies in three quite separate domains: 
the strands of early Christian and gnostic-Christian traditions it brings 
together, the organizing techniques it shares with other collections of 
diverse material from the same time period, and the distinctive interests 
of its collector. Because this document opens windows on several 
aspects of the early Christian world, it is of considerably more than 
narrowly specialized interest; I have therefore attempted to make this 
study as accessible to readers as possible.

I should confess at the outset that my initial view of the Gospel 
according to Philip was that it probably was a collection—although, as 
I have worked with it, I have been seduced by nearly every other 
imaginable hypothesis about its nature and organization. Readers who 
have found the "collection hypothesis" uncongenial might be surprised 
how much coherence a collection can have, and what ends it might 
serve.

The work presented here first took shape as my 1994 doctoral 
dissertation at the University of Notre Dame. I wish to thank, first of all, 
Harold W. Attridge, without whose very patient support of my 
exploration of all kinds of unpromising leads, this volume would not 
have become a reality. Adela Yarbro Collins and Gregory Sterling also 
provided valuable feedback and suggestions. I also wish to thank Hans- 
Martin Schenke for graciously reading and annotating an early version 
of this text. None of them, of course, can be blamed for the conclusions I 
finally reached! Nor can the people of Broadway Christian Parish, who 
have helped to shape my understanding of some of the things that can 
happen in the intersectings of multiple Christian traditions, and to whom 
I owe much gratitude.

This volume is lovingly dedicated to my father, John O. Turner.



CHAPTER ONE

INTRODUCTION

Composed in Greek (or mostly in Greek) during the second or third cen
tury, the Gospel according to Philip would be entirely lost to the world 
except for the discovery of a single ancient manuscript copy. Even so, 
that manuscript contains only a Coptic translation of the text, not the 
original. This "gospel" which so nearly escaped our grasp is neither a 
narrative (like the canonical gospels), nor a collection of Jesus' sayings 
(like the Gospel according to Thomas), nor yet an exposition of a mes
sage of salvation (like the Gospel of Truth). Instead, it presents a jumble 
of seemingly disjointed reflections on diverse topics, with spirituality and 
the meaning of the sacraments among the most predominant.

Because this text sprang from the intersections of gnosticisms with 
more or less mainstream Christianities in the first few centuries C.E., it 
could tell us much about those tangled milieux—more even than the 
much studied Gospel according to Thomas—if only we could ask the 
right questions. The great wealth of material found in the Gospel accord
ing to Philip has not yet been well explored, nor even adequately sur
veyed.

It is my contention that scholarship on the Gospel according to Philip 
has been hindered by an unresolved problem of an extremely basic na
ture. Where should we look for insights into the meaning of any given 
passage in this document? To look to any and all other passages in the 
Gospel according to Philip is tacitly to assume that the entire document 
expresses a single viewpoint, at least insofar as the issues at hand are 
concerned. Such a unity is placed in question, however, by the often- 
expressed judgment that the work is, at some level, a composite—and a 
composite of material from multiple groups within and (perhaps) beyond 
the Valentinian movement, at that!1

1 See, for example, Bentley Layton, The Gnostic Scriptures (Garden City, NY: 
Doubleday, 1987) 325-326, and Hans-Martin Schenke in Neutestamentliche Apoc- 
ryphon I: Evangelien ed. W. Schneemelcher (Tubingen: J. C. B. Mohr [Paul Siebeck], 
1987) 151-154.
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If significant traces of diverse doctrines, perspectives, and sectarian 
affiliations exist within the document, then passages from different 
sources would have little or no relevance to each other—at least insofar 
as the traces of their divergent origins are concerned. I will argue in this 
volume that such traces do indeed occur, and that in fact there are re
markably few signs of any attempt to harmonize divergent opinions and 
perspectives. In such a case, only passages deriving from the same 
source should be used in conjunction with each other, supplemented by 
any other information we may be able to deduce about that source. As
sertions about the interests and approaches of the collector might also be 
made, but with considerable caution, because he or she seems to have 
tampered with the materials rather little.

While tacit assumptions about these matters abound, few hypotheses 
have been elaborated, and not all of those have been carefully tested. 
Some scholars have seen in the document a cryptic coherence—but they 
have not been able to agree about the design, message, or origin of that 
coherence. Those who have seen the work as composite have seldom 
hazarded specific conjectures about its sources. Nevertheless, working 
assumptions about these matters underlie all interpretations of the docu
ment or its thought, so the clarification of these issues is urgent. The pur
pose of this volume is to investigate the nature of the Gospel according 
to Philip as a collection, in terms of its organizing principles, it sources, 
and its place within gnostic synthesis and speculation.

THE HISTORICAL AND RELIGIOUS CONTEXT

The only known ancient copy of the Gospel according to Philip is con
tained in one of a group of codices discovered inside a jar on the rocky 
slope beneath a cliff in upper Egypt in late 1945. These small codices 
were inscribed by hand on sheets of papyrus, bound together, and en
closed in tooled leather covers. The people who found them were unable 
to locate anyone in their villages who could read them, and early at
tempts to sell them were unsuccessful. Some detached leaves are ru
mored to have fueled cooking fires, but the bulk of the find made a slow, 
circuitous journey to the Cairo antiquities market. At least, that is the ba
sic outline of the stories told by those who could be found and inter
viewed several years later—many of the specifics they related are open
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to doubt.2After more misadventures (which for one codex included a so
journ at the C. G. Jung Institute in Zürich), the twelve surviving codices, 
along with some pages which had been cut from a thirteenth, are now 
conserved in the Coptic Museum in Cairo.

All but one of the codices in the Nag Hammadi collection contain 
more than one work, and most contain several. The works span a consid
erable range of loosely gnostic thought, along with a few unrelated 
works which were (presumably) found congenial: a passage from Plato's 
Republic, a collection of maxims known as the Sentences o f Sextus, and 
parts of two Hermetic dialogues, Asclepius and the Discourse on the 
Eighth and Ninth.

The Nag Hammadi discovery revolutionized the study of the varie
gated phenomena of "gnosticism." Before the find, gnostic groups and 
thinkers were known mostly from their opponents' descriptions of them. 
The accuracy and the fairness of such information was obviously ques
tionable, but without much outside control, there was little way to assess 
the accuracy of the information. Since most of the Nag Hammadi find 
consists of writings by gnostics themselves, representing several vari
eties of gnosticism, they have increased our knowledge enormously, and 
have provided a means of evaluating the information in the anti-heretical 
writers. Perhaps even more importantly, the find has enriched our under
standing of the varieties of Christianity in the first few centuries of the 
common era (including gnostic Christianities), and of their assorted ways 
of conceptualizing their faith.

The styles of handwriting used seem to date the manuscripts them
selves to about the fourth century—although our knowledge of the early 
evolution of Coptic handwriting leaves something to be desired. Each 
volume was made by folding in half a single, thick stack of papyrus 
sheets; various methods were used for attaching the covers. These physi
cal characteristics point to manufacture at a time when scrolls were still 
common and the codex format relatively new. This, too, suggests the 
third or fourth centuries. Less conjectural evidence about the date of their

2 For an account of the intricacies of this journey, insofar as they can be recovered, 
and a critical history of earlier accounts of the discovery and transmission, see James 
M. Robinson, "From the Cliff to Cairo: The Story of the Discoverers and the Middle
men of the Nag Hammadi Codices," in Colloque international sur les textes de Nag 
Hammadi, ed. B. Bare (Louvain: Éditions Peeters, 1981) 21-58; for a more cautious 
stance toward the same data, see the long footnote by Rodolphe Kasser and Martin 
Krause in The Facsimile Edition of the Nag Hammadi Codices, Introduction, ed. J. M. 
Robinson (Leiden: Brill, 1984) 3-4, note 1.
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manufacture is found in the papyrus scraps which were made into card
board stiffening for most of the covers. Some of this recycled wastepaper 
contains specific dates (on letters, bills, et cetera), and the binding of 
each codex must necessarily be after the last dated fragment used in its 
covers. This evidence establishes the binding date of at least some of the 
codices as just after the middle of the fourth century.3

3 The codices are not necessarily of the same provenance. They can be divided into 
three groups on the basis of binding techniques. Most similarities of scribal hands and 
information from the cartonnage exist within these groups.

Three of the codices (4, 5 and 8) show rather primitive binding techniques. The 
cartonnage in these consists of accounts dealing with such large quantities that they 
are probably military accounts or tax records, along with official accounts (one of 
which, from codex 5, mentions the town of "Chenoboskion") and letters of undeter
mined sorts.

The codices of a second group (1, 3, 7 and 11) are bound similarly, and three of 
these also share two scribal hands, pointing to a shared scriptorium for codices 1, 7 
and 11. Codex 3 has no cartonnage. That of 1, 7 and 11 again mentions "Cheno
boskion" and includes letters, contracts and a weaver's accounts. Codex 7 is the only 
one with cartonnage clearly from a monastic context: there are fragments of Genesis 
(35.5-21 and 42.27-38) and some personal letters, some by or to monks, along with as
sorted contracts and an account, unrelated to monastic life. These monastic references 
seem to belong to a less organized and less withdrawn sort of life than that of the Pa- 
chomian communities, pointing either to an earlier time in the evolution of monasti- 
cism, or perhaps to a simpler form of monasticism which coexisted with the Pacho- 
mian. There is nothing in this material to suggest either orthodox or hetero- 
dox/heretical tendencies. The cartonnage of codex 7 includes is a deed of surety dated 
October 348. Other dates in the cartonnage from this group range from the 290s to the 
late 340s.

The group containing the Gospel according to Philip (2, 6, 9 and 10) is substan
tially better bound; some scholars have thought they could trace scribal similari- 
ties/identities through several of these, but this is debatable. Two of this group (6 and 
9) also share a similar or identical hand in their cartonnage, and the personal name 
<J>ctfipvq. Codex 13, buried without its cover, seems also to belong to this group, and 
shows scribal similarities with codex 2. Codices 2 (the Gospel according to Philip) 
and 10 are missing their cartonnage. The cartonnage in the covers of 6 and 9 yield 
comparatively little information: that of 6 consists of name lists and accounts plus one 
petition; that of codex 9 may also be tax records similar to those of 6; both are recy
cled from late 3rd and early 4th century materials.

Codices 6 and 8, however, may share a scribe; if this is so, the differences in bind
ing techniques probably do not indicate different scriptoria.

The wide divergence in the cartonnage material suggests a source such as a town 
dump.

See the discussion (and further references) in The Facsimile Edition of the Nag 
Hammadi Codices: Cartonnage, "Preface" by James M. Robinson vi-xxiii (Leiden: 
Brill, 1979), and Nag Hammadi Codices: Greek and Coptic Papyri from the Carton- 
nage of the Covers, ed. J. W. B. Bams, G. M. Browne, and J. C. Shelton (Leiden: 
Brill, 1981).
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All of the works in the Nag Hammadi find had been previously trans
lated from Greek into the Sahidic and Subakhmimic dialects of Coptic.4 
It was, in fact, the differences between these dialects and the later liturgi
cal Bohairic which made these manuscripts unintelligible to a local Cop
tic priest to whom they were shown. The spelling of words is quite vari
able. This is not surprising in the case of the Subakhmimic texts, since 
that dialect never underwent standardization, but the Sahidic dialect did. 
The variable spelling dates the translation of the Sahidic texts (at least)

4 Codices 1, 10, and parts of 11 are in the Subakhmimic dialect, while the remain
der are in Sahidic, which served as the "autochthonous koine" of the Nile valley at this 
time.

The language of the Sahidic codices does not conform perfectly to the usages of 
later, classical Sahidic. Where the divergences are small and principally in matters of 
orthography, they probably represent earlier forms of Sahidic before such matters 
were standardized. In a number of codices, however, the divergences are greater and 
extend to matters of syntax, morphology and lexicon. When this is coupled with a de
gree of internal variation unlikely in a spoken subdialect, such codices probably repre
sent the work of a translator whose native dialect was not Sahidic attempting to trans
late into that more widely understood and more prestigious dialect. Bentley Layton has 
argued that the usages of codex 2 represent the incompletely successful attempt of a 
speaker of Subakhmimic to make a Sahidic translation, and has coined the term 
"crypto-Subakhmimic" to describe the result. Birger Pearson found the language of 
codex 9 to be best explained as another example of crypto-Subakhmimic. Layton 
stated that codex 8 is written in a crypto-Bohairic, while Douglas Parrot has reported 
that Alexander Böhlig and Pahor Labib, in 1963, suggested that the generous admix
ture of Bohairic, Fayyumic, and Akhmimic traits (as well as Subakhmimic ones), in 
the Sahidic of codex 5 could best be explained as the signs of a translator who was a 
native speaker of another dialect of Coptic, most likely Fayyumic— a suggestion tanta
mount to calling its usage "crypto-Fayyumic." See Layton, Nag Hammadi Codex 11,2- 
7, vol. 1 (Leiden: Brill, 1989) 6-14; Pearson, Nag Hammadi Codices IX and X 
(Leiden: Brill, 1981), 16-17; Layton, "Introduction" in Nag Hammadi Codex Vili ed. 
John Sieber (Leiden: Brill, 1991), 4; and Böhlig and Labib, Koptisch-gnostische 
Apokalypsen aus Codex V von Nag Hammadi (Halle-Wittenberg: Martin-Luther Uni
versität, 1963) 12.

Wolf-Peter Funk's findings that the "Subakhmimic" or "Lycopolitan" of the 
Manichaean texts, the Gospel of John, and of certain Nag Hammadi texts (the Epistle 
of James, NHC 1,2; the Gospel of Truth, NHC 1,3; Rheginus' Treatise on the Resur
rection, NHC 1,4; the Interpretation of Gnosis NHC XI, 1; the Valentinian Exposition, 
NHC XI,2; and Marsanes, NHC X) together with the Acts of Paul, constitute three 
distinct dialects does not alter the basic premise that when scribes fluctuate between a 
"neutral" (or "regionally unmarked") spelling and one which is more distinctive, they 
have yielded to the impact of the "neutral" spelling-wnich may show either an under
lying regional pronunciation or an underlying regional tradition of orthography. See 
W.-P. Funk, "How Closely Related are the Subakhmimic Dialects?" Zeitschrift für 
ägyptische Sprache 112 (1985) 124-139, especially p. 126. See also Rodolphe 
Kasser's catalogue of possible causes of "mixed" dialectical forms: R. Kasser, Com
pléments au Dictionnaire copte de Crum (Cairo: Institut Français d'Archéologie 
Orientale, 1964) vii-xviii.



6 CHAPTER ONE

to the period before the standardization of that dialect. Unfortunately, 
this also occurred gradually during the third and fourth centuries, so the 
unstandardized Sahidic in the manuscripts confirms this general range as 
the time of the translations, but does not help us to narrow that range.

The composition of the writings themselves is much the hardest ele
ment to date—and for the understanding of the religious world of late an
tiquity, it is much the most important. Obviously, the translations must 
have been made somewhat before the production of the Nag Hammadi 
copies, and the writings themselves composed somewhat before the 
translations. Beyond this, however, the Nag Hammadi collection cannot 
be considered as a whole, for the works it contains did not originate in 
even approximately the same time period. Some writings in the collec
tion date from well before the beginning of the common era, while others 
may have originated as late as the early fourth century, shortly before the 
extant copies were made.5

Most of the materials in the Gospel according to Philip come from 
contexts in which people clearly understood themselves as Christians. 
The work repeatedly returns to the theme that the Christ, by actions both 
cosmic and incarnate, is responsible for the salvation of humankind. 
Moreover, the Gospel according to Philip uses the term "Christian" sev
eral times, albeit with varied connotations. This is striking because, while 
a number of other works in the Nag Hammadi collection contain similar

5 According to Bentley Layton, the "classic" gnostic works in the collection (except 
possibly for the Apocalypse of Adam and Thunder) could not have been written before 
Christian theologians began to grapple with Platonic philosophical myth, and the 
philosophical ideas underlying them (with the same two exceptions) seem to belong to 
the period after Philo Judaeus and before Plotinus. See B. Layton, The Gnostic Scrip
tures, (Garden City, NY: Doubleday, 1987) 20.

These parameters are helpful, but are based on several unstated assumptions: that 
gnostic thinkers did not pioneer fundamental developments in Christian theology; and, 
that gnostic philosophical speculation, presumably because it is "concrete" and "myth
ical," always derives from more academic and abstract philosophy, and never precedes 
it. There is nothing absolutely necessary about either of these assumptions. Marcellus 
of Ancyra, for example, credits Valentinus with devising the notion of three subsistent 
hypostases in God (On the Holy Church 9). With respect to Plotinian innovations, 
there is no reason to suppose that the philosophy reflected in every gnostic writing 
was up to date. Pre-Plotinian ideas undoubtedly circulated in some gnostic (and other) 
circles well after Plotinus' time. On the other hand, "gnostic" mythological formula
tions may have had more influence on Plotinus than he was willing to acknowledge. 
The presence of Christian elements, especially in the case of writings where these 
seem less than integral, only indicates the time when the writing received its final 
form, and does not help date the non-Christian elements.
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concepts of salvation, only the Gospel according to Philip and one other 
treatise, the Testimony of Truth, use the term "Christian" at all.

The Gospel according to Philip has often been identified as deriving 
from some part of the Valentinian movement, because of scattered refer
ences to a doctrine of "natures," mentions of an upper and lower Sophia, 
and its images of salvation as nuptial union with an angelic counterpart, 
along with some more ambiguous shared attitudes and perceptions. 
Valentinian Christianity was not, however, a monolithic phenomenon, 
and the Gospel according to Philip's "Valentinianism" may mean differ
ent things in the different materials included in the document. Moreover, 
as we shall see, some of the material collected in the Gospel according to 
Philip had its origin outside the Valentinian movements. The document's 
materials witness to a milieu in which multiple varieties of mildly gnos
tic Christianity coexisted, and in which at least some varieties borrowed 
freely from others.

Instructions and reflections on sacramental practices are frequent 
throughout most of the Gospel according to Philip. These are not de
scriptive, but seem to presume known rituals. So far as can be deduced 
from the text’s oblique references to them, the practices of initiation and 
eucharist were roughly similar to the practices of other early Christian 
groups, although the interpretations were sometimes less usual. An oth
erwise unknown pair of sacraments known as "redemption" and "bridal 
chamber" may have also been known,6 but these references, too, are in 
the form of allusions, from which scant inferences can be made about 
concrete practices. Either or both terms may, alternatively, have func
tioned as metaphors to describe the entire initiatory process.

The Gospel according to Philip was written at a time when Paul's 
writings had begun to circulate as a collection, for many of them are 
quoted or alluded to. While Matthew's and John's gospels are also fre
quently quoted, there is no conclusive evidence of knowledge of Mark, 
nor (except for a use of the story of the Good Samaritan which lacks all 
Lukan details) of Luke. A number of passages reflect on the opening 
chapters of Genesis, although the approach taken to that material varies 
widely. The Gospel according to Thomas is among the works quoted, 
and some of the understandings of sacramental functioning expressed in 
the Gospel according to Philip coincide with traditions surviving in the

6 "Redemption" translates the Coptic word CUJTe, (probably equivalent to the 
Greek rintoXvtpoxnç), while "bridal chamber" translates NYM<J>U)N, which is probably 
synonymous with TIACTOC and KOITIUN.
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Acts o f Thomas. Some sayings attributed to Jesus appear as well: several 
familiar ones from canonical or other sources, along with several other
wise unknown. Some of these sa-yings appear in subcollections of inde
pendent units with very loose sequential links, while others are intro
duced as evidence in support of a complex argument. Parallels or simi
larities also exist between passages in the Gospel according to Philip and 
some of the fragments of Valentinus, as also between the Gospel accord
ing to Philip and the cosmogony Irenaeus reports as Ptolemy's, and some 
of the practices he reports as Marcosian (or, more exactly, which he re
ports after describing the Marcosians), and also between the Gospel ac
cording to Philip and the Gospel o f Truth. Our document's use of and 
affinities with other literature suggest a second or third century date of 
composition.

A number of senses of the word "gospel" (e\)ayYeX.iov) were current 
in the Gospel according to Philip's time, but the Nag Hammadi docu
ment entitled at its end (as was the practice) TTCYArrCAION TTKATA 
<J>IAITTTTOC ("the Gospel according to Philip") corresponds to none of 
them. It is clearly not a gospel in the sense(s) of the synoptic gospels or 
John, regardless of whether these are best seen as narrative expansions of 
kerygma, or as a type of historiography, or as a development of biogra
phy. Nor is it a collection of Jesus' sayings, whether wise or apocalyptic 
or of whatever kind, as were the synoptics' Sayings Source ("Q") and the 
Nag Hammadi Gospel according to Thomas. Neither is it a collection or 
catena of Jesus' miracles, as seems to have lain behind canonical Mark 
and John. Nor yet is it a proclamation of the news of salvation—the 
sense in which Paul used the word, and the sense in which it is used at 
the beginning of the untitled document known to modem scholarship as 
the Gospel o f Truth. Whatever the Gospel according to Philip is, it is 
none of these.7

Apart from our lone copy from Nag Hammadi, there are a few reports 
from antiquity of the existence of some gospel associated with the name 
Philip. It is not at all clear, however, that these refer to the Nag Hammadi 
work. Both Epiphanius and the author of Pistis Sophia know of some 
Gospel o f Philip. Epiphanius quotes a short extract from "a fictitious 
Gospel in the name of the holy disciple, Philip," which he says was in

7 See Helmut Koester, Ancient Christian Gospels, Their History and Development 
(Philadelphia: Trinity Press, 1990), and M. J. Suggs, "Gospel, Genre of' The Inter
preter's Dictionary of the Bible, Supplementary Volume (Nashville: Abingdon, 1976) 
for discussion of these senses of evayyeXiov and bibliography.
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use among libertine gnostic groups in Egypt,8 but the fragment he pre
serves does not appear in our Gospel according to Philip. While some of 
its themes find very remote echoes in the Gospel according to Philip we 
know, its treatment of them differs so extremely as to suggest a radically 
different recension at the least, or (more probably) a different document 
altogether. The Pistis Sophia narrates Jesus' choice of Thomas, Philip, 
and Matthew (or Matthias) as his official biographers.9 The scene seems 
designed to lend support to works recording Jesus' words and deeds 
which circulated under these men's names, but makes no direct mention 
of such works. Since the Gospel according to Philip does not fit this de
scription, being neither a biography nor a work recording Jesus' words 
and deeds, the reference in Pistis Sophia is probably to another docu
ment.

The titles of the works in the Nag Hammadi collection, where they 
exist at all, typically follow each work and are centered between the right 
and left margins of the page, and are set apart by extra space and by hor
izontal lines drawn above and below them. In codex 2, the final incom
plete line of the other works is usually filled out with a decoratively 
penned pattern. The Gospel according to Philip's title begins on the last 
regular text line, but is concluded in approximately the usual style for ti
tles,10 strongly suggesting that the copy immediately before this one was 
titled so irregularly that the scribe of the Nag Hammadi codex did not 
immediately recognize it as a title, but continued writing what he or she 
assumed was part of the text, only to realize the mistake after the word 
TTGY&rTGAION. This irregular "title" in the immediately prior copy may 
have been a scribe's or librarian’s conjectural attempt to identify the

sPanarion 26.13.2-3. "They cite a fictitious Gospel in the name of the holy disci
ple, Philip, as follows. 'The Lord hath shown me what my soul must say on its ascent 
to heaven, and how it must answer each of the powers on high. "I have recognized 
myself," it saith, "and gathered myself from every quarter, and have sown no children 
for the archon. But I have pulled up his roots, and gathered my scattered members, and 
I know who thou art, For I," it saith, "am of those on high.'" And so, they say, it is set 
free. But if it turns out to have fathered a son, it is detained below until it can take its 
own children up and restore them to itself." The Panarion of Epiphanius of Salamis 
transl. Frank Williams (Leiden: Brill, 1987) 94.

9 Pistis Sophia ed. Carl Schmidt, transl. and notes Violet MacDermot (Leiden: 
Brill, 1978)44.14-47.8.

10 See The Facsimile Edition of the Nag Hammadi Codices. Codex II (Leiden: Brill, 
1974) 42 (title of the Apocryphon of John), 63 (title of the Gospel according to 
Thomas), 98 (title of the Gospel according to Philip ), 109 (title of the Hypostasis of 
the Archons), 139 (title of the Exegesis on the Soul), and 145 (title of the Book of 
Thomas the Contender, Writing to the Perfect).
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work, and may well have originated no earlier than that copy. Such a 
conjecture could have been suggested by the single mention of the 
apostle Philip, which occurs just a few pages from the end of the Gospel 
according to Philip, perhaps combined with a tradition (such as we find 
in the Pistis Sophia) that "Philip" made a record of Jesus' words and 
deeds, or figured in the title of a work which was, or might have been, in 
circulation.

Timotheus of Constantinople" and pseudo-Leontius of Byzantium,* 12 
both writing in the late sixth century C.E., again mention gospels associ
ated with Thomas and Philip, which by their time were being used in 
Manichaean groups as well as gnostic ones. It is tempting to see in this a 
confirmation that the Nag Hammadi "gospels" attributed to Thomas and 
Philip were both in circulation in the sixth century, but this is not neces
sarily the case. If Timotheus and pseudo-Leontius meant either the writ
ing known to Epiphanius, or a writing of the narrative or sayings sort im
plied by the Pistis Sophia, they bear witness to the circulation of some 
other document (or documents), not the Gospel according to Philip we 
know.

Apart from these dubious references, however, we have no way of 
knowing how widely the Nag Hammadi Gospel according to Philip may 
have circulated, if it circulated at all. It is still possible that our Gospel 
according to Philip may incorporate material from the gospel (or 
gospels) known to these ancient writers—or that those documents may 
have incorporated materials from the one preserved at Nag Hammadi.

THE INTERPRETIVE IMPASSE

Most of the Gospel according to Philip lacks rhetorical, logical, and 
thematic continuity. Without the sort of introduction, conclusion, transi
tions, and summaries familiar to us from original works, it sometimes 
seems to change both subject and type of discourse several times a page. 
Formal consistency is similarly lacking. The whole does not conform to 
the expectations of any clearly defined genre, nor are the individual parts 
formally consistent. Catch word associations knit some small units to
gether. Other small units seem entirely unrelated to the material before 
and after them. Certain themes and their characteristic vocabulary appear

" Timotheus of Constantinople De receptione haereticorum PG 86.1.21.C.
12 Pseudo-Leontius of Byzantium De seeds 3.2 PG 86.1.1213.C.
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regularly for stretches of many pages, but are then wholly absent from 
other portions of the text. Often, when units of text circle around a com
mon theme for several pages, they seem neither to build any argument 
nor paint any recognizable picture, however impressionistic. At other 
times, groups of passages can be read as coherent discussions, but their 
style is so abrupt and telegraphic that one is left unsure whether the text 
really gives one warrant to read them so.

This high degree of apparent discontinuity has lead to speculation on 
the document's unity and structure. Many of those who have dealt with 
the Gospel according to Philip as a whole, particularly its translators and 
commentators, have believed it to be a collection of materials from one 
or more gnostic Christian tradition. Virtually everyone who has sought to 
interpret some aspect of the text, such as its sacramental practice or par
ticular points of its theology, has either silently assumed its unity or pre
sented arguments for such a unity. Their arguments have not agreed.

If the document does indeed represent multiple traditions, interpreta
tions which ignore this and conflate material from diverse traditions will 
be skewed or even valueless. Happily, many studies have focused on 
narrow ranges of phenomena, which sometimes may have been present 
in only one source, or predominantly in one source. Nevertheless, if the 
Gospel according to Philip is indeed composite, ignoring this aspect of 
its nature entails running the risk of expending much ingenuity in the 
harmonization of opinions which may never have been held by the same 
person or group.

A reliable source analysis should logically be foundational for the 
study of such a document. Unfortunately, only one person has so far at
tempted a source analysis of the Gospel according to Philip, and that 
source analysis was presented as a quick sketch, with little development 
of or argumentation for its findings.13 It has not been used to guide any 
subsequent interpretation of the Gospel according to Philip.

By identifying some of the component traditions of the text, and by 
clarifying its position in the generic continuum of collections and in the 
practice of gnostic speculation, this study attempts to provide a new foot
ing for the investigation of the Gospel according to Philip.

13 That source analysis was done in 1970 by Rodolphe Kasser as part of a brief (9 
page) introduction to his translation of the Gospel according to Philip. See 
"L'Évangile selon Philippe," Revue de théologie et philosophie ser. 3, 20 (1970), intro
duction: 12-20, translation: 21-35, 82-106; see also the discussion of Kasser's source 
analysis in chapter 2 below.
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INTRODUCTION TO PART ONE

The argument presented in this volume is a "circular" one, in the sense 
that it rests on multiple aspects both of the document and of the 
religious and intellectual milieu in which it was created. Part One is an 
inquiry into the kinds of coherence this document has been thought to 
have, and into the kinds of coherence other collections produced in or 
around its time display. The explorations here are guided, in a general 
way, by the findings of Part Two, which attempts to establish the 
composite nature of the Gospel according to Philip and to link certain 
passages within it to specific early Christian and gnostic Christian 
traditions.

The view that the Gospel according to Philip is a composite work or 
collection does not imply that it is nonsensical or meaningless. As a 
collection, its individual components (handled with appropriate care) 
have the power to illuminate the traditions from which they derive, of 
course. Its interest as a collection goes far beyond the illumination of 
source traditions, however, because of (not despite) the characteristics it 
shares with other collections of its era.

The collections of late antiquity were not mere grab bags of random 
materials. They were organized according to specific principles; the ma
terials chosen for inclusion reflect the interests of their collectors; and 
the handling of those materials often reflects their collectors' attitudes 
and approaches to that material. A number of these collections share 
many characteristics with the Gospel according to Philip—including 
some of its most remarkable and puzzling characteristics.

The four chapters of Part One seek to illuminate the kinds of coher
ence we might expect to find in the Gospel according to Philip if it is 
indeed a collection. Chapter 2 reviews and evaluates previous assess
ments of the document's nature, with particular attention to the features 
of the document on which each was based; chapter 3 examines the cul
ture of excerpting and collecting in late antiquity, and chapter 4, the 
organizing principles behind an assortment of loosely contemporaneous 
collections, and the features present in them; chapter 5 explores some 
"gnostic" ways of handling sacred traditions, and the role that
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excerpting and collecting probably played in gnostic speculative 
activity.

The questions here are, then, of a preliminary nature: how has the 
Gospel according to Philip been seen by previous scholarship? what 
do the collections produced in the late ancient world look like? how 
would we recognize one if we saw one? what kinds of purposes did 
such collections serve in their time? how might those purposes have 
intersected with the interests and goals of gnostic Christians?



CHAPTER TWO

The Gospel according to Philip both intrigues and frustrates its readers. 
Initially it appears to be a series of non sequiturs; then, of non sequiturs 
circling around certain recurring and metamorphosing themes. After 
some exposure, it creates in the minds of many readers the suspicion of a 
tantalizingly elusive order: perhaps an order requiring an arcane "key" 
for understanding, or one partially effaced, perhaps, by severe condensa
tion, or by physical loss, or by obscurantist literary practices. The possi
bilities are seductive, for the text is very rich in provocative enigma.

Such an order has, nevertheless, persisted in eluding many investiga
tors, while those who believe they have found it do not often agree on 
what they have found. A discordant array of impressions and hypotheses 
has emerged. Few of these hypotheses can simply be dismissed as the 
products of over- or under-active imaginations, of fanciful projection or a 
pedestrian lack of insight (although occasionally scholars on both sides 
have tried this tactic), because concrete, observable features of the text 
can be cited for almost any theory about the Gospel according to Philip. 
The data itself is extremely ambiguous. This chapter will consider 
previous scholarly attempts to make sense of this data.1

ON THE TRAIL OF AN ELUSIVE COHERENCE

CATEGORIES OF ANALYSIS

Questions of the unity and coherence of a document like the Gospel 
according to Philip do not lend themselves to binary alternatives, and

1 Note that this chapter surveys only opinions relating to these issues, and does not 
comment on studies which have ignored them (except in the final section in which I 
have chronicled even tacit assumptions in scholarship of the last decade); moreover, 
only the stance of each investigator toward this issue will be analyzed. If mistaken for 
an overview of the general trends of scholarship on the Gospel according to Philip, or 
a balanced appreciation of each scholar's contributions to its understanding, it could 
give rise to very misleading impressions.
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hence not to simple solutions. Multiple varieties, degrees, and levels of 
coherence can easily coexist with multiple varieties, degrees, and levels 
of disunity, as they do in many other ancient documents. Scholars have 
(with varying cogency) claimed to have found, within the Gospel accord
ing to Philip, each of the following: a uniform and recognizable style, an 
unusual set of metaphors consistently deployed, an overall plan or struc
ture, a literary context for experimentation with genre, an identifiable 
linguistic and/or sectarian provenance, clues to a purpose or function, a 
coherent set of liturgical practices, and a clearly articulated doctrine. Any 
of these types of coherence could plausibly exist at multiple levels: for 
example, a recognizable literary or rhetorical style might distinguish edi
torial insertions in a collection of otherwise unredacted materials from a 
single source, or characterize a revision of all (or any part) of such a 
collection, or might be the stamp of a wholly original literary 
composition. Similar possibilities exist for discerned consistencies of 
structure, genre, milieu, liturgical practice, and theological position.

Implications about the document's compositional process and/or 
redactional history lurk beneath every possible assertion about its unity, 
and vary with the degree of coherence postulated as well as its kind. The 
multiplicity of possibilities here is daunting, but it does not leave us to 
choose between undisciplined speculation and mere description, eschew
ing speculation about causes.

In order to assess a chaotic sea of claims and counterclaims, we 
should begin by considering what data must be accounted for. A short 
and reasonably non-controversial list of important, observable features 
would include:

• short units which seem capable of functioning independently of 
each other (regardless of whether they ever did so function, or 
whether they do so here);

• sequences of such potentially independent units which seem to be 
random, with no discernible connections between units;

• sequences of such potentially independent units showing various 
types of connections between contiguous units, including catch 
word associations, both simple and sophisticated, and analogous 
developments;

• irregularly recurring and metamorphosing themes—i.e., seemingly 
related imagery, terms, and ideas appearing in non-contiguous 
units;
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• sectarian terminology, conflicting or divergent usages, and 
distinctive features which are concentrated in (or wholly restricted 
to) certain portions of the document.

All of these features (at least) should be accounted for by any theory 
about the nature and/or compositional process(es) of the Gospel accord
ing to Philip. Beyond this, such a theory should also be capable of relat
ing the document to its larger contexts, such as:

• the conditions of writing in late antiquity;
• the conventions of a genre or a generic context ;
• plausible motivations and commitments on the part of all agents.

These features of the document and its contextual location provide a 
measuring rod by which hypotheses can be evaluated. In the survey 
which follows, we will be asking, Which features of the text does this 
hypothesis try to explain? How well does it explain them? Are there 
other important features which have been ignored?

Beyond this, careful exploration and checking of the implications of 
speculative hypotheses are also possible. Any hypothesis has implica
tions beyond the data it was originally invented to explain, and these im
plications should also be in harmony with other observable characteris
tics of the text. This provides us with some control over our own specu
lation. Once implications have been teased out of hypotheses, we can 
then check them against the text and its possible contexts. This is the 
only form of control we have—but it is a fairly rigorous one. The prob
lem is not that investigators have been too speculative, but that most of 
their speculations have been neither carefully enough framed nor care
fully enough tested.

THE EARLY "FLORILEGIUM" HYPOTHESIS: SEQUENTIAL 
DISCONTINUITIES AND CONTINUITIES

One of the most easily noticed features of the Gospel according to Philip 
is that much of it is composed of fairly short units which seem capable 
(at least) of functioning independently. This feature is very difficult to 
discuss without continual reference to the sequential connections that 
also appear to exist between such potentially independent units. While 
many sentences and paragraphs lack syntactic or logical connections with 
the preceding or following material, often a theme, image, or issue seems 
to continue from one unit to the next, despite the lack of more explicit
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sorts of connections. At times, a short, clear statement is surrounded by 
potentially free-standing material, which can be interpreted as making the 
same or an analogous point, often in either more abstract or more con
crete and "mythological" terms. In other cases, only a shared word eases 
the abruptness of transition. There are some short units which almost 
everyone agrees follow each other with no discernible connection what
soever.2 The first serious attempts to describe the Gospel according to 
Philip focused on these features, viewing the document as some sort of 
collection of excerpts, often using the term "florilegium" in this loose 
sense.

Evaluations of the Gospel according to Philip as a florilegium or col
lection of some kind are based primarily on the appearance of potentially 
independent units, combined with the assessment that many of the con
nections between units do not represent the flow of a single continuous 
writing, however terse or however severely condensed. The ease with 
which these features can be observed, and the historical circumstance 
that much of the early work on the document was done in the shadow of 
the Gospel according to Thomas, have combined to give this hypothesis 
the feeling of something obvious and self-evident. Those who have sub
scribed to this view have not generally felt that the burden of proof lay 
with them, and few have systematically drawn out the implications of 
such a view for interpretation. Work on the Gospel according to Philip 
during the first half of the 1960s followed the general hypothesis that the 
document must be some sort of gnostic collection.

Hans-Martin Schenke inaugurated this trend when he divided the text 
of the Gospel according to Philip into units of relatively uniform length, 
and identified the whole as "eine Art Florilegium gnostischer Spriiche 
und Gedanken."3 Schenke’s was the first translation of the text into a 
modern language,4 following shortly after Pahor Labib's publication of 
the photographic plates of codex 2.5 Schenke's division of the text into 
small units was a handy form of reference and became, in slightly re
vised form, the most common form of reference to the text until the

2 For example, much of the material on pages 64 and 65.
3 Hans-Martin Schenke, "Das Evangelium nach Philippus" in Johannes Leipoldt 

and Hans-Martin Schenke, Koptisch-gnostische Schriften aus den Papyrus-Codices 
von Nag Hamadi (Hamburg: Herbert Reich, 1960) 33.

4 Hans-Martin Schenke, "Das Evangelium nach Philippus: Ein Evangelium der 
Valentinianer aus dem Funde von Nag-Hamadi," Theologische Literaturzeitung 84 
(1959) 1-26.

5 Pahor Labib, Coptic Gnostic Papyri in the Coptic Museum at Old Cairo. Volume 
1 (Cairo: Government Press [Antiquities Department], 1956) plates 99-134.
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1980s. As such, it exerted a subtle influence on perceptions of the docu
ment's continuity.6

Robert M. Grant introduced the often-quoted oxymoron "chaotic ar
rangement" in 1959 in his presidential address to the Society of Biblical 
Literature, referring to the text as "materials arranged chaotically, if one 
can speak of chaotic arrangement," although he also remarked that "both 
Thomas and Philip are written in order to present very special theological 
viewpoints."7 It should be noted, however, that the proposition that the 
document contains a single coherent theological viewpoint is not neces
sarily the same as the proposition that the document is a coherent expo
sition of that viewpoint—and either proposition needs to be demon
strated. In 1960, Eric Segelberg characterized the Gospel according to 
Philip in similar terms, as "a collection of 'sayings' without any definite 
plan of composition"—but his interpretation of the text's "sacramental 
system" clearly assumed that all of these "sayings" came from a group 
with a single set of practices.8

In 1962, R. McL. Wilson expressed the Gospel according to Philip's 
iack of sequential continuities in similar terms, but also raised more ex
plicitly the question of the meaning of this characteristic. He wrote, "to 
speak of 'structure' or 'composition' in relation to such a document as the 
Gospel of Philip may appear at first sight to be a misuse of these terms."9 
Despite Wilson's observation that "it cannot be contended that Philip is a 
single coherent text, composed according to normal standards of writ
ing," he nevertheless maintained,

This rambling and inconsequential method of composition is not without
parallel in the writings of the Fathers, or in the Bible itself. Clarity is

6 The text of the Gospel according to Philip has been divided into sections by sev
eral different scholars. Their aims and criteria have been incommensurable, however, 
and as a result, the number and locations of their divisions are not immediately compa
rable. Schenke attempted to identify sense units on the level of paragraphs, while 
others have attempted to locate the seams between excerpts, or to identify multi-para- 
graph thematic wholes, or to enumerate the smallest possible sense divisions as an aid 
to analysis. Discussion about these different schemes has not usually acknowledged 
their different agenda, and has been strikingly unfruitful. In any case, the regularity 
with which any false impressions have been transcended (and deplored) suggests that 
their impact has been comparatively trivial.

’ Robert M. Grant, "Two Gnostic Gospels," Journal of. Biblical Literature 79 
(1960) 2. This paper introduced the "gospels" of Thomas and Philip to an audience lit
tle acquainted with either, and pointed out some initial directions for their study.

8 Eric Segelberg, "The Coptic-Gnostic Gospel According to Philip and its Sacra
mental System," Numen 1 (1960) 191.

9 R. McL. Wilson, The Gospel of Philip (London: Mowbray & Co., 1962) 7.
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sometimes introduced by modem chapter divisions, and if the texts were 
written out as in Philip without these aids to comprehension we should be 
faced with the same bewildering movement, as of a butterfly flitting from 
one theme to the next.10

The point is important. Nevertheless, the propriety of any given set of 
modem chapter divisions in either the Fathers or the Bible is defensible 
only when they depend on markers of structure discernible in the text, or 
when they make explicit a progression of themes abstracted, without vio
lence or imposition, from the text itself. Many such divisions of biblical 
and patristic texts are inappropriate to a larger or smaller degree. The 
Gospel according to Philip, however, has frustrated most attempts to find 
any coherent progression of themes, while even subtle structural markers 
are simply not there to be found.

Wilson was well aware of the ambiguities of the situation, although he 
could not foresee that they would persist stubbornly through many later 
efforts at resolution. Although he called the document "an extreme case," 
he rightly insisted that this extremity "does not justify us in abandoning 
the effort to discover how its author (or compiler) went to work." Wilson 
made a number of observations directed toward resolving the problem. 
These observations have since been repeated (or independently re-ob- 
served) many, many times: (a) Schenke's "saying" or "paragraph" di
visions artificially increase the impression of the document's fragmen
tation, because a number of those units form larger sense units as well; 
(b) the material on the first few pages can be blocked together under 
some general headings: contrasts relating to modes of human existence, 
the mission of Christ, the nature of truth; (c) certain characteristic themes 
recur repeatedly; (d) the references to "bridal chamber" do not begin until 
almost half-way through the document.11 The first two of these obser
vations point out that there are sequential connections as well as disconti
nuities. The third and fourth address the impression of recurring and 
metamorphosing themes, and the fourth also points vaguely in the di
rection of the uneven distribution of sectarian terminology. Wilson sug
gested that these observations, taken together, may "suggest a sort of 
spiral movement, gradually approaching the central and deepest mys
tery."12 Without further elaboration or attempted solution, however, these 
remain (as Wilson offered them) only promising "leads."

10 Wilson, Gospel of Philip, 8-9.
11 Wilson, Gospel of Philip, 9-10.
12 Wilson, Gospel of Philip, 10.
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Jacques E. Ménard focused his attention more directly on sequential 
continuities, especially the catch word links between "sayings."13 These, 
Ménard thought, were more than just catch words, i.e., more than just a 
mechanical way of linking otherwise unrelated units. Rather, they form a 
guide introduced by the author to help in understanding "la continuité et 
la progression de sa pensée."14 Ménard's estimate of this continuity must 
be seen, however, against the backdrop of Schenke, Wilson, Segelberg 
and others, who saw the work as "chaotic" and "without definite plan or 
order." Ménard's claim about these exceptional catch words was that they 
could allow us to group together two, three, four, five or even more "sen
tences" for interpretation. His catalogue of such chains extends for two 
and one half pages in his introduction; typically, a word, concept or pair 
of opposed words or concepts forms a link between two consecutive 
"sayings," then the word/concept/pair shifts in sense or nuance to connect 
the second with a third "sentence," and so on.15 After one or several such 
connections, another word or concept is used. The result looks a bit like 
free-association within a very specific universe of images; it implicitly 
raises the question of the nature of the links in these chains of sayings. 
Nonetheless, Ménard made a convincing case that the sequence of "sen
tences"—whatever else may be true of it—is neither completely random 
nor the result of a mindlessly mechanical juxtaposition of materials based 
on catch word association alone.

Ménard, seemingly following Wilson, went on to suggest that these 
form "une pareille continuité dans le texte, une semblable pensée en 
forme de spirale," to such an extent that it may sometimes help in recon
structing some lacunae.16 He gave as an example "sentences" 11 and 14 
(53.23-54.5 and 54.31-55.5), each spanning the damaged bottom and top 
of a page, both dealing with deception. Ménard did not, however, map 
such links onto any specific spiral structure. It is hard to know how his

13 Jacques É Ménard, L'Évangile selon Philippe. Introduction, texte, traduction, 
commentaire (Paris: Letouzy & Ané, 1967), 2-6. This publication, Ménard’s 1967 
Strasbourg dissertation, differs little in its interpretation of the nature of the Gospel ac
cording to Philip from his 1964 publication, L'Évangile selon Philippe (Montréal; 
Université de Montréal, 1964; Paris: P. Lethielleux, 1964. (The 1967 work adds a 
Coptic text facing the translation, a commentary, and detailed indices.)

While Ménard rejected the validity of Schenke's division of the Gospel according 
to Philip into "sayings," he kept Schenke's numbering system for purely practical pur
poses.

14 Ménard, L'Évangile selon Philippe (1967) 3.
15 Ménard, L'Évangile selon Philippe (1967) 3-6.
16 Ménard, L'Évangile selon Philippe (1967) 6.
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view ought to be categorized. Although he wrote of an "author," he did 
not move beyond Wilson's observations, except to stress the linkages— 
sometimes causal, sometimes logical, sometimes associative—which join 
together small groups of statements.

None of these early "florilegium" hypotheses explored the impli
cations of a composite Gospel according to Philip very carefully, nor 
speculated much about the processes which could have formed it. Wilson 
wrote now of an "author," now of a "compiler," while Ménard could 
write of an "author" and his concern to aid our understanding by group
ing the material for us, drawing a loose comparison with the Excerpta ex 
Theodoto. Neither speculated much about the sources of the material in
cluded, nor addressed the problem of distinguishing sources from redac- 
torial comment (since presumably this is what they had in mind when 
they used the word "author"). Neither asked what sorts of intelligibility 
are to be expected in collections.

INTEGRATIONS OF SEQUENTIAL AND RECURRENT PHENOMENA

The connections between sequential units has not been the only sort of 
coherence sought, and sometimes found, in the Gospel according to 
Philip. An overarching theme, or themes, or a thematic progression have 
been found by some investigators; these findings have been cited both as 
evidence of the composition of an original author and as evidence of the 
labors of a redactor who assembled and arranged collected materials.

In the late 1960s, Spren Giversen, Gerald Leo Borchert, William 
Wesley Isenberg, and Hans-Georg Gaffron each sought a way to go be
yond vague references to "spiraling" structures, and attempted stronger 
readings of the coherence of the Gospel according to Philip.

Spren Giversen, in the introduction to his 1966 Danish translation of 
the Gospel according to Philip, presented an argument for a considerable 
unity in the document, reasoning from a sustained interest in certain key 
themes and concerns to an original author who was a biblical theolo
gian.17

Giversen noted that the Gospel according to Philip does contain some 
small, originally independent units of traditional material—e.g., the nar-

17 S0ren Giversen, Filips Evangeliet. Indledning, studier oversaettelse og noter 
(Copenhagen: G. E. C. Gads Forlag, 1966) 9-38.
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ratives and similes on pages 64 and 65.l8Small, independent units appear 
in other ancient and patristic writers as well, he noted. On the other hand, 
Giversen also stressed the sequential continuities of the text, involving as 
much as a page or more of text. He showed that a number of Schenke's 
paragraphs appear together in larger thematic groups,19 but urged a strong 
view of the linear continuity of the Gospel according to Philip, which he 
supported by interpreting several groups of sayings, and an attempt to 
trace certain themes through the entire work.

While Giversen was very much opposed to much speculative recon
struction, he made a point of demonstrating that a topic can often be 
shown to continue after a lacuna. He presented three specific examples: 
the lacuna at the bottom of 54 and the top of 55, that at the bottom of 58 
and the top of 59, and the extensively damaged lower half of 69 together 
with the first line of 70.20 The first and last occur in the middle of pas
sages which Schenke also considered as single units, although Giversen 
gave the impression that discerning the continuity across them allowed 
him to extend the block of supposedly continuous text in which they oc
cur. The passage in which the lacuna at the bottom of 58 and top of 59 
occurs, on the other hand, was divided by Schenke into numerous units 
of a few lines each. The material from 58.17 to 59.17 was numbered 28, 
29, 30, 31, 32, and 33. The material from 58.17 to 59.6, despite some
what opaque terminology and the damage at the bottom and top of the 
page, does seem to form a unit concerning the production of children by 
"the heavenly person." The rhetorical connection from 28 to 31 is clear 
from repeated vocabulary and from connectors such as TAP,
€T B € TTA.I, et cetera, even when the thought eludes. However, the con
nection of the next two passages, if there is a connection, works on an 
analogy between two sets of three names each: Mary, Mary, and Mary 
Magdalene, (59.6-10) and Father, Son, and Holy Spirit (59.11-17), and is 
not far from being a riddle. Mary Magdalene is said to be Jesus' partner, 
but the link this suggests to the preceding material about spiritual par
entage has nothing to do with the relation (if there is one) between that 
passage and the next. A chain of passages in which the relation of A to B 
depends on completely different aspects of B than does the relation of B 
to C seems like "catch word association" of a kind extrinsic to the inter
nal logic of each part.

18 Giversen, Filips Evangeliet, 28-29.
19 Giversen, Filips Evangeliet, 23-26.
20 Giversen, Filips Evangeliet, 25-27.



26 CHAPTER TWO

As examples of continuous discourse, Giversen examined 52.35-54.4 
(# 9, 10, and 11 in Schenke's numbering), later adding 54.5-30 (# 12 and 
13);21 69.1-13 (# 73, 74, and 75),.later adding 69.14-70.4 9 (# 76);22 and 
73.1-18 (# 90, 91, 92).23 He also followed what he saw to be such a con

21 Giversen, Filips Evangeliet, 23 and 25-26. The section 53.14-54.17 (Schenke's # 
10, 11, and 12) certainly forms a coherent and sophisticated discussion of the problems 
of human language, as Giversen claimed. The following section, 54.18-31, deals with 
the same problems, in both its negative and positive aspects, from a less philosophical, 
more mythological perspective: the rulers tampered with language, making it decep
tive, because they wanted to enslave humans, but their plan backfired in that it served 
to highlight the relativity of language. Most writers capable of producing the sophisti
cated section which precedes this would not be likely to express themselves in such 
mythological terms— or if they did, would put such an expression first and then ex- 
egete its "real" meaning. Some writers might move in this unexpected direction, how
ever— see the discussion of this passage in chapter 9. In any case, Giversen has de
tected an intriguing connection.

When we turn to 52.35-53.14, the connections are looser. This unit of the text de
scribes Christ's saving actions: he came to purchase some, rescue some, and ransom 
some. It is tempting to attach these rather ambiguous verbs to the three classes of hu
mans in several forms of gnostic thought, but the next sentences seem to cut across 
these distinctions and group people differently. Possibly the same groups are under 
consideration here, but are here regarded as stages rather than types. The passage then 
turns to Christ's action of laying down his soul "from the moment the world existed." 
Returning to his actions in relation to humans, it states that he "ransomed those who 
are good in the world, and the bad." Perhaps one or more words have been omitted 
here. The dichotomy between good and bad forms the connection with the following 
material whether, by Giversen’s analysis, the discussion of language is offered to ex
plain these terms, or by a simple catchword association. The explanation, if it is one, 
digresses at length, into matters more sophisticated than the one being explained, and 
the text never comes back to the subject. On the other hand, any piece of material re
ferring to one or more pairs of opposites, chosen at random and placed after 52.35-13, 
could be claimed to offer oblique explanation of the shared terms. Giversen's claim 
seems to have been that a substantial continuity of thought connects these two pas
sages by means of shared terms, such as are typical of catchword association. It is 
undisprovable.

22 Giversen, Filips Evangeliet, 24 and 26. This section seems to me to be unrelated 
statements about various sacraments or stages of initiation (it has been debated but re
mains unclear which of these is the better way of conceptualizing the Gospel accord
ing to P hilip 's references to baptism, chrism, ransom and bridal chamber.) That is, 
they are unrelated statements about closely related matters, matters which are charac
teristically described in densely interrelated imagery, not just in the Gospel according 
to Philip but in other parts of the early Christian world as well.

23 Giversen, Filips Evangeliet, 23-24.1 would divide this material into two sections 
rather than Schenke's three. But the refutation of the doctrine that death precedes res
urrection— a contention which is tied to a limited appreciation of baptism— shows 
thematic but not logical or rhetorical links to the following story about Joseph's wood- 
lot, the cross, and the olive tree from which comes the oil of chrism. Moreover, the lat
ter unit (73.8-18) is far more dense in symbolism, implication and irony than most of 
the Gospel according to Philip (or most other literature).
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tinuity through 82.26-84.14 as an example.24 His understanding of the 
Gospel according to Philip was centered in the dominance of three inter
locking themes: paradise and its events, modes of creation, and the bridal 
chamber with its rich web of associations.25 He did not claim that these 
are explored in any organized way; rather, the very fact that so much of 
the text concentrates on these themes in itself constitutes a plan, in 
Giversen's opinion. Nevertheless, these are very broad topics: the first 
could be paraphrased as creation and related topics, and (given what we 
seem to be able to deduce about the meaning of bridal chamber in Valen- 
tinian circles) the third, salvation and, perhaps, the sacramental mediation 
and/or depiction of salvation. The second—modes of creation—involves 
a distinctive way of approaching and imaging the potentialities of human 
beings, and the failure to attain them. It is built on a broadly gnostic base, 
which may also be observed in the elaborate systems of aeons and their 
emanations. Giversen quite correctly notes that our failure to understand 
much of the imagery in the Gospel according to Philip puts us in a poor 
position to evaluate its coherence. He suggested that a better under
standing of special terminology, such as the association of anointing with 
the image of light, might help us to trace the chain of thought more accu
rately.26 Giversen's bottom line was that a continuity of thought runs 
through the entire document and that caution about reconstructing lacu
nae is, in principle, the only impediment to demonstrating this.27

Perhaps Giversen's most lasting contribution to the study of this doc
ument is his identification of "modes of creation" as a dominant concern 
linking many otherwise unrelated units in the text. Nevertheless, the fact 
that themes come up again and again—even highly peculiar themes— 
does not, by itself, guarantee that the statements of them are from the 
same source, or are even entirely compatible with each other. (Their 
consistency or compatibility with each other should be checked, al
though, as Giversen pointed out, this is difficult when we understand 
them so imperfectly.) The interests Giversen pointed out could have 
guided a collector as easily as an author; we must look to other data to 
distinguish between these hypotheses.

In 1967, Gerald Leo Borchert saw more order in the sequence of ma
terials than Giversen did, but he held that it was a collection of diverse

24 Giversen, Filips Evangeliet, 27-28.
25 Giversen, Filips Evangeliet, 35-37.
26 Giversen, Filips Evangeliet, 24-25, 35-37.
27 Giversen, Filips Evangeliet, 24.
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materials.28 He readily agreed that the work as a whole is a collection, "a 
mixed collection of apothegmata, similitudes, parables, narratives, and 
theological and etymological expositions, . . .  but which do not possess 
(perhaps purposely) clarifying logical connectives."29 He contended that 
its materials were assembled from both canonical and extra-canonical 
sources, such as "homiletical, catechetical, apologetical and perhaps 
hymnical materials," which may have included a gnostic commentary on 
the opening chapters of Genesis,30 but observed that the characterization 
of the text as a "florilegium," while not incorrect, has tended to dis
courage scholars from seeking to understand its arrangement.31 In con
trast to this impression, Borchert contended that the Gospel according to 
Philip's assorted materials are organized by an overall plan, not merely a 
set of interconnected interests.

Borchert noted that the collector of these materials was quite a bit less 
syncretistic than the person or persons who assembled the Nag Hammadi 
library.32 This collector was someone who claimed to be a Christian, and 
who represented a mildly ascetic strain of gnosticism. Borchert's analysis 
of the sources of the materials was relatively cursory. He was very con
cerned to locate the source of the seven of Jesus' sayings that correspond 
to canonical material, but did not speculate on the source of the other 
nine sayings.33 He also discussed the few other direct quotations of 
canonical writings contained in the Gospel according to Philip?4 By lo
cating the canonical sources of these quotations along with certain 
themes and motifs to which the text alludes, Borchert was able to as
semble a list of Old and New Testament books used by "Philip" 
(Borchert's abbreviation for The Gospel according to Philip).35 His dis
cussion of non-canonical materials focused on their rhetorical functions 
rather than their sources.36

28 Gerald Leo Borchert, "An Analysis of the Literary Arrangement and Theological 
Views in the Gnostic Gospel of Philip" (Dissertation, Princeton Theological Seminary, 
1967).

29 Borchert, "Analysis," 35.
30 Borchert, "Analysis," 23-34 and 37-43.
31 Borchert, "Analysis," 4-5.
32 Borchert, "Analysis," 16-18. But no single writing in the Nag Hammadi collec

tion embraces as wide a range of ideological positions as the collection taken as a 
whole.

33 Borchert, "Analysis," 23-25. Both figures are his.
34 Borchert, "Analysis," 26.
35 Borchert, "Analysis," 32.
36 Borchert, "Analysis," 37-38.
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The ambiguity of his use of the same term for both text and author/ 
collector/redactor coincides with the way Borchert's assumptions seem to 
have shifted when he turned from quotations to allusions. Instead of 
talking in terms of a source from which a small piece of the Gospel ac
cording to Philip's text was taken, he began to speak of "the writer" mak
ing an allusion, using language such as, "The way in which Philip ap
pears to use scriptural passages may provide some insight into his view 
of Scripture."37 While he sometimes wrote in terms of "Philip" taking 
something from a source and deploying it in a rhetorical and doctrinal 
plan,38 more often he short-circuited the distinction by attributing the 
gnostic meaning of a passage to the agency of the collector/redactor/ 
writer, without questioning how much of that meaning might (or even 
must) have been part of the source.39 These moves are in harmony with 
Borchert's belief that the Gospel according to Philip's materials were 
significantly redacted (as well as arranged) by their collector; in such sit
uations it is often not possible to separate the effects of these with any 
certainty. Nevertheless, ignoring the distinction between appropriation 
and redaction or comment is not warranted, nor is the wholesale attri
bution of every apparently gnostic opinion to the redactor.

Borchert set out to challenge the assumption of a random or "chaotic" 
organization, and to explore the possibility that the Gospel according to 
Philip might be "a grouping of materials (some collected and some per
haps written by the editor), which are organized (and even altered) to suit 
his purposes but left without connectives."40 He concluded that the text 
"gives the external appearance of being a disjointed collection of literary 
fragments but . . .  contains a discernible organizing scheme."41 He briefly 
contemplated two alternative scenarios under which such an organization 
without connectives might have come into existence: "(a) for no partic
ular reason except that they [the materials] were collected that way, or

37 Borchert, "Analysis," 33.
38 For example, "The householder who sets different types of food before cattle, 

pigs, dogs, slaves and sons becomes in the hand of Philip a symbol of a disciple who 
understands the dispositions of men's souls (log. 119)." Borchert, "Analysis," 40. Or, 
"The analysis of names (in terms of etymology, translation and transliteration, and 
even the number of words in names) furnished Philip with a literary device by which 
he is enabled to support his special Gnostic formulations." Borchert, "Analysis," 41.

39 Consider again the first example in the previous footnote: without some sort of 
application (which Borchert considers to be supplied by the redactor), the information 
that a householder gives different kinds of food to different groups of animals and 
people is pointless.

40 Borchert, "Analysis," 36 (emphasis his).
41 Borchert, "Analysis," 36-37.
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(b) in order to convey by the form itself an esoteric meaning."42He stated 
that "it is impossible to be certain which the editor had in mind" but 
maintained that "it is possible that the editor may have intended to de
velop a treatise which would give an external appearance of confusion, 
yet offer to the one who searched behind the external appearance a hid
den organization."43 For the rest of his study, Borchert simply assumed 
alternative (b), claiming that

as a clever maze-maker, the editor assem bles sayings, parables, recorded 
incidents and semantic arguments to produce a work which twists and 
turns the mind o f  the reader as it confronts him with the fundamental dif
ferences in the "ways o f being" and leads him by steady manipulation o f  
words to consider the meaning o f  Gnostic salvation.44

Borchert believed he had found both the overarching theme and the plan 
of the Gospel according to Philip. That theme is salvation—he even 
proposed "De salvatione" as an alternate title. He unfolded the plan he 
saw by dividing the work into seven very unequal segments, each with a 
subtheme. There is, of course, no redundancy in the text of the Gospel 
according to Philip that can support or refute such a division's appropri
ateness: any argument of this kind can only rest on the fidelity of the 
proposed themes to the materials in each section, and on the cogency of 
the proposed progression of themes.

The bulk of Borchert's work deals with his thematic division of the 
Gospel according to Philip into 7 sections. Here is his outline:

I. Introduction: The "Basic "Ways o f  Being" in the World (51.29-52.35)
A. The Similitudes [Hebrew-proselyte, slave-son, dead-living,

"heathen"-believer] (51.29-52.19)
B. The World Order and the Life o f the D ivinely Oriented One

(52.19-35)
II. The Conflict: the Godhead and the Archon-Dominated World

A. The Purpose for the Coming o f Christ into the World (52.35-56.15)
B. Deceptions in the World and the Extent o f God's Activity (53.14-

55.22)
1. The Deceptions in the World (53.14-54.31)
2. The Activity o f God in the World (54.31-55.22)

C. Gnostic Reinterpretations Concerning Christ, the M essenger o f  the
Pleroma (55.23-56.14)

III. The M essage: The Illumination o f Three Great Mysteries (56.15-59.6)
A. The Mystery o f the Resurrection and the Soul (56.14-57.22)
B. The Mystery o f the Hidden in the Revealed (57.22-58.17)

42 Borchert, "Analysis,” 36.
43 Borchert, "Analysis," 36.
^Borchert, "Analysis," 46.
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C. The Mysterious Nature and Manner of Spiritual Birth (58.17-59.6)
Addendum to Section III: The Women (59.6-11)

IV. The Resolution of the Conflict: The Attaining of Salvation (59.11-
62.17)

A. The Holy Spirit and Spiritual Motherhood (59.11-27)
B. Sophia and the Spiritual Barrenness (59.27-60.1)
C. Inheritance or Death (60.1-15)
D. Purpose through Subjection (60.15-34)
E. The Ignoble Conglomeration (60.34-61.12)
F. The Noble Transformation (61.12-62.17)

V. The Significance of Salvation: The Great Contrast (62.17-66.29)
A. The Similitudes of Contrast (62.17-63.21)
B. The Great Contrast and Seven Basic Gnostic Ideas (63.21-64.29)
C. The Great Contrast of Union and Rest to Bondage and Death

(64.29-66.29)
VI. The Sacramental Role in Salvation (66.29-77.15)

A. Generalizations on the Sacraments (66.29-67.30)
B. The Problem of Man: the Delineation of Separation (67.30-69.1)
C. The Preliminary Rites (69.1 -70.4)
D. The Mystery of Union and the Nature of the Bridal Chamber (70.5-

72.24)
E. Life, the Resurrection and the Sacraments (72.25-74.12)
F. The Kingdom and Sacramental Perfection 95-109 (74.12-77.15)

VII. The Life of Salvation: The Way of Knowledge (77.15-86.18)
A. Gnosis concerning the Two aspects of Love: Service and Commit

ment (77.15-80.23)
B. Gnosis concerning the Hidden and the Revealed. Conclusion

(80.23-86.18)«

These sections vary from about one and one-third manuscript pages to 
about ten and one-half pages. Borchert's proposed structure is an attempt 
to get behind the apparent jumble of themes to a level of abstraction not 
given by the text itself, but understood to be inherent in it.

Several of the seven sections have themes so broad that nearly any
thing chosen at random from the text would fit as well as the material in 
the section. Examples of especially broad themes proposed for the main 
divisions are: "The Conflict: The Godhead in the Archon-Dominated 
World," "The Resolution of the Conflict: The Attaining of Salvation," 
and "The Significance of Salvation: The Great Contrast." Among the 
themes proposed for subdivisions, several could (and do) contain a mis
cellany of diverse materials: "The World Order and the Life of the Di
vinely Oriented One," "The Deceptions in the Wo,rid and the Extent of 45

45 This outline can be extracted from Borchert's table of contents or from the sec
tion headings in his exegesis itself. He also gave a brief survey of these seven sections 
and their contents; see Borchert, "Analysis," 49-58.
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God's Activity;" his section, "Gnostic Reinterpretations concerning 
Christ," is united by little more than a reference to Christ (or Jesus or the 
Lord); similarly, "Life, the Resurrection and the Sacraments" might 
apply to many units and groups of units at different places in the text of 
the Gospel according to Philip.

Many of Borchert's categories seem superimposed on the text. They 
can certainly be read into it, but somewhat arbitrarily. On the other hand, 
one of his divisions seems quite insightful: "VII. The Life of Salvation: 
The Way of Knowledge." The section described, 77.15 through the end 
of the document, does seem quite clearly distinct, as we shall see.

Wesley William Isenberg46 took another, quite original approach to 
the elusive coherence of the Gospel according to Philip in 1968. He 
based his understanding of the text on the extreme abruptness of some of 
the materials in it. He considered the work to be a collection of excerpts 
from a Christian gnostic sacramental catechesis, possibly supplemented 
by material excerpted from a gnostic gospel which featured dialogues in 
which the risen Lord expounded gnostic doctrines.47 Like so many others, 
he noted that the Gospel according to Philip is not logically arranged, but 
Isenberg proposed that the apparent disorder of the text derives from 
someone's deliberate choice to obscure an order which was once clear (or 
at least, clearer).

That certain ideas recur throughout Philip is evident. What seems to be 
partially responsible for this recurrence is an unusual literary technique 
employed by the author of Philip. This technique is the evidently inten
tional dissecting of paragraphs containing a continuity of thought and the 
distribution of the pieces to diverse parts of the document.48
That the author intended to arrange some material systematically is 
attested by the several catenae of passages, which use either an associ
ation of ideas or catchwords as links. At the same time there is evidence

46 Wesley William Isenberg, "The Coptic Gospel According to Philip" (Disser
tation, University of Chicago, 1968), 24-53. Isenberg's remarks on the form, structure 
and content of the Gospel according to Philip are paralleled, in somewhat condensed 
form, in his introduction to the work in Nag Hammadi Codex 11,2-7 ed. Bentley 
Layton (Leiden: Brill, 1989) 131-9. He has also published introductions to, and 
translations of, our document in The Other Bible, edited by W. Bamstone (San 
Francisco: Harper & Row, 1984), and in a revised edition of The Nag Hammadi Li
brary in English, edited by J. M. Robinson,The Nag Hammadi Library in English, ed. 
J. M. Robinson (San Francisco: Harper and Row, 1988).

47 Isenberg, "Coptic Gospel," 47-51. Among the material he thought derived from a 
gnostic gospel is 57.28-58.10; 63.30-37; 59.23-27; 63.37-64.5; 55.37-56.3; 64.10-12; 
74.24-75.2; 75.2-14; 71.3-15; 64.10-12; 60.10-15; 73.9-14.

48 Isenberg, "Coptic Gospel," 30.
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to suggest that the author purposely dissected paragraphs o f thought and 
rather haphazardly placed the pieces in various parts o f  the work. One o f  
the results o f the use o f  this curious technique has been the impression 
that there is a planned recurrence o f thought in the gospel. But no logi
cally consistent plan has yet been discovered, and it is difficult to escape 
the thought that Philip's structure is to some extent, at least, simply the re
sult o f coincidence and accident.49

In 1968, he was willing to conjecture at the motive for this "curious 
technique:"

Presumably to heighten the effect o f the mysterious, the compiler-editor 
chose to arrange this material strangely: sometimes logically, by means of 
association o f ideas and catchwords, and som etim es illogically, by sprin
kling ideas here and there in incoherent patches. The result is something 
o f a literary curiosity— a "gospel" which has almost none of the obvious 
"gospel" characteristics.50

Isenberg found three types of evidence for this dissecting: 1) passages 
which, for grammatical reasons, must have been linked to contexts other 
than those in which they are now found, 2) passages similar to each other 
in sentence structure and thought content and hence seemingly once 
joined, and 3) passages with "a strikingly similar" thematic content.

The only example he gave of the "grammatical" type of evidence in
volves the passages 70.5-9, 76.22-77.1, 66.7-29.51 The second and third 
of these begin with indefinite subjects ("they" and "he") which are dif
ficult to relate to the actors in the immediately preceding passages, and 
all of them, particularly the first and third, show dubious continuity with

49 Isenberg, "Coptic Gospel," 34-35.
50 Isenberg, "Coptic Gospel," 53. His characterization of catch word and idea asso

ciation links as "logical" is unhelpful: both of these occur in the Gospel according to 
Philip, but they are usually distinct from each other, and should be distinguished.

51 Isenberg, "Coptic Gospel," 31. See also Nag Hammadi Codex 11,2-7 133. The re
constructed passage, in Isenberg's translation, reads:

"As for those who have clothed themselves with the perfect light, the powers do not 
see them and are not able to seize them. But one will clothe himself with this light in 
the mystery, in the union.

"Not only will they not be able to seize the perfect man, but they will not be able to 
see him, for if they see him they will seize him. In no other way will one be able to ac
quire this grace for himself [unless] he clothe himself with the perfect light [and] he 
[himself] become perfect. Every [one who will put it] on will go [without being seen]. 
This is the perfect [light. Thus it is necessary] that we becomp [perfect men] before we 
come forth [from the world]. He who has received the all [without being master] over 
these places, will be [unable to be master over] that place, but he will [go to "the Mid
dle" (?)] as imperfect. Only Jesus knows the end of this one.

"Either he will be in this world or in the resurrection or in the places which are in 
the middle. May it not be that I should be found therein.. . . "
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the immediately preceding material. In Isenberg's analysis, the subject of 
the first sentence of the middle passage—"they"—cannot refer to any
thing in the preceding material, but makes sense if seen as a continuation 
of 70.5-9, further developing the discussion there of the powers' inability 
to see or seize one who has put on the perfect light: "Not only will they 
not be able to seize the perfect man, but they will not be able to see 
him."52Unfortunately, this "they" could equally well be understood as a 
pseudo-passive, and is rendered so by Layton: "The perfect human being 
not only cannot be restrained, but also cannot be seen."53 The use of an 
undefined "they" as the subject of a sentence is the way passive con
structions are routinely formed in Coptic, which lacks a true passive 
voice. If "the perfect human being" is understood as the real subject, 
there is no jarring transition from the sentence immediately preceding it 
in the manuscript, which contrasts those who do not know themselves 
with those who do. In 66.7-29, the third unit in Isenberg's proposed se
quence, the subject ("he") could as easily be seen as a resumption of the 
discussion about "the one who comes out of the world" begun at 65.28, 
and interrupted by a small digression about an erroneous opinion (65.36- 
66.4) and an exhortation (66.4-6). While grammatical evidence sounds 
promising, Isenberg's lone example of it is not convincing.

His second category of evidence, passages purporting to show simi
larity of sentence structure and thought content, involved a theme or 
analogy presented in the first segment which he understood to be logi
cally necessary to the second segment.54 The material in Isenberg's ex

52 OY MONON TTPUJMG NTGA6IOC C6NAUJ6MA2T6 AN MMOS AAAA C6NAUJ- 
N A y e p o j  AN. The translation given above is from Isenberg's 1968 translation 
("Coptic Gospel," 31 and 386), but his 1989 translation does not differ much: "Not 
only will they be unable to detain the perfect man, but they will not be able to see him, 
. . ."  (Nag Hammadi Codex 11,2-7, 195)

53 Layton, Gnostic Scriptures, 348.
54 He gave three examples in 1968: 75.13-14 plus 61.36-62.5, 63.5-11 plus 70.22- 

29, and 59.6-11 plus 63.32-64.9. These first two of these, together with the sole ex
ample of the first category, were the only three examples given in Isenberg's 1989 in
troduction to the Gospel according to Philip in Nag Hammadi Codex 11,2-7.

In 75.13-14 and 61.36-62.5, both passages use "receive" and "give,” in the same 
order.

In 63.5-11 plus 70.22-29, the first passage describes how glass jars, but not earth
enware ones, can be remade if broken, because they "came into being through a 
breath." The second passage begins, "The soul of Adam came into being by means of a 
breath." These clearly depend on the same or similar traditions, but this need not imply 
anything more than that.

Taking 63.32-64.9 as following 59.6-11 both allows Isenberg to group together ma
terial referring to Mary Magdalene but also gives him a warrant for separating 63.30-
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amples, and the general type of situation envisioned by his theory, could 
just as easily be understood as depending on teachings which were famil
iar and so did not need to be stated explicitly. The same is true of the 
proposed sequences based on a strong similarity of theme or teaching.55

Isenberg argued that the Gospel according to Philip is the work of a 
compiler-editor rather than an original thinker, in part because

. . .it is. . .irregular and unnatural for an author intentionally and fre
quently to dissect the very thought he has put together into a continuity 
and to distribute the pieces here and there in his work, especially when it 
is apparent that an isolated segment o f thought may som etim es make little 
or no sense in the context in which it finds itself. It would be more likely  
that a com piler who was also editing his material to serve his own pur
poses would find use for this technique. The diversity o f  content in 
Philip, drawn as it appears from more than one source, also com m ends 
the conclusion that a compiler-editor is responsible for this text.56

Thus, Isenberg seems to have believed that some of the abrupt transitions 
and apparent non-sequiturs in the Gospel according to Philip were due to 
excerpting and collecting diverse materials, while others had their gen
esis in a deliberate dissection and dispersal of the text.57

In 1969, in contrast to Borchert's vision of a tightly ordered arrange
ment of collected materials, Hans-Georg Gaffron found the succession of 
ideas in the Gospel according to Philip loose and disjointed, and its pre
sentation without strong thematic cohesion, despite an instructional and 
hortatory purpose which he discerned there. Nevertheless, he saw a 
strong stylistic cohesion, on the basis of which he argued that a single 
author's highly distinctive manner of thinking and expression shows itself 
throughout the entire work.58

In Gaffron’s opinion, the document's lack of explicit connections and 
its athematic order show that diverse sources lie behind the text. Densely

32 on the barren Sophia from the discussion of Mary Magdalene. These two passages 
on 63 may well represent distinct traditions.

See "Coptic Gospel," 31-33 and Nag Hammadi Codex 11,2-7, 133.
55 His examples of this third category, based on "strikingly similar thematic con

tent," were: 52.2-6 plus 60.1-6; 60.34-61.12 plus 78.12-25; 68.22-26 plus 70.9-22; 
56.15-20 plus 73.1-8; 54.31-55.5 plus 62.35-33.4; 55.14-19 plus 59.18-27; and possi
bly 51.29-52.2 plus 52.21-24 plus 62.5-6. See "Coptic Gospel," 34.

56 "Coptic Gospel," 35.
57 As will be shown in chapter 4, other collections of diverse materials did some

times break up and redistribute blocks of text, though in accordance with comprehen
sible aesthetic preferences.

58 Hans-Georg Gaffron, "Studien zum koptischen Philippusevangelium unter 
besonderer Berücksichtigung der Sakramente" (Dissertation: Friedrich-Wilhelms-Uni- 
versität, Bonn, 1969).
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interwoven passages such as 51.29-52.18 seemed to him to embody a 
strong stylistic cohesion expressing a highly individual and distinctive 
manner of thinking. He rejected .the label "florilegium," and saw the text 
as the work of a strong redactor who everywhere rewrote his material in 
an unmistakable style.59 If such a rewriting were thorough enough, and 
done by someone with a reasonably sharp eye for differences in doctrine 
and practice, one could assume that the text in its present form presents a 
single viewpoint—and Gaffron went on to treat it accordingly.

Gaffron based his case for the unity of the Gospel according to Philip 
on its use of catch word and idea associations, especially complex and 
sophisticated catch word patterns involving multiple pairs of opposites.60 
The first four sections—from 51.29 to 52.18—are so closely bound by 
such pairs of opposite catchwords, Gaffron thought, that they cannot 
have been excerpted from a variety of gnostic sources. They form a sin
gle thought complex, he maintained, which (if not original) would have 
to have been taken over whole from a single source. But, he insisted, that 
is scarcely thinkable, since such pairs of oppositions are not restricted to 
the first pages of the Gospel according to Philip but run throughout the 
document.61 Unfortunately, he derived a false conclusion from two essen
tially correct observations. There are few other passages in the Gospel 
according to Philip in which a series of short, independent units are as 
tightly interlaced by multiple catchwords as 51.29-52.18. Gaffron was 
neither the first nor last to attempt to found an assessment of the Gospel 
according to Philip as a whole on the peculiarities of this opening sec
tion, but the procedure is questionable. Moreover, while pairs of op
posites are both frequent and important in the Gospel according to 
Philip, their use does not follow the pattern set on pages 51 and 52.

A large number of antithetical pairs in the Gospel according to Philip 
seemed highly distinctive to Gaffron, pointing to the idiosyncrasies of a 
specific author.62 He wrote:

Läßt man die allgem ein gnostischen Gegensatzpaare wie Licht-Finsternis, 
gut-böse, rechts-links, tot-lebendig, oben-unten, hier-dort, m ännlich
w eiblich  einm al beiseite68, so bleiben noch genügend andere übrig, die 
das ganze EvPh durchziehen, so z.B . grundlegend der G egensatz  
verborgen-offenbar, ferner: zeu gen -sch affen  (b ilden), N acht-Tag;

59 Gaffron, "Studien," 14-15
60 Hans-Georg Gaffron, "Studien zum koptischen Philippusevangelium unter 

besonderer Berücksichtigung der Sakramente" (Dissertation: Friedrich-Wilhelms-Uni
versität, Bonn, 1969).

61 Gaffron, "Studien," 14-15.
62Gaffron, "Studien," 14-15.
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Hebräer-Christen; Sklave-Freier (Sohn); W inter-Som m er69. Je einmal 
begegnen: Ernten-Pflügen (§7); sich au flösen -u nau flöslich  (§10);  
fe s teh en d -n ich t festeh en d  (§ 1 1 ); K inder A d am s-K in d er des  
vollkom m enen M enschen (§28); Natur-Geist (§30); Echamoth-Echmoth  
(§39); Blinder-Sehender (§56); Zins-Geschenk (§59); befleckte Frauen- 
Jungfrauen (§73); Ackerbau Gottes-Ackerbau der W elt (§115); Hochzeit 
der Befleckung-unbefleckte H ochzeit (§122); geehrte Starke-verachtete 
Schwache (§124f.). D ie B elege ließen sich leicht vermehren. Hier dürfte 
doch w ohl eine ganz bestim m te Art zu denken vorliegen, die nicht 
spezifisch valentinianisch, sondern die Ausdruckweise eines bestimmten 
Verfassers ist.

68 Licht-Finsternis: §§10.56.122.127; gut-böse: §§10.13.40.63.94; rechts-
lin k s: § § 1 0 .4 0 .6 7 ;  to t- le b e n d : § § 3 .1 0 .1 4 .1 2 3 ;  o b en -u n ten :
§§33 .69 .113 .76 .125; hier-dort o.ä.: §§44.103.123; m ännlich-weiblich: 
§§61.103.
69 Verborgen-offenbar: §§19 .25 .33 .5 8 .6 9 .1 2 1 .1 2 3 -1 2 5 .1 2 7 ; zeugen 
schaffen  (bilden): §§1 .2 9 .4 1 .1 2 0 .1 2 1 ; Nacht-Tag: §§1 2 2 .1 2 6 .1 2 7 ;  
H ebräer-C hristen: § § 6 .4 9 .1 0 2 , vgl 1; S k la v e -S o h n  (Freier):  
§ § 2 .13.49.73.87.110.114.123.125; Winter-Sommer: §§ 7 .109.«

Unfortunately, most of these pairs of oppositions are not distinctive 
enough to warrant such a conclusion. Many of them are not distinctive at 
all, but are the commonplaces of gnostic (or Christian, or even pagan) 
expression. The opposition hidden-revealed is, as might be expected, a 
popular one in gnostic literature, featured (among other places) in Gospel 
of Truth, Gospel according to Thomas, Treatise on the Resurrection— 
not to mention the Synoptic gospels!63 64 Similarly, the opposition slave- 
free/son as it is employed in the Gospel according to Philip on page 54 
(and possibly 84, after the quotation of John 8.32, in the personification 
of gnosis and its lack) depends on or alludes to Galatians 4; its use on 
page 77 is a direct quotation of John 8.34-36; its uses on pages 62 and 69 
occur in longer lists of characteristics (Jew, Roman, Greek, barbarian, 
slave, free in the one case; in the other, animals, slaves and defiled 
women are contrasted with free men and virgins). Its use on page 72 of 
the Gospel according to Philip involves a reversal of expected roles 
strongly reminiscent of Mark 10.42-45 (and parallels). Night-day, again, 
is an opposition harder to escape than to account for; it is found, for ex
ample, in John 11.9-10 and 1 Thessalonians 5.2-8.65 The opposition

63Gaffron, "Studien," 15 and 231 (notes).
64 E. g., Gos. Truth 20.14-18 and 24.9-13; Gos. Thom. 1, 5, 6, 83, and 109; Treat. 

Res. 45.4-8; Mark 4.22 and parallels.
65 See also Psalm 30.5, Gos. Truth 29 and 32.23-34; Thom. Cont. 139.12-19.
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winter-summer can be found in Proverbs and the Song of Solomon along 
with Gospel o f Thomas 19, but the closest usages to the Gospel accord
ing to Philip's are found in the Shepherd o f Hermas and the Acts o f 
Thomas.66

On the other hand, Hebrew-Christian, (or Jew-Christian, as the oppo
sition is given in one of the examples cited by Gaffron)67 is unparalleled 
in the Nag Hammadi corpus. All three terms are rare in that material. 
Outside of the Gospel according to Philip, "Hebrew” appears only once 
unrelated to language, in the Tripartite Tractate, where Hebrews are par
alleled with hylics. "Jew" appears twice in the Nag Hammadi materials, 
in Tripartite Tractate and Gospel according to Thomas; both instances 
are pejorative.68 Gnostic materials which obliquely criticize the Hebrew 
scriptures or the Hebrew God are not uncommon, however: see, for ex
ample, the Apocryphon o f John or Ptolemy’s Letter to Flora. Apart from 
the Gospel according to Philip, however, the term "Christian” appears 
only once, in the Testimony of Truth, where the sense is negative. Thus 
the opposition Hebrew (or Jew)-Christian in the Gospel according to 
Philip is unusual within the Nag Hammadi corpus principally in its use of 
the term "Christian," and unique only in giving that term a positive val
uation!

Most of the contrasts mentioned by Gaffron which appear only once 
in the Gospel according to Philip, are not much less common,69 although

66 Proverbs 10.5, Canticles 2.11, Hermas Sim. 4.2, and Acts Thom. 18.
67 It should also be noted that one of his four examples, on page 51, not only lacks 

the pole "Christian," but any explicit contrast to "Hebrew."
68 Tri. Trac. 112.22 and G os. Thom. 43.
69 Sow-reap can be found in Mark 4.3, John 4.37, 2 Cor 9.6, Gal 6.7, Gospel ac

cording to Thomas 63; its use at Matt 13.24-30 and Gos. Thom. 57, with their concern 
lest young plants be uprooted, is closest to Gos. Phil. 52. Its use as a commonplace or 
cliché is seen in the Letter of Ptolemy to Flora 33.7.1. The separation of the destruc
tible from the indestructible is considered in such disparate places as 1 Corinthians 
3.10-15, Irenaeus’ account of Ptolemy’s mythology (Adv. haer. 1.6.1), and the Acts of 
Thomas (95). The distinction between NETCMONTand NETCMONT AN, the latter 
being associated with error, is paralleled in Gospel of Truth 29-30, where those waking 
from nightmare do not consider its delusions as CMONT.

The distinction child of Adam-child of the perfect human is a thread running 
through those gnostic traditions which trace the ancestry of gnostics back to Seth, who 
embodies the image of the pleromatic human being, as seen in the Apocryphon of 
John, the Apocalypse of Adam, and the Hypostasis of the Archons. The Gospel accord
ing to Thomas 85 and 105-105 also depend on a tradition of this general kind, though 
perhaps less elaborated. Related to this opposition is that of tarnished woman-virgin, 
reminiscent of the distinction between Eve and Norea in Hypostasis of the Archons. 
Also conceptually related is that of marriage of pollution-unpolluted marriage. The 
Gospel according to Thomas, again, knows this opposition, linking it in 75 to the term
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the contrast of Echamoth with Echmoth is distinctive and creative. In the 
First Apocalypse o f James, (NHC V,3) pages 34-36, Achamoth is de
scribed as the daughter of Sophia, but Sophia’s name itself is said to be a 
translation of Achamoth. Someone has inherited a tradition of a higher 
and lower Sophia or Achamoth, and known enough Hebrew or Aramaic 
to turn it into a pun: a slight shortening of the name can be understood as 
'ekh-moth, ’’like death," an appropriate name for the "lower" Sophia. 
While Gaffron’s claim that the Gospel according to Philip is woven to
gether by a clearly distinctive type of thought expressed in highly indi
vidual pairs of opposites has foundered because nearly all of these an
titheses are commonplaces, it remains an open question who the someone 
responsible for this Semitic wordplay might be.

Gaffron was, however, quite correct that the Gospel according to 
Philip opens with an extremely complex example of the interweaving of 
multiple "catch words." The pairs of antithetical terms appear in virtually 
every subject and predicate of the first several statements. The pattern is 
kept up for over a page, though with slightly less density, and is then 
abruptly dropped at the last line of page 52. The only passage offering 
anything like a parallel to the opening section's density of antitheses is 
also found early on, in a remarkably sophisticated passage about lan
guage and its complex relations to truth. That section, from 53.14 to 
54.18, relates a group of four oppositions to the "worldly" pole of world- 
eternal realm, and then lines that opposition up with the oppositions not 
established-established, deceptive-creative, and multiple-unitary. Anyone 
who could write this passage could certainly have written, or assembled, 
the opening sequence as well. Nevertheless, the section on language pos
sesses an explicit logical continuity which is not present between the 
components of the opening catena. While paired opposites are fairly fre
quent in the material contained in the rest of the Gospel according to 
Philip (and, indeed, in much of the other literature surveyed above), these 
two sections are the densest concatenations of them anywhere in the doc

"bridal chamber;” it is present also in the Acts of Thomas, in chapter 14 and undergird
ing much of its concept of Christianity.

The opposition nature-spirit, which Gaffron cites as occurring on page 58 of the 
Gospel according to Philip, lacks the term "spirit" or any other term explicitly con
trasted with ^uaiq. The image of blindness as opposed to sight is played upon in 
Gospel according to Thomas 34 and its parallels in Matthew and Luke; its form in the 
Gospel according to Philip is far less original than the related image in Gospel of 
Truth of the blinding fog produced by ignorant agitation. In Gas. Phil. 84, the opposi
tion of glorious strength-contemptible weakness parallels the distinction of visible- 
hidden; the Song of Mary, various of Jesus’ reversal sayings, and Paul's boasting in 
weakness all involve the same theme (Luke 1.46-55. Mark 10.21, 2 Cor 11-12).

The agriculture of God-agriculture of the world and loan-gift, even if unique, do 
not disclose a single author's shaping influence throughout the work.
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ument. More typically, a passage reflects on a single antithesis, or relates 
one opposition to another, in a way that is not especially remarkable for 
gnostic works—certainly nothing' like the use made of antitheses in 
Thunder! Many passages do not appeal to antithetical oppositions either 
logicallly or rhetorically.

Following a suggestion by Wilson, Gaffron considered that the anal
ogy between the Gospel according to Philip and the Excerpta ex 
Theodoto could be fruitful.70 Both works show "blocks" of material 
which stem from different sources. The problem of separating these 
blocks is complex in the Excerpta, but that text seems to fall into four 
major blocks. Even this sort of rough separation is not likely to be pos
sible in the case of the Gospel according to Philip, in Gaffron's judg
ment, since he believed that a single "author" (really a strong redactor) 
had everywhere reworked that material, interweaving comments and ad
ditions much more tightly than are Clement's in the Excerpta, in keeping 
with his overall purpose of teaching and reminding.71 72 In contrast with the 
Excerpta, Gaffron saw the traditions contained in the Gospel according 
to Philip as not so much handed on as advanced or elaborated; little or 
nothing appears unmediated. But Gaffron's perception of the distinctive
ness of the pairs of oppositions as the core of the author/redactor's indi
vidual style is fundamental to this assessment.

Assessments of the Gospel according to Philip as an exposition or a 
well-organized collection in which the elements are subordinated to a 
discernible plan focus on an impression this text often creates, that some
thing more than random juxtaposition is involved, especially the recur
rence of certain themes. Such an understanding of the text justifies the 
attempt to discuss its theology, its ritual practice, or its perspective on 
any given issue. It allows one to side-step the problems raised by a theory 
of multiple sources, and this may have been an important part of its 
attractiveness to some investigators.

AN EXPERIMENT IN SOURCE ANALYSIS

In 1970, Rodolphe Kasser put forward a broad analysis of the sources 
and redactional history of the Gospel according to Philip.12 He identified

70 Gaffron, "Studien," 23. See R. McL. Wilson, The Gospel of Philip (London: 
Mowbray, 1962) 24.

71 Gaffron, "Studien," 21-22; 220.
72 Rodolphe Kasser, "L'Évangile selon Philippe," Revue de théologie et de philoso-
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four original sources: "source A," "source B," a "'Philip' source," and an 
"'etymological' source,"73 along with a number of additions of various 
types. He also sketched conjectural redactional histories for a few units. 
Beyond extremely brief characterizations of the sources, little or no rea
son was given for the assignment of material to one source or another. 
Kasser's article was, and remains, the most extensive previous attempt to 
detect the underlying sources that make up the Gospel according to 
Philip. Nevertheless, his article was offered somewhat casually; as he 
himself stated, "Une étude plus approfondie permettra peut-être de 
pénétrer dans la préhistoire du texte actuel de l'Evangile selon Philippe; 
nous ne pouvons que l'esquisser ici."74 Not surprisingly, its value lies 
more in its provocative potential than in its concrete working out.

Kasser's source A consisted of 51.29-52.10,75 52.15-19,76 52.35-53.1 + 
53.3,77 53.14-17,78 79 80 53.35-54.1 + 54.5-7," 54.10-13,8<> 55.6-7? + 11-12?

phie ser. 3, 20 (1970), introduction: 12-20, translation: 21-35; 82-106.
73 Kasser, ’’L’Évangile," 16-17.
74Kasser, "L'Évangile," 16.
75 "Un homme hebreu [ne] fabrique [pas <un autre homme>] hebreu <avec un 

païen>; et <d'ailleurs, ce qu’il fabrique alors>, on ï'apelle ainsi- 'prosélyte'; or un 
prosélyte <non plus> ne fabrique pas un prosélyte;—[ces hom]mes, certes, sont comme 
ils [sont], et ils [n']en fabriquent [pas] d'au[tres <semblables à eux>—;—ces] 
[h]omm[es, donc, il] leur suffit d'être—. L'[es]clave cherche seulement à être libre, 
mais il [ne] cherche [pas] <à acquérir> le(s) possession(s) de son maître; le fils, 
cependant, <ce n'est> pas seulement qu'il est fils, mais <c'est> l'héritage du père sur 
lequel il compte. Ceux qui héritent de (choses) qui <sont> mort(e)s, eux-<mêmes> 
sont morts, et <encore> ils héritent de (choses) qui <sont> mort(e)s; ceux qui héritent 
de ce qui vit, eux-<mêmes> sont vivants, et <encore> ils héritent de ce qui <est> vi
vant et de ce qui <est> mort." Kasser, "L'Évangile," 21.

76 "Un homme païen ne meurt pas, car il n'a jamais vécu, pour qu'il meure; celui qui 
a cru à la vérité a vécu, et celui-(là) est en danger de mourir, car il vit depuis le jour où 
le Christ est venu." Kasser, "L’Évangile," 21-22.

77 Kasser has divided the Gospel according to Philip into 400 verses, and has sup
plied Schenke's sayings numbers for convenience. Where he refers to part verses (e.g., 
"12a") in his introduction, it is not always clear where the division is meant to fall. 
This unit consists of "12a + 13a," but the exact end of Kasser's verse "12a" is not clear 
to me. 12 + 13a read: "(12) Le Christ est venu, les uns d'une part, pour qu’il les achète, 
les autres, d'autre part, pour qu'il les sauve,-<et> d'autres <encore> pour qu'il les 
rachète—(13) les étrangers, il les a achetés, il les a faits siens; . . . ." Kasser, 
"L'Évangile," 22.

78 "La lumière et l'obscurité, la vie et la mort, les droites et les gauches, (sont) frères 
les uns des autres; il n'est pas possible qu'ils soient divisés <et séparés> l'un de l'autre." 
/Kasser, "L’Évangile," 23.

79 ". . .les n[oms qu'on a enten]dus sont dans le mond [en tant que <signes> 
trompeurs." + "<I1 y a> un nom unique qu'on ne profère pas dans le monde: le nom 
que le Père a donné au F ils;..." Kasser, "L'Évangile," 23-4.

80 "Ce nom, ceux qui l'ont, ils le pensent, certes, mais ils ne le prononcent pas; 
cependant, ceux qui ne l'ont pas, ne le pensent pas;. .." Kasser, "L'Évangile," 24.
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-13?,8157.3-5 + 7-8,82 57.19-22,83 and 58.14-17.84 He characterized these 
as having a very sober character and as referring to Christ simply as 
"Christ." He said they may have formed a small collection for "usage 
sacramental."

"Christ," however, is referred to in only three of these ten passages,85 
while the same form of reference is also found at 56.13, 61.30, 61.31, 
68.17, 68.20, 69.7, 70.13, 71.19, and 74.16. It is hard to know what 
would constitute "sacramental usage;” he did not make explicit the signs 
by which such usage could be recognized. Perhaps he meant that the little 
collection was read aloud at a liturgy, or that it was used in catechesis. In 
any case, the first two and last two passages (51.29-52.10, 52.15-19, 
57.19-22, 58.14-17) could be interpreted as referring to the effects of ini
tiation, and two more (55.6-7? + 11-12? and 57.3-5 + 7-8) as referring to 
the eucharist. Of the remaining four, one deals with salvation generally 
(52.35-53.1 + 53.3) while three ruminate on polar opposition and the de
ceptive and creative aspects of language (53.14-17, 53.35-51.1 + 54.5-7, 
and 54.10-13). There is an abundance of material dealing with sacra
ments elsewhere in the document, especially in the eight or nine pages 
beginning with page 67, none of which was included by Kasser in 
"source A."

Kasser's source B consisted of "sentences isolées, et d'un caractère 
assez énigmatique."86 He listed its contents: 52.19-21,87 52.25 + 52.30-

81 Again, it is unclear where 38a ends, and also where 40a ends. Kasser’s entire 38 
+ 40 reads: "(38) Avant que le Christ ne soit venu, il n'y avait pas de pain dans le 
monde." + "(40) mais lorsque le Christ est venu,-<lui> l'Homme parfait-, il a apporté 
le pain du ciel, afin que l’homme soit nourri avec une nourriture humaine—." Kasser, 
"L'Évangile," 25.

82 "C'est pourquoi il a dit: 'celui qui ne mangera pas ma chair, et <ne> boira <pas> 
mon sang, n'a pas de vie en lui.' . . .  Celui qui a reçu ces (choses), a <là> la nourriture, 
et il a <là> la boisson, et <aussi> l'habit." Kasser, "L'Évangile," 27-27.

83 Dans ce monde, ceux qui mettent sur eux les habits <pour s'en vêtir> sont plus 
excellents que les habits; dans le Royaume des Cieux, les habits sont plus excellents 
que ceux qui les ont mis sur eux <pour s'en vêtir>." Kasser, "L'Évangile,"28.

84 "Ne méprise(z) pas l'agneau!. . . car sans lui, il n'est pas possible de voir le roi. 
Personne ne pourra s'approcher du roi, (étant) nu." Kasser, "L'Évangile," 29.

85 Kasser does indeed list ten passages, though he refers to the list as a "chaîne de 
douze brèves sentences." Possibly he counts 51.29-52.10 (listed by him as "v 1-3") as 
three separate units. Kasser, "L'Évangile," 16.

86 Kasser, "L'Évangile," 16.
87 "On crée le monde, on ome les villes, on emporte ce(lui) qui <est> mort." 

Kasser, "L'Évangile," 22. The degree of isolation of this "sentence" is debatable. Most 
translators have seen the phrase immediately preceeding it as a temporal cause depen
dant on this unit; the material from 52.15-52.25 seems to consist of three statements of 
structurally analogous points. Yet all are couched in flamboyant, enigmatic imagery;
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32,88 55.19-22,89 67.2-5,90 and 69.8-11,91 but had nothing further to say 
about it as a whole.

The third source, the "Philip” source of fragments supposedly from an 
apocryphal gospel, was rather more coherent. The passages Kasser pro
posed were: 55.37-56.3,92 59.23-27,93 63.25-30,94 63.34-5,95 64.10-12,96 
73.8-15.97 He limited this source to passages including both a saying and 
a narrative frame (he took the latter always to be redactional), and to

with the possible exception of 52.17-18, nothing seems to be an explanation added 
later.

88 "Ceux qui sèment en hiver moissonnent en été; . . .si (quelqu')un <veut> 
moissonner en hiver, il ne moissonnera pas, mais il arrachera." Kasser, "L’Évangile," 
22.

89 "La vérité, on la sème en tous lieux, elle qui e(xi)st(e) depuis les premiers 
<temps>; et il y en a beaucoup qui la voient semée; mais peu nombreaux <sont ceux> 
qui la voient moissonnée." Kasser, "L'Évangile," 25.

90 "De l'eau et de la flamme, l'â[me] et l'esprit sont issus; de l'eau et de la flamme et 
de la lumière, le fils de la chambre (nuptiale)." Kasser, "L'Évangile," 86. As we shall 
see below, this statement is followed by an explanation of the Gospel according to 
Philip's understanding of sacramental functioning. The material from 67.2-68.17 can 
be seen as a series of restatements of this principle, and it in turn introduces an eleven 
page section which is predominantly concerned with sacramental matters; thus, the 
"isolated" character of this passage, too, is in question.

91 "Personne ne pourra se voir, ne dans (de) l'eau, ni dans (un) miroir, sans lumière; 
et pas plus, tu ne pourras <te> voir par la lumière, sans eau ou <sans> miroir; . . . ." 
Kasser, "L'Évangile," 89.

92 "Le Seigneur a dit aux dis[ciples: '<même (?)> si] [la] sa[inteté(?)] , certes, est 
entrée dans la maison du Père, ne prenez <rien d'ici(?)>, ni même <de là (?)> dans la 
maison du Père, (et) <n'en> emportez <rien>." Kasser, "L'Évangile," 26.

93 "C'est pourquoi un disciple a fait une demande au Seigneur, un jour, à propos 
d’une chose du monde; il lui a dit <en réponse>: 'demande <cela> à ta mère, et elle te 
donnera des (choses) étrangères'. Les apôtres ont dit aux disciples: 'que toute notre of
frande soit fournie en sel!"' Kasser, "L’Evangile," 30.

94 "Le Seigneur est entré à la teinturerie de Lévi; il a pris soixante-douze couleurs, il 
les a jetées au chaudron, <puis> il a fait remonter <du chaudron> les <objets à tein- 
dre>, ils étaient tous blancs! Et il a dit: 'c'(est) ainsi qu'il est venu, les fils {du fils} de 
l'hom[me, en] teinturier." Kasser, "L’Évangile," 82.

95 "Le [Christ, cependant, aimait] Ma[rie] plus que [tous les dis]ciples, et il l’a 
saluée (par un baiser) sur sa [bouche beaucoup] de fois; le reste <des disciples lui> 
[faisaient des] [repro]ches à son sujet, [à par]t; ils lui ont dit: 'pourquoi l'aimes-tu plus 
que nous tous?' il a répondu, le Sauveur, il leur a dit il leur a dit: 'pourquoi est-ce que 
je ne vous aime pas comme elle?’." (Kasser notes, but does not enclose in braces, the 
dittography introducing the final statement.) Kasser, "L’Évangile," 82.

96 "Le Seigneur a dit: 'Bienheureux celui qui est avant qu'il ait été!’ . . . car celui qui 
est a été et sera." Kasser, "L'Évangile," 83.

97 "Philippe l'apôtre a dit: 'Joseph le charpentier a planté un jardin <d'arbres>, parce 
qu'il avait besoin de bois pour son métier; <c'est> lui qui a fabriqué la croix, (avec) des 
arbres qu'il a(vait) plantés: et <ensuite>, sa "graine" était (sus)pendue à qu’il avait 
planté'; —sa graine (était) Jésus, et son plant (est) la croix—." Kasser, "L'Évangile," 93.
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those which refer to Jesus simply as "the Lord."98 99 These, along with sev
eral other passages much like them, might quite plausibly stem from an 
apocryphal gospel (or gospels). . '

Kasser’s fourth source consisted of explanations of sacred names, 
principally by means of etymology. He said that this source may be re
constituted by placing together the following passages end to end: 62.6- 
17, 63.25-30, 56.3-15, 59.11-18." He did not explain the logic of this 
order, but these passages do demonstrate a procedural consistency which 
might be called "etymological exegesis." This type of unit, however, can 
occur in a variety of generic settings: gospels, homilies, letters, treatises, 
catechetical material, and (probably) other contexts. The passages in 
question need not come from the same source nor even the same kind of 
source. The formal similarities alone provide only a weak ground for 
postulating that the etymological exegeses in the Gospel according to 
Philip came from the same source, and no warrant at all for supposing 
that this source consisted exclusively of this kind of material.

Every passage involved in Kasser's source separation occurs before 
page 74 of the Gospel according to Philip—that is, in the first two thirds 
of the document. His effort left untouched the possibility that some of the 
material after page 74 is, or derives from, a quite distinctive source.

In the same year as Kasser's article, William Stroud touched upon the 
matter of the Gospel according to Philip's sources in the course of an ar

98 The latter restriction does protect his "source A." Kasser, "L'Évangile," 17.
99 "Les apôtres qui <etaient> avant nous, <c'est> ainsi qu'ils appelaient <le 

Sauveur>: 'Jésus le Nazoréen' 'Messie', c'(est), <à dire> 'Jésus le Nazoréen, le Christ'; 
le dernier <de ces> nom(s) (est) 'le Christ'; le premier (est) 'Jésus'; celui qui <est> au 
milieu (est) le Nazaréen'; 'Messie' a deux significations: 'le Christ', et 'le mesuré'; 
'Jésus', en hébreu, (est) 'le rachat'; 'nazara' <est> 'la vérité'; 'le Nazaréen’ (est) donc 'la 
vérité', <soit> 'le Christ' qu'on a 'mesuré'; 'le Nazaréen’ et 'Jésus' (sont) <donc> 'ceux 
qu'on a mesurés’."(Kasser, "L'Évangile," 33) "L'eucharistie (est) Jésus, car on l'apelle, 
en syrien, 'pharisatha', c'(est) <à dire> 'l'étendu'; car Jésus est venu crucifiant le 
monde." (Kasser, "L'Évangile," 35) "'Jésus' (est) un nom caché; le 'Christ' (est) un nom 
révélé; c'est pourquoi 'Jésus', certes, n'e(xi)st(e) pas <sous une autre forme>, dans 
aucun langage; mais son nom reste 'Jésus'—comme on l'appelle—; le 'Christ', 
cependant, son nom (est) en syrien 'Messie'; en grec, en revanche, (il est) le 'Christ'; 
assurément, tous les autres <peuples> ont (là) ce <nom>, selon le langage de chacun 
d'eux; le 'Nazaréen' (est) la révélation de ce qui est caché'; le 'Christ' renferme tous 
<les concepts> en soi: soit <celui dVhomme', soit <celui d'>'ange', soit <celui de> 
'mystère', soit <celui de> 'Père'." (Kasser, "L'Évangile," 26) "Le 'Père' et le 'Fils' (sont) 
des noms simples; T'Esprit saint' (est) un nom double, car ils sont en tous lieux; ils 
<sont> en haut, ils <sont> en bas, ils <sont> dans ce qui est caché, ils <sont> dans les 
<choses> qui (sont) manifestes; l'Esprit saint <est> dans la manifestation: il <est> dans 
le bas, ils <est> dans ce qui est caché, il <est> dans le haut." (Kasser, "L'Évangile," 
30).
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gument for placing the date of the Gospel according to Philip in the sec
ond century. Stroud attempted to separate oral from written traditions in 
the text, and to identify quotations from non-canonical documents.100 His 
proposed criteria for separating oral and written sources were the tense 
used in the introductory citation formula101 and the degree of discrepancy 
between the form of the saying found in the Gospel according to Philip 
and its parallels in the Greek and Sahidic New Testaments.102 These 
methods did not produce results which Stroud always found entirely

100 William Joseph Stroud, 'The Problem of Dating the Chenoboskion Gospel of 
Philip" (Th.D. diss., Iliff School of Theology, 1970).

Stroud's basic premise was that the second century was marked by the use of oral 
traditions alongside written ones, the free adaptation of traditions, and the use of extra- 
canonical writings, and that the Gospel according to Philip was written in just such a 
milieu. Stroud assumed that such conditions disappeared after the end of the second 
century, due to the fixing of the canon and changing attitudes toward the authority of 
written materials. In this he depended upon the opinions of such worthies as Hans 
J ietzmann {The Founding of the Church Universal, London, Nicholson & Watson, 
1938) and Adolf von Harnack {The Origin of the New Testament, New York: 
Macmillan, 1925). The assumption that these conditions did not survive into the third 
century would restrict the writing of the Gospel according to Philip to the second. Un
fortunately for Stroud's thesis, the changes he used as indicators of second century ori
gin did not take place all at once, especially among gnostic and gnostic-Christian 
groups, as well as other Christians who were isolated from or indifferent to the 
emerging "consensus" on these matters.

101 Stroud attempted to apply to the Gospel according to Philip Helmut Koester's 
observation that in the Apostolic Fathers, citation formulas in the present tense consis
tently introduce written materials, while those in past tenses introduce oral traditions. 
See Helmut H. Koester, Synoptische Überlieferung bei den Apostolischen Vätern , 
(Berlin: Akademie-Verlag, 1957) 23; and again recently, Ancient Christian Gospels: 
Their History and Development (Philadelphia: Trinity Press, 1990) 66.

102 While discounting minor variations in spelling, short lacunae, and the like, 
Stroud stated that major divergences of "grammar, syntax and especially choice of 
words are sufficient to show that the saying in GP is received independently of written 
material. Written sources are indicated when alterations are minor." Stroud, "Dating," 
31-34. Unfortunately, neither G. Homer's The Coptic Version of the New Testament in 
the Southern Dialect (London: Oxford University Press, 1910) nor Nestle's 25th edi
tion of Novum Testamentum Graece (ed. Erwin Nestle and Kurt Aland, Stuttgart: 
Württembergische Bibelanstalt, 1963) are remotely comprehensive representations of 
the written variations available in the second and third centuries. Quotations which do 
not conform to known texts might as easily point to the existence of lost text forms 
(variant quotations such as the Gospel according to Philip's are, after all, one kind of 
evidence given in critical editions), or to quotation from memory, or to rhetorical 
adaptation to the context.

In any case, the relevance of the Sahidic version is doubtful, if (as most scholars 
agree) the Gospel according to Philip is a translation of a Greek document, and partic
ularly if (as Stroud argues) the Gospel according to Philip was translated prior to the 
Sahidic New Testament.
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clear-cut,103 and the identifications of oral tradition about which he felt 
fairly certain sometimes rested on small divergences which could easily 
be due to other factors, such as copying errors or quoting with less than 
complete accuracy from memory. Nevertheless, he called attention to 
some factors, such as differences in citation formulas and the use of non- 
canonical writings, which are worthy of further investigation.

COMMUNICATIVE STRATEGY AND GENRE

Edward Thomas Rewolinski, in a 1978 Harvard dissertation, made the 
most extensive inquiry into the genre of the Gospel according to Philip 
to date.104 Rewolinski's judgments ultimately rested on the document's 
rambling succession of small units and its apparent concern to instruct 
rather than to entertain. He found that the Gospel according to Philip was 
a document meant to be used in instruction, its form either a literary ex
periment or dictated by an instructional situation in which the teacher 
supplied the "key" necessary for full understanding.105

He began his analysis with a partial cataloguing of the discrete literary 
structures in the Gospel according to Philip. He found 13 "extended 
metaphors" along with "5 etymological exegeses, 1 dominical apoph
thegm, 1 dominical macarism, 2 dominical sayings and a small collection 
of dominical sayings knit together by redactorial exegesis."106 He also 
grouped together what he called "thematic paragraphs" on various topics: 
the relative rank of Christians and others, citations of biblical passages 
with exegetical remarks, passages "with no shared structural features" 
dealing with the soteriological role of Christ, passages showing shifts in 
number or person, and passages showing Valentinian provenance.107 
Rewolinski discerned a common thread running through this diversity of 
literary structures in the Gospel according to Philip: the intent to instruct. 
He also noted that the material "is of itself the usual stuff of gospels"—

i°3 "While there is still some question about whether these formulas introduce writ
ten or oral material consistently, they do introduce material which GP considers 
authoritative.” Stroud, "Dating," 224.

104 Edward Thomas Rewolinski, "The Use of Sacramental Language in the Gospel 
of Philip (Cairensis Gnosticus 11,3)" (Dissertation, Harvard, 1978).

105 Rewolinski, however, deduced this instructional intent from its serious tone, 
rather than from the presence of first- and second-person discourse, as did Gaffron.

106 Rewolinski, "Sacramental Language," 34, 36-37.
107 Rewolinski, "Sacramental Language," 38-42.
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i.e., the categories of modern gospel form criticism could be illustrated 
from the Gospel according to Philip's material.108

The Gospel according to Philip is similar, according to Rewolinski, to 
Clement of Alexandria's Stromateis in that both show a "loose, rambling 
order that is determined not so much by logical sequence but by a train of 
interest manifested in the subject matter itself." He cited Quasten's char
acterization of the tone of the Stromateis as light and entertaining, and 
contrasted the Gospel according to Philip as "not light and hardly enter
taining" but "serious, and at times, aggressively forceful" with "no 
panache."109 Citing this difference in tone, connected with the presence of 
extremely short, unconnected units of text in the Gospel according to 
Philip—in contrast with Clement's lengthy discussions—Rewolinski dis
carded the Stromateis as a generic parallel to the Gospel according to 
Philip.

He characterized the Excerpta ex Theodoto as "gleanings of a gnostic 
treatise, or of several treatises" gathered for later use. They are unpol
ished and rambling, although the work is titled ’EI1ITOMAI, "epitomes," 
in Greek, and he pointed out that an epitome could also be a polished 
abridged work. A similar pair of meanings belong to the genre 
\)7topvqpaxa. Rewolinski defined u7io|ivf|p.axa as both "jottings or nota
tions lacking orderliness" and more finished products, including lecture 
notes and learned essays, as the word is used by Sextus Empiricus for his 
own critical writings. He found that the Gospel according to Philip, with 
the possible exception of a few of its sections, falls short of qualifying as 
a unopvqpa in the sense of scholarly essay. He stated,

Likewise, that species of hupomnemata represented by the Excerpta ex 
Theodoto cannot be seen as the generic kin of GPh. The Excerpta are 
more the source material similar to that mentioned by Lucian: the raw 
data meant to be digested and reworked.110

108 Rewolinski, "Sacramental Language," 42. Unfortunately, the identification of the 
Gospel according to Philip's small formal units was far from complete, their distribu
tion sketched rather than analyzed, and the "thematic paragraphs" neither extensive 
enough nor similar enough to illustrate any thesis about "the largest number of struc
tures in the Gospel according to Philip.”

109 Rewolinski, "Sacramental Language," 44-45. See Johannes Quasten, Patrology 
Vol. 2, The Ante-Nicene Literature after Irenaeus (Westminster, Maryland: Newman 
Press, 1953) 12. A case could be made that the Gospel according to Philip has its 
playful side, however.

110 Rewolinski, "Sacramental Language," 49.
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He did not explain how the Gospel according to Philip differs from "raw 
data meant to be digested and reworked," nor what concrete indications 
of this intention the Excerpta ex Theodoto exhibit. With regard to the par
ticular sense of "academic notes," Rewolinski commented, "GPh is too 
haphazard in layout to reflect the notes of a lecture hall, at least as ex
amples of such notes have come down to us."111 Thus Rewolinski con
cluded that the Gospel according to Philip did not fit any sense of the 
word v>7to|xvf||xaTa, but it may be that he over-restricted its meanings to 
either polished scholarly essays (or well-organized, if sketchy, notes 
from polished scholarly lectures), or a rambling set of disordered notes 
bearing explicit signs of their collector's intention to rework them."2 
Rewolinski found the Gospel according to Philip too disorganized for the 
former, but since it lacks explicit evidence that its material was intended 
to be reworked, he concluded that it must be distinct from the latter.

The third and last possible generic parallel explored by Rewolinski is 
Stobaeus' prose and poetry anthology, assembled as an encyclopedia of 
song and lore for his son, and called a florilegium. Rewolinski claimed 
that the florilegium "as an outgrowth of the purely poetical genre is late." 
He then stated, "The florilegium of Stobaeus is neither structurally, nor in 
terms of content, sufficiently close to GPh to claim kinship."113 While 
this contains some truth, the florilegium or dvGoXoyia had an earlier ex
istence than Rewolinski took into account, and was itself only one of a 
number of kinds of collections.114

For his own theory, Rewolinski took his cue from the fact that much 
of the material in the Gospel according to Philip appears to have an in
structional end, but without the "tightly knit prose" of polished academic 
■ujtopv'npctTa. He suggested that the document may be a literary hybrid,

1,1 Rewolinski, "Sacramental Language," 50.
112 Rewolinski did not state what sort of evidence of an intent to rework the mate

rial he would expect, but one may note that the tension between Clement as compiler 
and the Theodotian material he was compiling does leave some traces of plans for fu
ture refutation in the Excerpta. Clement’s disapproval of or distance from the material 
he records is sometimes subtle, but he occasionally makes explicit statements, for ex
ample, 3.1: "We admit that the elect seed i s ___ But the followers of Valentinus hold
that. . . or 30.1: "Then forgetting the glory of God, they impiously say . . . ." See 
Robert Pierce Casey, The Excerpta Ex Theodoto of Clement of Alexandria (London: 
Christophers, 1934) 25-33.

113 Rewolinski, "Sacramental Language," 50. He did not discuss the structure of 
either.

114 See below, chapter 4, "Organizing Principles of Some Collections" and chapter 
10, "A Collection among Collections."
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"perhaps notes that were never meant to be used apart from the guiding 
presence of the teacher-mystagogue."115 116

The principal weakness of Rewolinski's analysis is that in seeking to 
identify a generic parallel for the Gospel according to Philip he limited 
the field of possibilities to three, and then, in two of those cases, he fo
cused on a single, supposedly representative example of each genre, 
rather than on the range of phenomena included in it. As we will see in 
chapters 3 and 4, the relevant genres were not sharply defined, and were 
prone to mutation; it is hazardous and possibly meaningless to pick any 
point along their "trajectories" as normative.

David Tripp was another of those who have seen an overall plan in the 
Gospel according to Philip. In a paper presented in 1979,1,6 he asserted 
that the Gospel according to Philip is not "merely a collection of ex
tracts" but displays "a continuity of argument which a florilegium could 
not provide."117 His impression was that the bulk of the Gospel according 
to Philip is the "jottings of the author in person" and that when there are 
quotations, they are usually marked as such.118 This picture of the Gospel 
according to Philip as a loosely ordered original composition contrasts 
sharply with Borchert's position that the Gospel according to Philip is a 
tightly ordered collection of extracts.

In Tripp's estimation, the Gospel according to Philip's text could be 
understood as sermon-notes, and is perhaps best so understood. He 
wrote,

The method o f  arrangement chosen is that which in our day would be 
called the 'retreat-address' style: concentrated exposition o f major points, 
interspersed with substantial pauses for reflection, and m oving across the

115 Rewolinski, "Sacramental Language," 51-53. Ironically, he found fault with 
Borchert for suggesting that the Gospel according to Philip might be of an experi
mental literary hybrid without discussing the impetus for the same. André Méhat, 
whose introduction Rewolinski cites in support of the Stromateis' rambling structure, 
suggested in his conclusion that the Stromateis itself has a special place in the literary 
genre of •ÙJtopvfipa'ta because it breaks out of "le corset étroit" under the presence of a 
new movement in human thought! See Méhat, Étude sur les "Stromates" de Clément 
d'Alexandrie (Paris: Éditions du Seuil, 1966), 523.

116 David H. Tripp, "The 'Sacramental System' of the Gospel of Philip," printed in 
Studia Patristica 17, part 1 ed. E. A. Livingstone (Oxford: Pergamon Press, 1982) 
251-267.

117 Tripp, "'Sacramental System,"' 251. The remark raises the important question, 
examined in chapter 4, of what sort(s) of continuity might be provided by a flori
legium?

118 These clarifications were expressed by Tripp to me in a conversation on October 
2, 1993.
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terrain to be traversed in a zig-zag fashion, rather than with the order de
manded by formal logic.119

"Moving across the terrain to be' traversed in a zig-zag fashion," of 
course, describes approximately the same congeries of features charac
terized by Wilson and Ménard as "spiral progression." Themes are aban
doned or shift their meanings, but often earlier themes and perspectives 
are picked up again later. And the Gospel according to Philip is indeed 
liberally sprinkled with "concentrated exposition of major points"—but 
these are embedded in a matrix of briefer materials. While on occasion a 
densely stated insight is followed by more discursive explanation, or il
lustrative material (at times equally densely stated),120 clear alternation 
between these two modes can account for only a fraction of the docu
ment, and, of course, any indication of pauses for reflection that might 
once have been in the text have been lost.121

Tripp saw the Gospel according to Philip as presenting a single domi
nant concept, "Life, and the transmission of life." He claimed that the rest 
of the work is ordered to the concluding sections 110-127, and that this 
final portion expounds on both the effect which the life of believers can 
have on others, and the qualities of spiritual life which are necessary for 
that effect.

Sections 110-115, he wrote, discuss the quality of spiritual life, 
chiefly in terms of generous and outreaching love; 116-127 then explore 
ways in which such spiritual life affects others and generates similar life 
in them. Tripp's observation that the final section of the Gospel accord
ing to Philip is more tightly structured, and that it falls into two sub
sections, the first of which deals with ethical concerns, is quite correct. It 
is, coincidentally, the same division that Borchert made as his final sec
tion. Tripp's second subsection of that block, however, continues to dwell 
on ethics and spiritual purity, and then shifts to eschatology

The claim that the rest of the work is ordered to the final section is not 
supported by the fragments of a "sacramental system" which Tripp traced 
in the earlier parts of the document. His evidence for such a system 
points to a pattern of practice which is by no means unique, at least in

119 Tripp, '"Sacramental System,'" 252.
120Tripp writes that his model is the published lectures of W. Herrmann (Systematic 

Theology (Dogmatik), English translation M. Micklem and K. G. Saunders, London: 
1927). He quotes "It was his habit when lecturing to dictate a paragraph to his audi
ence and then to expatiate upon it ex tempore."

121 It may also be that Tripp's impression has been influenced by the lacunose state 
of the text, especially the periodically recurring lacunae at the bottoms of the pages.
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most of its features. He discussed the texts that present the elements of 
the initiatory sequence in the order in which those texts occur in the 
Gospel according to Philip. While the elements of that ritual sequence it
self probably do form a "model of spiritual progress," the arrangement of 
the texts which present those elements does not follow such a sequence.

The idea of life is dominant in the Gospel according to Philip’s 
thought and imagery: references to sprouting, growing, bearing fruit, 
ripening, harvesting, taking root, eating and being eaten, begetting, con
ceiving, bearing offspring, and the like are rife throughout the document, 
and are deployed as metaphors for spiritual realities. The theme of life, 
however, and this mode of expression for it, are central to many strands 
of Valentinianism—as, to give a single example, in the hymn preserved 
as Valentinus' own composition.122 Their dominance in the pages of the 
Gospel according to Philip could suggest an author for whom such a 
mode of expression was congenial (as Tripp proposes), a collector 
working with source material naturally rich in these features, a collector 
and/or epitomizer who concentrated such expressions from sources origi
nally containing them less frequently, or a redactor who added some or 
all of them.

"COLLECTION" HYPOTHESES REVISITED

Much more recently, in 1987, Bentley Layton and Hans-Martin Schenke 
have both conjectured on the components that make up the Gospel ac
cording to Philip, both in introductions to translations of the work.

Layton's was a cautious analysis.123 He called the work "a Valentinian 
anthology containing some one hundred short excerpts taken from 
various other works," which he characterized as including "sermons, 
treatises, or philosophical epistles . . .  as well as collected aphorisms or 
short dialogues with comments."124 He noted that not all of the sources 
can be identified as Valentinian, although some material may possibly 
have been written by Valentinus himself. He concluded:

122 See Layton, Gnostic Scriptures 246-249, and W. Völker, ed., Quellen zur 
Geschichte der christlichen Gnosis (Sammlung ausgewählter kirchen- und dog
mengeschichtlicher Quellenschriften, n.s., 5; Tübingen: Mohr [Siebeck], 1932) 59 (= 
Fragment 8).

123 Bentley Layton, The Gnostic Scriptures. A New Translation with Annotations 
and Introductions (Garden City, NY: Doubleday, 1987) 325-328

124 Layton, Gnostic Scriptures, 325.
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Because probably more than one Valentinian theological perspective is 
represented in GPh, it would be misleading to reconstruct a single theo
logical system from the whole anthology. Rather, individual groups of 
excerpts can profitably be studied in isolation, with comparison of other 
works or fragments of Valentinianism or of classic gnosticism.125

He followed his brief introduction with an index of key words and 
themes in the Gospel according to Philip. "With due caution," he wrote; 
"they can be used to identify excerpts that belong together." Never
theless, Layton did not say what procedures would constitute "due 
caution," nor indicate how one might assemble a group of excerpts from 
a single source for further study. Most of the key words and themes 
which he indexed are ones which could be found as important topics— 
albeit with different meanings or nuances—across a wide range of 
gnostic, gnostic-Christian and other Christian groups.126

The same year, Hans-Martin Schenke published a revised translation 
of the Gospel according to Philip along with a new introductory essay.127 
He had already by 1960 exchanged the designation "sayings" for an un
derstanding of the Gospel according to Philip's units as paragraphs, and 
had begun to readjust his estimation of their exact parameters. In 1987, 
he considered that there are no fewer than 175 of them. He continued to 
insist that the Gospel according to Philip is a florilegium or collection of 
excerpts, some without connecting links, some linked only by association 
of ideas or by catch words, and considered that this theory was on the 
brink of becoming the scholarly consensus.

He contended that the excerptor or compiler of the Gospel according 
to Philip did not understand the text as a "gospel" and may have intended 
it only for private use, but that a new understanding probably accom
panied its "publication" and general diffusion. The large number of ex
cerpts dealing with Jesus or Christ or the Lord may have contributed to 
an understanding of the Gospel according to Philip as a gospel, espe
cially given the understanding of "gospels" shown in the Gospel accord
ing to Thomas. Schenke also conjectured that the Gospel according to 
Philip might have incorporated material which would have been recog

125 Layton, Gnostic Scriptures, 326.
126 E.g.: "truth," "light," "paradise," "Adam," "animal," "slave," "Mary," "virgin," 

"garment, nakedness," "soul," "leave the world," "inherit," "mystery," "baptism, wa
ter"— to cite only the first two items from each of the seven sections of his index. See 
Layton, Gnostic Scriptures, 326-7.

127 Hans-Martin Schenke, "Das Evangelium nach Philippus" in Neutestamentliche 
Apokryphen I. Evangelien ed Wilhelm Schneemelcher (Tübingen: J. C. B. Mohr [Paul 
Siebeck] 1987, 148-154 introduction, 155-173 translation.
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nizable to its original readers as coming from traditions about Philip, thus 
suggesting the title given in the Nag Hammadi codex. This is all quite 
possible, although we do not know that the text was ever generally dis
seminated, since the ancient references to some "gospel" associated with 
"Philip" do not seem to match this text well. The extant copy might just 
as plausibly be no more than a private copy of a private translation of 
someone's private notebook. Nor do we know for how much of the text's 
career it bore either the term "gospel" or the name "Philip."

Schenke, like Layton, pointed out that the materials compiled as the 
Gospel according to Philip represent more than one school of Valen- 
tinianism (and from sources beyond Valentinianism, in Schenke's view), 
and that therefore one cannot meaningfully talk of the theology of this 
text: "Gänzlich ausgeschlossen aber ist es, etwa eine Theologie des 
EvPhil aus dem Text zu erheben."128 He provided a listing of the ref
erences to Adam and paradise, creating and begetting, bridal chamber 
and related terms, and the sacraments, and referred the reader to Layton's 
index of 45 concepts and themes.129 However, this procedure still does 
not address the problem inherent in interpreting a collection of excerpts: 
excerpts dealing with a single theme are not much more likely to present 
a single theology or point of view on that theme than is the document as 
a whole. One might as well seek to address the problems presented by the 
multiple authorship of the Bible by producing a thematic index. At most, 
it allows one quickly to locate all the passages in which a certain term 
appears so that their use of it may begin to be analyzed.

Jorunn Jacobsen Buckley's 1988 argument about the Gospel accord
ing to Philip’s unity was prefatory to her tracing of some major themes in 
the work.130 In it, she stated that in contrast to some assessments of the 
Gospel according to Philip as chaotic or composite or unsystematic, 
Ménard argued for "unity" and "a—presumably coherent—Valentinian 
theology" in the Gospel according to Philip. This is not entirely accurate: 
Ménard did talk of the Gospel according to Philip's author and of the 
text's theology, and discussed the latter at length, but he simply presumed 
the document’s unity. The argument he presented was for a spiraling or
ganization of materials, in which as many as five or more of Schenke's

128 Schenke, "Das Evangelium," 154.
129 Schenke, "Das Evangelium," 153-154.
130 Jorunn Jacobsen Buckley, "Conceptual Models and Polemical Issues in the 

Gospel of Philip," in Aufstieg und Niedergang der Römischen Welt II.25.2, (Berlin: 
Walter de Gruyter & Co., 1988) 4167-4194.
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"Spruche" could be grouped together for interpretation, and for the use of 
"catch words" as a literary device to point out such groupings. Jacobsen 
Buckley also cited with approval Giversen's introduction to his Danish 
translation as "the most convincing advocate of Gos. Phil's coherence," 
and his cautious approach to lacunae.131 After a brief excursus on the im
propriety of attempts to situate the document in the broader history of 
gnostic and Christian movements before it is clearly understood, she re
turned to the issue of the Gospel according to Philip's unity and co
herence, and rested her argument on the fact of the title and the as
sumption of a single author:

It seems to me better to stay with the text, deal with it, and assume—at 
least for the reason of Gos. Phil's very title—some sort of coherence, for 
it must have made sense, as a putative 'gospel,' at least to the author.132

This, however, begs several questions at once: did the document have a 
single author? did the author (if any) give it its title? did the term 
"gospel" necessarily denote a document with "intelligible, coherent lines 
of thought" and "philosophical lucidity and consistency"?133

TACIT ASSUMPTIONS IN RECENT RESEARCH

A quick survey of the assumptions made about the nature of the Gospel 
according to Philip in the last decade will shed some light on the current 
state of affairs. While specific work on the document's nature has come 
full circle, without anyone convincing anyone else, studies of particular 
issues in the document continue, and continue to be based on the premise 
that a single position or practice can be extracted from the text—usually, 
without inquiry into the issue. Treatments examined above are omitted 
from this survey,134

131 Buckley, "Conceptual Models," 4168. See the analysis of Giversen above.
132 Buckley, "Conceptual Models," 4168-4169. This statement ends with a footnote, 

which reads, "Ménard assumes one author of Gos. Phil., L'Évangile, p. 34."
133 Buckley, "Conceptual Models," 4169.
134 Three translations and an interpretation published during this time period have 

also been omitted: Luttikhuizen, Gnostische Geschriften I: Het Evangelie naar Maria, 
het Evangelie naar Filippus, de Brief van Petrus aan Filippus (Kampen: Kok, 1986), 
Agourides, "To Euaggelio tou Philippou," Deltion Biblikon Meleton 17 (1988) 44-67, 
Montserrat-Torrents, "Evangelis gnostics: Introduccio, traduccio i notes" in Apocrifs 
del Nou Testament, ed. A Puig (Barcelona: Edicions Proa, 1990), and Hoeller, "Means 
of Transformation: The Gospel of Philip," chapter 12 in Jung and the Lost Gospels: 
Insights into the Dead Sea Scrolls and the Nag Hammadi Library,
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In 1984, Catherine Trautmann presented a paper, "Le Schème de la 
croix dans l’Évangile selon Philippe (NH II,3),"l35 developing an interpre
tation of the understanding underlying the Gospel according to Philip's 
references to the cross, based in part on symbolic values attached to the 
cross (such as "Limit") in other Valentinian works. In this article, she 
seemed to presume the internal unity of the Gospel according to Philip 
and its continuity with forms of Valentinianism.

Also in 1984, Luigi Moraldi published a volume of translations, with 
commentary and notes, of the Gospels of Thomas, Mary, Truth and 
Philip.136 He remarked, "Non è certo una esposizione logica e articolata di 
un tema," but he discerned a network of sacramental references extend
ing throughout the document; the remainder of the Gospel according to 
Philip's material is formed of small units interwoven on two levels of 
meaning: a superficial, esoteric one, and a more profound—but more 
difficult to find—gnostic level. Echoing Wilson and Ménard, he wrote of 
"procedimenti a spirale.”137

Jorunn Jacobsen Buckley's "The Holy Spirit' Is a Double Name" was 
first presented as a paper in 1985 and published in 1986 and 1988.138 She 
dealt with the female figures (Holy Spirit, Mary, and Sophia) in the 
Gospel according to Philip and insisted that the interaction between dif
ferent levels of reality is the key to understanding these figures in the 
Gospel according to Philip. Her interpretation assumed the position, 
which she defended a few years later in "Conceptual Models and Polem
ical Issues in the Gospel of Philip,"139 that the Gospel according to Philip 
is a unity based on a coherent underlying symbolic system, and that any 
part of it can be used to interpret any other part.

Kurt Rudolph's response to Jacobsen Buckley's paper (published in 
the conference proceedings in 1988) included only one paragraph dealing 
with the nature of the document.140 In it, Rudolph agreed with Krause,

(Wheaton/Madras/London: Theosophical Publishing House, 1989).
135 Catherine Trautmann, "Le Schème de la croix dans l'évangile selon Philippe 

(NH 11,3)," Deuxième journée d'etudes coptes. Strasbourg 25 mai 1984, ed. J.-M. 
Rosenstiehl. (Louvain & Paris: Éditions Peeters, 1986) 123-129.

136 Luigi Moraldi, I vangeli Gnostici (Milan: Adelphi, 1984).
137Moraldi, I vangeli Gnostici 158-159 and 177.
138 This first appeared in Jorunn Jacobsen Buckley, Female Fault and Fulfillment in 

Gnosticism (Chapel Hill: University of North Carolina Press, 1986) as chapter 6, pp. 
105-125, and later in a reworked and condensed version in the conference proceed
ings, Images of the Feminine in Gnosticism, ed. Karen L. King (Philadelphia: Fortress, 
1988) 211-227.

139 "Conceptual Models" in ANRW 25.5. For analysis, see above.
140 Kurt Rudolph, "Response to "'The Holy Spirit is a Double Name": Holy Spirit,
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Gaffron and Tripp in considering the Gospel according to Philip as a 
kind of homily or homiletic treatise. He found Tripp’s assessment of the 
document's practical purpose especially convincing with regard to the 
final section (pages 77-86), and remarked, "The same is true if one reads 
the entire text and its sacramental sequence along the same line as a 
"model of spiritual progress." Tripp, however, claimed that the sequence 
of sacramental acts (including such preparatory actions as stripping off 
clothing prior to baptism) was a model of spiritual progress, not the doc
ument itself or its discussion of initiation.

Giulia Sfameni Gasparro, in her 1988 study, ”11 ’Vangelo secondo 
Filippo': rassegna degli studi e proposte di interpretazione,"141 found the 
document to contain a coherent message, however fragmented and 
unsystematic the text. At times she used metaphors such as "un mosaico 
di tessere diseguali" to describe the awkward and abrupt transitions, 
seemingly implying that if an overall picture makes sense, apparent 
seams and non sequiturs can be ignored.

In 1989, Jeffrey Siker142 analyzed uses of the terms "Hebrew," "Jew," 
"proselyte," "Gentile," "Christian," along with mentions of circumcision, 
the Sabbath, and sacrifice, and found "evidence of competition for adher
ents between Jews, non-gnostic Christians, and Valentinian gnostics in 
the religious marketplace of the ancient world."143 On the basis of this, he 
speculated on the proper place of the Gospel according to Philip in the 
trajectory of Christian-Jewish controversy in Antioch (or perhaps 
Edessa). He did not seem to consider the possibility that the Gospel ac
cording to Philip represents more than one tradition or milieu, and did 
not note that, with the exception of a brief and enigmatic reference to cir
cumcision (Gos. Phil. 92.26-28), no passage or term involved in his 
analysis occurs after page 75 of the Gospel according to Philip. Siker's 
1989 article assumes the unity of the Gospel according to Philip without 
explicitly raising the question.

Mary, and Sophia in the Gospel of Philip' by Jorunn Jacobsen Buckley," in Images of 
the Feminine, ed K. L. King, 228-238.

141 Giulia Sfameni Gasparro, ""II 'Vangelo secondo Filippo:' rassegna degli studi e 
proposte di interpretazione," in Gnostica et hermetica. Saggi sullo gnosticismo e sull' 
eremetismo (Rome: Edizioni dell'Ateneo, 1982) 17-71. Reprinted with additions in 
Aufsteig und Niedergang der römischen Welt (Berlin: De Gruyter, 1988) 4107-4166.

142 Jeffrey S. Siker, "Gnostic Views on Jews and Christians in the Gospel of 
Philip," Novum Testamentum 31 (1989) 275-288.

143 Siker, "Jews and Christians," 284.
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In 1991, Yvonne Janssens144 published a new translation of the Gospel 
according to Philip with a very brief introduction, but did not remark on 
the unity or nature of the Gospel according to Philip as a whole.

Elaine Pagels’ 1991 essay, "The 'Mystery of Marriage’ in the Gospel 
of Philip Revisited”145 challenged some of the assumptions underlying a 
long debate. Do the Gospel according to Philip's references to a "mystery 
of marriage" refer to a practice involving—perhaps requiring—actual 
marriage,146 or was it purely symbolic and probably accompanied by an 
encratite stance?147 Pagels called attention to the fact that there is no un
ambiguous evidence with which to answer this question, and she asked 
why that would be, if the matter were of such central importance to 
Valentinians. Her solution was that the author of the Gospel according to 
Philip "expresses, precisely through his ambiguity on this topic, a delib
erate refusal to take sides on this issue," a refusal linked to a more gen
eral rejection of dualistic patterns of thought. This allowed her to take at 
face value Irenaeus' complaints that Valentinians followed no consistent 
pattern with regard to marriage, celibate marriage and solitary celibacy. 
This may well be the case, but several things should be noted. The entire 
debate on this matter in the Gospel according to Philip has assumed that 
there is a single stance delineated in that document, however ambigu
ously. Pagels also assumed a version of this, and based her interpretation 
on it. But her version is a curiously dual one: it is a short step from postu
lating a single author whose vision embraces multiple practices to postu
lating a collector who assembled material on multiple practices without 
feeling any need to harmonize or "correct" them. She also assumed that 
the Gospel according to Philip can be identified simply with the Valen
tinians (or with some branch of them). The Gospel according to Philip 
turns out to contain some non-Valentinian materials, the passages in it 
which may be Valentinian are not necessarily from the same branch of 
that movement, and it is not at all obvious that all the passages relating to

144 Yvonne Janssens, Évangiles gnostiques dans le corpus de Berlin et dans la bib
liothèque copte de Nag Hammadi (Louvain-la-nueve: Centre d'histoire des religions, 
1991)97-153.

145 Elaine H. Pagels, "The 'Mystery of Marriage' in the Gospel of Philip Revisited," 
in The Future of Early Christianity, ed. B. A. Pearson (Minneapolis: Fortress, 1991) 
442-454.

146 As held, with variations, by Quispel, Ménard, Grant, van Eijk and Jacobsen 
Buckley.

147 As held, again with variations, by Schenke, Segelberg, Janssens, Tripp and 
Williams.
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the "mystery of marriage" derive from a single source, or even from ex
clusively Valentinian sources.

In 1993, Holger Strutwolf published Gnosis als System. Zur Rezeption 
der valentinianischen Gnosis bei Origenes.m The first half of the book is 
an overview of Valentinian opinions: Strutwolf went through five topics 
(lines of development of the Valentinian teaching on the pleroma, the fall 
and the creation of the extra-pleromatic world, the creation of humans 
and the three-nature-teaching, the redeemer and his work, and Valen
tinian eschatology) and examined the position taken on each in a number 
of works understood to belong to the Valentinian schools. The Gospel 
according to Philip was one of the documents analyzed under each of the 
last four topics. The overview he provided is useful, but must be taken 
with a grain of salt: he did not question the unity of the Gospel according 
to Philip, nor the identification of its contents as Valentinian.

SUMMARY

As we have seen, most interpretations of the Gospel according to Philip 
have been based on the tacit assumption that a single viewpoint, theol
ogy, or set of ritual practices can be recovered from the document by 
considering all the passages it presents on a given theme or topic of in
terest. This has been true particularly for two groups: those who have de
fended the Gospel according to Philip's coherence (whether as an origi
nal exposition or as decisively shaped by a strong redactor), and also 
most of those who have attempted to interpret specific issues in the 
Gospel according to Philip, regardless of whether they saw it as a dis
orderly collection of materials from disparate origins, or a unity, or have 
just ignored the question. In contrast, several of those who have focused 
on the nature of the document, rather than on the meaning of its contents, 
have insisted on its composite nature, but this assessment has had little or 
no impact on the actual procedures used by those who sought to interpret 
the document's contents.

The recurrent attempts to show the literary unity of the Gospel ac
cording to Philip arise partly from the fact that some themes and interests 
are sprinkled throughout much of the document, producing an impression 
of continuity or coherence which remains tantalizingly elusive. This is a 148

148 Holger Strutwolf, Gnosis als System. Zur Rezeption der valentinianischen Gno
sis bei Origenes. (Göttingen: Vandenhoeck & Ruprecht, 1993).
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feature which must be accounted for in any assessment of the Gospel ac
cording to Philip. It seems to me, however, that there is also a practical 
motivation for arguing for the unity of the Gospel according to Philip. 
Seeing the document as a literary unity allows one to see it as a theolog
ical unity, as a document from which a coherent view on this or that 
subject can be extracted, from which a ritual practice can be recovered— 
as a document which can be interpreted. Jorunn Jacobsen Buckley came 
very near the heart of the matter:

It seem s to me better to stay with the text, deal with it, and assume. . . 
som e sort o f coh eren ce .. . .  To doubt the text's philosophical lucidity and 
consistency w ould mean, in som e sense, to question its being worth 
studying at a ll.149

Yet documents widely agreed to be the product of collection and 
redaction have been seen as worth studying. Composite texts can have 
many different degrees and sorts of lucidity and consistency, at the level 
of sources and at a redactional level, as collections motivated by coherent 
interests. The real problem posed by the hypothesis that the document is 
composite is the lack of approaches based on this view.

If the contents of the Gospel according to Philip are indeed diverse in 
origin, a more specific understanding of its composite nature and sources 
is needed, an understanding which is capable of generating new ap
proaches to its interpretation.

149 Buckley, "Conceptual Models," 4168-4169.



CHAPTER THREE

THE PRACTICAL MATRIX OF COLLECTIONS 
AND COLLECTION GENRES

An understanding of the collecting practices of the late ancient world, 
and of the organizing principles of collections formed by them, is 
essential if we wish to assess the possibility that the Gospel according 
to Philip might be a collection of diverse materials. Documents from late 
antiquity which are without doubt collections of diverse materials range 
from carefully edited works intended for publication to unedited notes 
and excerpts meant exclusively for private use, and span a wide range of 
subject matter.

A large body of derived or secondary literature circulated in late an
tiquity. It owed its existence to the conditions of reading in the ancient 
world, and it aimed to replace, in some degree and for some purposes, the 
original works on which it was based. Copies of books were expensive 
and sometimes difficult to acquire. They were also more laborious to 
read than modern books, being without word spacing or much punctua
tion. Until the codex supplanted the scroll, they were tedious to consult 
because of the unrolling (and re-rolling) necessary to consult something 
toward the middle or end, and they deteriorated quickly if consulted fre
quently. As one result, ancient people quoted texts from memory more 
often than modem people are inclined to, but their memories were based 
on reading carefully, with the knowledge that it would be difficult to re
turn to check anything.

Yet the choice was not simply between trusting one's memory and a 
laborious and time-consuming consultation of the text itself. Condensa
tions of books, summaries of opinions, school readers giving the high 
points of literature, handbooks for reference in medical, magical, legal, 
liturgical, and other matters, books of wit or wisdom, sayings of the wise, 
brave, rich or famous were all enormously popular. Scholars also made 
copious notes and excerpts as they read, to which they could later refer 
quickly. This would have been especially true when the book in
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question belonged to someone else.1 Sometimes these collections of 
notes made for private use were recopied and circulated. In a 
cheirographic culture, there is no clear line between private use and 
publication. Other collections were meant for publication from the start. 
This heterogeneous body of derived literature was the shadow cast by 
original writings whenever they were exposed to the light of general or 
specialized interest. Such documents have figured less—far less—in the 
agendas of modern scholarship than the original writings from which 
they derived, but in their own time, the derivative works were read by 
more people, and consulted more often even by the scholarly, than their 
originals.

Since, as Part Two of this work attempts to establish, the Gospel 
according to Philip is a collection of materials from disparate sources, 
only collections of similarly diverse material, and their collectors, will 
concern us here. Works such as epitomes (condensations of single 
works) and doxographies (summaries of the opinions of a single 
philosopher, or textbook guides to a number of philosophers, both of 
which were often presented in the form of excerpts) are not relevant. 
Nor are editions of a single author's work, even when this work is in the 
form of brief, independent units such as maxims or epigrams. 
Unfortunately, the distinction is not always clear: in some types of 
collections, disparate materials have been more or less thoroughly 
organized around the conceit of authorship by a single person. The title 
attached to the Gospel according to Philip places it within this 
category, although a less developed or more extrinsic claim of 
authorship would be hard to imagine. Works loosely attributed to a 
single author will sometimes require some examination to determine their 
relevance or irrelevance to this inquiry. Nonetheless, our goal will be to 
discover the ways that collectors and editors of disparate material 
worked in the first three centuries of the common era, along with the 
structuring principles of some earlier collections which were widely 
available and may have served as models during this period.2

1 Notes and excerpts made for private use would have met the needs served to
day not only by note taking, but also by photocopying, by the larger scale of pri
vate acquisition of books made possible by cheaper publishing technologies, and 
by the relatively assured possibility of renewed access to a given book created by 
public and institutional libraries and by interlibrary loans.

2 This chronological restriction means that our inquiry ends before the heyday 
of many of the more discussed types o f collection begins; the transferability of its 
conclusions to the Byzantine and Medieval periods will remain uncertain. Of more
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The questions we may hope to answer are these: What kinds of orga
nization and coherence are typically found in such collections? and 
especially, Can any of the types-of collections or collecting practices 
recoverable from this period explain the arrangement of the materials in 
the Gospel according to Philip, and the tantalizing traces of apparent 
order we find there? The question about the organizational features of 
different types of collections will concern us in this chapter and the 
next; their specific application to the Gospel according to Philip will be 
dealt with in chapters 10 and 11.

EXCERPTING A N D  COLLECTING PRACTICES IN LATE ANTIQUITY

Writing down notes and brief excerpts from one's reading was as natural 
an activity in late antiquity as it is now. Just as the form of these notes 
are influenced by the materials and technologies available to us—inex
pensive paper and cards, writing instruments which do not require 
frequent tending, photocopy machines, and easily portable computers all 
influence the way we work—so scholarship in the first centuries of the 
common era was shaped by the technologies and materials available 
then.

A Scholar's Habits

The younger Pliny wrote admiringly about his uncle's dedication to 
scholarship: rising hours before daylight, using every available minute 
for work. The elder Pliny's single-mindedness and unremitting pace were 
exceptional, but his general working procedures were typical of 
scholarly practices in his time.

Post cibum  saepe . . .  aestate si After som ething to e a t . . .  in
quid otii iacebat in sole, liber leg- summer when he was not too busy
ebatur, adnotabat excerpebatque. he would often lie in the sun, and a

book was read aloud while he 
made notes and extracts.

immediate consequence, the relevance to our period of categories determined in 
relation to that later body of works is not assured. Much of the scholarship on col
lections has either concerned those periods, or surveyed earlier material by means 
of categories derived from them. See, for example, Henri-Marie Rochais, "Flo
rilèges spirituels latins," and Marcel Richard, "Florilèges spirituels grecs," both in 
Dictionnaire de la spritualité (Paris: Beauchesne, 1964) 5.435-460 and 5.475-512. 
A survey somewhat more attentive to late antiquity may be found in Henry 
Chadwick, "Florilegium," in Reallexikon fur Antike und Christentum (Stuttgart: 
Anton Hiersemann, 1969) 7.1131-1160.
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Nihil enim legit quod non excer- 
peret; . . . .

Super hanc liber legebatur adnota- 
batur, et quidem cursim. . . .

In itinere quasi solutus ceteris 
curis, huic uni vacabat:

ad latus notarius cum libro et 
pugillaribus, cuius manus hieme 
manicis muniebantur, ut ne caeli 
quidem asperitas ullum studii 
tempus c ip eret.. . .

Hac intentione tot ista volumina 
peregit electorumque commentarios 
centum sexaginta mihi reliquit, 
opisthographos quidem et 
minutissimis scriptos; qua ratione 
multiplicatur hie numerus.

Referebat ipse potuisse se, cum  
procuraret in Hispania, vendere 
hos commentarios Larcio Licino 
quadringentis milibus nummum; et 
tunc aliquanto pauciores erant.

He made extracts o f everything he 
read . . . .

A book was read aloud during the 
meal and he took rapid n o te s .. . .

When traveling he felt free from 
other responsibilities to give every 
minute to work;

he kept a secretary at his side with 
a book and notebook, and in winter 
saw that his hands were protected 
by long sleeves, so that even bitter 
weather should not rob him o f a 
working hour. . . .

It was this application which en
abled him to finish all those vol
umes, and to leave me 160 note
books o f selected passages, written 
in a minute hand on both sides o f  
the page, so that really their num
ber is doubled.

He used to say that when he was 
serving as procurator in Spain he 
could have sold these notebooks to 
Larcius Licinus for 400,000 ses
terces, and there were far fewer o f  
them then.3

The elder Pliny read nothing without making excerpts and notes from it, 
according to his nephew. He recorded these selected passages 
(presumably, along with his own notes) in scrolls which, contrary to the 
usual practice for book production, were written on both sides.4 When 
he traveled, however, he had a secretary bring along a book and 
pugillares, a set of wax-coated writing tablets, the contents of which 
must have been copied out into a scroll upon arrival, by Pliny or the 
secretary. By the time of his death, Pliny had amassed 160 of his 
’’notebooks.” While these scrolls of excerpts and notes were made for

3 Pliny the Younger, Letters 3.5.10-17. Text and English translation from Pliny. 
Letters and Panegyricus. Volume 1, books 1-7. transl. Betty Radice (Cambridge 
MA: Harvard University Press, 1969).

4 The surface of the back of the scroll was subjected to mechanical wear, mois
ture, and oils every time the scroll was rolled or unrolled, and so deteriorated more 
quickly than the front. For personal use, when handling could be controlled and 
economy was important, using both sides made sense.



64 CHAPTER THREE

his own private use, he did receive at least one offer to buy them; had 
the sale been made, or arrangements made to copy the scrolls instead, 
the distinction between private use and publication would have become 
very thin.

The only work of Pliny's which has survived is his Natural Histories, 
a truly massive compendium of facts and reports which was 
undoubtedly part of the fruit of his excerpting labors. The Natural 
Histories are meticulously organized; a detailed table of contents 
appears at its beginning, which includes a list of authorities which Pliny 
consulted for each book. The presence of these "bibliographies" for 
each separate book affords us one small glimpse into the organization of 
Pliny's notebooks: extracts, or blocks of extracts, must have had the 
names of their authors attached.

The Materials o f Ephemeral Writing

As we have seen, Pliny's notebooks were scrolls inscribed on both sides, 
an inherently fragile format. The codex format of folded parchment or 
papyrus leaves was already appearing as a format for copies of literary 
works, but would remain an oddity for some time to come.5 The single
sided scroll was the only generally accepted form of the book all over 
the Roman empire in Pliny's day.

It was not, however, the only format for writing. Pliny or his secretary 
used a small sized set of wooden tablets for note taking on the road, 
called pugillares. A  larger sized set was properly called either tabulae 
or codices in Latin; Greek terminology did not differentiate by size, but 
by the number of tablets involved: one could take one's notes in a 
8 in ruxov> 'tpiKTUXOv, et cetera—all the way up to a 8eKdnxuxov.6 
Typically, two or more thin boards were bound together along one side 
by a leather thong laced through a series of holes; the opposite side 
generally had a single hole to accommodate another thong used to keep 
the set closed when not in use. Inside, both faces of each board (except 
the outer faces of the outermost pair) would have been occupied by a 
large, shallow rectangular recess surrounded by a narrow margin. The

5 Martial, writing around 85 C.E., seems to have made the first clear reference to 
literary works presented in the form of a codex (Epigrams 1.2), but the format re
mained a novelty until the third century. See Colin H. Roberts and T. C. Skeat, The 
Birth of the Codex (London: Oxford University Press, 1987), 24-29.

6 See Roberts and Skeat, Birth of the Codex, 11-14, and Joseph van Haelst, "Les 
Origines du Codex" in Les débuts du codex, ed. A. Blanchard (Brepols: Tumhout, 
1989) 13-35, especially 14-17.
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recessed area was spread with beeswax, which could be written on by 
anything with a narrow point.7 Tablets from the first few centuries of the 
common era have been found with their wax intact and its writing still 
legible;8 judging by their example, it seems that users often placed a 
small lump of wax on the wooden margins of the tablets to keep the 
waxed surfaces spaced further apart and reduce the possibility of 
damage. Such "notebooks" could hold a considerable amount of text: 
ten tablets would yield 18 writing surfaces—half the number of pages 
taken up by the extant copy of the Gospel according to Philip.

The other principle medium for temporary notes and calculations in 
this period was parchment.9 It had several major advantages: it was 
lighter in weight than wood, more compact, fire-retardant (rather than 
very highly inflammable, like cellulose products such as papyrus and 
wood, particularly waxed wood), and essentially waterproof. Its value 
for note-taking, composing, calculating, and other forms of ephemeral 
writing lay in the last-mentioned attribute: because carbon ink (as 
opposed to metallic inks and those containing dyes) did not soak deeply 
into parchment, it could be scrubbed clean and reused. Papyrus was 
sometimes also used in the same way, but was more fragile and unlikely 
to stand up to repeated reuse.10 The form called pugillares membranei

7 Occasionally unwaxed wooden tablets were also used, with chalk or with ink. 
See discussion in Roberts and Skeat, Birth of the Codex, 11, and van Haelst, "Orig
ines," plate 2, for a photograph of inked wooden tablets.

8 For a description (and photographs) of waxed tablets in sets of 4, 5 and 10, 
dating from the second to the sixth century C.E., see Patrice Cauderlier, "Quatre 
cahiers scolaires (Musée de Louvre): Présentation et problèmes annexes," in Les 
débuts du codex, ed. A. Blanchard (Brepols: Turnhout, 1989) 43-59; see also 
Rosario Pintaudi, "Tavolette lignee e cerate della biblioteca vaticana," also in Les 
débuts du codex, ed. Blanchard, 61-67.

9 Roberts and Skeat, Birth of the Codex, 16-23 (and plate II for an example), 
and van Haelst, "Origines" in Les débuts du codex, 18-20.

10 See Roberts and Skeat, Birth of the Codex, 17-18.
Attempts to assess the relative cost of the two materials have been inconclusive, 

because the recorded prices we have for each come from different periods. See 
Roberts and Skeat, Birth of the Codex, 7. Both were labor intensive to manufacture. 
Parchment required animal raising, which itself required considerable time and 
which was limited, in any given area, by the local resources and by the other de
mands made upon them. The papyrus plant, on the other lhand, grew in quantity 
only along the Nile, so that its price elsewhere included shipping costs and, since 
Egypt held a virtual monopoly, was also subject to taxation and other manipula
tion. Because the availability and price of the two materials was tied to unrelated 
factors, there was probably considerable instability, over the course of centuries, in 
their relative prices. See Naphtali Lewis, Papyrus in Classical Antiquity (Oxford:
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or simply m em branae  consisted of a sheet or several sheets of 
parchment folded in imitation of. the more familiar waxed tablets. 
Quintillian made a comparison of the two media:

scribi optime ceris, in quibus 
facillima est ratio delendi, nisi forte 
visus infirmior membranarum 
potius usum exiget,

quae ut iuvant aciem, ita crebra 
relatione, quoad intinguuntur, 
calami morantur manum et 
cogitationis impetum frangunt.

Relinquendae autem in utrolibet 
genere contra erunt vacuae tabellae, 
in quibus libera adiiciendo sit 
excursio. Nam interim pigritiam 
emendandi augustiae faciunt aut 
certe novorum interpositione priora 
confundant.

It is best to write on wax owing to 
the facility which it offers for era
sure, though weak sight may make 
it desirable to employ parchment by 
preference.

The latter, however, although o f  
assistance to the eye, delays the 
hand and interrupts the stream of  
thought owing to the frequency 
with which the pen has to be 
supplied with ink.

But whichever we employ, we 
must leave blank pages that we 
may be free to make additions 
when we will. For lack o f  space at 
times gives rise to a reluctance to 
make corrections, or, at any rate, is 
liable to cause confusion when new  
matter is inserted.11

Quintillian here weighs the relative merits of these two options from the 
perspective of their usefulness for original composition, where 
unhindered speed in recording thoughts is important, and it is probable 
that one will want to make both minor and major changes or 
rearrangements. It would seem empirically that the task of arranging 
excerpted materials would also favor paraphernalia allowing easy 
erasure or very low cost, or both.

The Use o f Intermediary Documents

Two unusual papyri, one from considerably before the period of our in
vestigation and one from the first century C.E., may offer a glimpse into 
the use of temporary, intermediary documents by editors of collections.

One is a well-worn scroll from the third century B.C.E., containing the 
first line and the total number of lines of each of about 240 epigrams;

Clarendon Press, 1974) 129-134 for further discussion on the economy of pa
pyrus.

11 Quintillian Institutio Oratoria 10.3.31-32. Text and translation from The In- 
stitutio Oratoria of Quintillian vol. 4, ed. and transi. H. E. Butler, (Cambridge, MA: 
Harvard University Press, 1979) 108-109.
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this list is divided into four books.12 13 The roll is inscribed at its beginning 
xot e7u^T)TO'U|ieva t<ov eniypaniiaxcov ev xrj a ' pbp^q). Alan Cameron 
conjectured that the roll "appears to be a librarian's (or scholar's) list of 
desiderata (eni^nToupeva), poems that are 'missing' or 'required', pre
sumably for the purpose of checking a corrupt or defective text."n This 
presumed purpose is possible, but it points to a very ambitious undertak
ing. Cameron's suggestion assumes a number of things: someone wishes 
to check a text which has extensive damage or corruptions, although 
Cameron thinks this text is not a multi-author anthology but probably 
only a series of rolls in which assorted small, single author collections 
have been recorded. His hypothetical librarian or scholar must not have 
expected to find another copy of the same text—if he or she did, it 
would be much simpler to compare the two. Cameron's understanding of 
the document implies a proposed search for individual epigrams 
preserved in other, different collections. Such a needle-in-a-haystack 
search would require remarkable motivation, motivation more likely to 
be found in the editing of a respected classic than the correction of a roll 
containing miscellaneous small collections.

It seems to me more plausible that a document of this kind was a col
lector's working document, recording choices which had been made 
from a source or sources known to him or her, and developing a 
tentative ordering of those selections. The list contains just enough 
information to jog the memory, enabling a provisional impression of the 
whole without the trouble of copying out the full text. At this stage 
insertions, deletions, and rearrangements could be made with a minimum 
of trouble, although this particular papyrus shows no traces of such 
activity. If and when the arrangement was deemed satisfactory, a full 
copy could be made, or the list could be turned over to a scribe, along 
with the source documents, for production. The title may indicate that 
this text is just such a list, from which a scribe was to work to produce a 
full copy.

P. Oxy. 3724, a group of fragments from the extra paper at the end of 
a first century C.E. papyrus roll, shows the signs of this sort of 
rearrangement.14 These fragments contain six columns written on the

12 See Alan Cameron, The Greek Anthology from Meleager to Planudes 
(Oxford, Clarendon, 1993) 9-10.

13 Cameron, Meleager to Planudes, 10.
14 The Oxyrhynchus Papyri vol. 54, ed. Peter Parsons .(London: Oxford Uni

versity Press, 1987) 65-84.
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recto, and two on the verso. Only the first few words (not the whole first 
line) of 175 epigrams have been recorded. Thirty-one of these can be 
identified (provisionally: different epigrams were known to share the 
same incipit), and of these, 25 are elsewhere attributed to Philodemus, 
and two to Asclepiades. Evidence can be assembled to link many of the 
others to Philodemus, and the entire group may have come from his 
pen,15 but the evidence is mostly quite circumstantial. Cameron argued 
against any artistic arrangement in the order of the material, but when 
most of the epigrams are unknown and only the first two or three words 
are listed in this document, any assessment of artistic merit seems ill- 
advised.

Most intriguingly, however, this list contains several repetitions. In 
some cases, the first instance of a repeated incipit is canceled. Also, two 
epigrams have been written out in full. The margins contain occasional 
check marks and sequences of numbers from one to ten. The list seems 
clearly to be a working list of contents for a projected anthology.

THE RELATIONSHIP OF PRIVATE NOTES TO PUBLISHED WORKS

The distinction between private notes and published works was much 
less clear in the days before print. Very many situations—possibly 
involving the majority of documents that existed in late antiquity—fell 
into a grey area between the two.

Inadvertent Publication

The second century C.E. physician Galen made several comments which 
illustrate the thin line between private notes and published works, 
although the material in question was principally or wholly notes on 
observations rather than excerpted materials. At the beginning of his 
IIEPI ANATOMIKQN ErXEIPHXEQN, On Anatomical Procedures, he 
recalled his reason for composing that work:

Flavius Boethus, the Roman Consul, as keen an anatomist as ever lived, 
on leaving Rom e for his native Ptolemais [A.D. 165] urged m e to record 
these 'procedures.' I gave him, among other works, my De anatomicis 
administrationibus libri duo. These were o f notes [only] for, while he was

15 See Cameron, Meleager to Planudes, 379-387, and David Sider "Looking for 
Philodemus in P. Oxy. 54.3724," Zeitschrift fur Papyrologie und Epigraphik 76 
(1980) 229-236.
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with us [162-5], he had made many observations in a short time and had 
asked me for som e such records as memoranda. But since he is now dead 
and I have no copies (for those I had in Rome were destroyed by fire), at 
the urging o f friends I decided to write others to give them.16

Thus we have a record of a book being written a second time by its 
original author because all the copies of it have perished or become 
unavailable.17 The second version, at least, was intended to be shared 
among a circle of friends and fellow scholars.

Galen frequently referred his readers to other works of his in which 
topics were developed more fully; occasionally these references include 
some statement about the circumstances in which the other book was 
written, or its purpose. A little after the comment quoted above, he 
wrote:

De thoracis et pulmonis motu libri tres I wrote long ago, as a youth. It was 
for a fellow-student, returning to his own country after a long absence. He 
wished to display his talents in public, but lacked lecturing ability. He, too, 
died and thus this book becam e public property, so that many got hold o f  
it, though it was not for publication.18

Here we have a work not intended for publication or circulation at all 
but "ghost-written" for a specific friend to present orally, which 
nevertheless became public property—i.e., "published"—after the friend 
died. Further along in the same work he makes another comment, that he 
wrote his De musculorum dissectione at the request of colleagues who 
needed memoranda (tmopv'npaTa) while they were traveling.19 He 
recounted similar events in his book On Venesection against the 
Erasistrateans in Rome concerning a lecture which he re-dictated at the 
request of one of his hearers, and which subsequently against his 
explicit wishes became public; in the Nature o f Man he stated that he 
wrote On the Elements according to Hippocrates at the request of a 
friend going abroad, and it too leaked out.20

16 Galen. On Anatomical Procedures. Tîepi AvaropiKCDv EyxeipweMV- De 
Anatomicis Administrationibus. Transi, and ed. Charles Singer (London: Oxford 
University Press, 1956), 1.1.215-216.

17 Situations like this, in which more than one "originär version is produced are, 
of course, one source of complexity in later manuscript traditions.

18 Galen, De anatomicis administrationibus 1.1.217. Translation Singer, Galen.
19 Galen, De anatomicis administrationibus 1.3.227.
20 For these last two, see Peter Brain, Galen On Bloodletting (Cambridge: Cam

bridge University Press, 1986) 41-42.
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Published Miscellanies

Along with works which accidentally became public property, minimally 
organized miscellanies were being published, some of which were, or 
purported to be, unorganized notes or collections of excerpts. The elder 
Pliny in the first century C.E., and Aulus Gellius in the second, both re
flected on the number of these, and each sought to differentiate his 
work from that tradition—although in Gellius' case, as we shall see, the 
protestations of difference were largely tongue in cheek.

The high degree of organization shown by Pliny in his Natural 
Histories was unusual. Pliny commented in his preface to that work 
about the titles being given to books in his day, especially by Greek 
writers, and complained about their contents: KHPION, KEPAI 

’ AMAA0EIAX, ’ IA, MOTSAI, TIANAEKTAI, ETXEIPIAIA, AEIMftN, niNAE, 
ZXEAION, were popular book titles known to him: "Honeycombs," 
"Horn of Plenty," "Violets," "Muses," "Hold-all," "Handbook," "Meadow," 
"Tablet," "Impromptu"—"titles that might tempt a man to forfeit his bail," 
Pliny exclaimed, "but when you get inside them, good heavens, what a 
void you will find between the covers!"21

The Attic Nights as Pseudo-Notebook

Aulus Gellius situated his own Attic Nights in just such a tradition, even 
making the claim that the editing he had done did not extend to the 
organization of his materials.

U si . . . sumus ordine rerum 
fortuito, quem antea in excerpendo 
feceramus.

Nam proinde ut librum quemque in 
manus ceperam seu Graecum seu 
Latinum vel quid memoratu 
dignum audieram, ita quae libitum 
erat, cuius generis cumque erant, 
indistincte atque promisee 
annotabam eaque mihi ad 
subsidium memoriae quasi 
quoddam litterarum penus 
recondebam,

. . .  in the arrangement o f my 
material I have adopted the same 
haphazard order that I had pre
viously followed in collecting it.

For whenever I had taken in hand 
any Greek or Latin book, or had 
heard anything worth remem
bering, I used to jot down what
ever took my fancy, o f any and 
every kind, without any definite 
plan or order; and such notes I 
would lay away as an aid to my 
memory, like a kind o f literary 
storehouse,

21 Pliny, Natural Histories, Preface and Books 1-2 translated H. Rackham 
(Cambridge, MA: Harvard University Press, 1949) 15-17.
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ut quando usus venisset aut rei aut 
verbi, cuius me repens forte oblivio  
tenuisset, et libri ex quibus ea 
sumpseram non adessent facile 
inde nobis inventu atque 
depromptu foret.

Facta igitur est in his quoque 
commentariis eadem rerum 
disparilitas quae fuit in illis

annotationibus pristinis, quas 
breviter et indigeste et incondite ex 
eruditionibus lectionibusque variis 
feceramus.

Sed quoniam longinquis per 
hiemem noctibus in agro . . .  terrae 
Atticae commentationes hasce 
ludere ac facere exorsi sumus, 
idcirco eas inscripsimus Noctium 
esse Atticarum, nihil imitati 
festivitates inscriptionum quas 
plerique alii utriusque linguae 
scriptores in id genus libris 
fecerunt.

Nam quia variam et miscellam et 
quasi confusaneam doctrinam 
conquisiverant, eo titulos quoque 
ad earn sententiam exquisitissimos 
indiderunt.

Namque alii Musarum 
inscripserunt, alii Silvarum, ille 
JTé/rAov, hic ’ApaXOeiaç Képaç , 
alius Kripia , partim Aeipœvaç , 
quidam Lecîionis Suae, alius 
Antiquarum Lectionum atque alius 
’AvOripœv, et item alius 
EvpTjjuâTcov.

Sunt etiam qui Avxvovç in- 
scripserint, sunt item qui Zrpco- 
pareîÇy sunt adeo qui TJavôéKxaç 
et 'EXiKœva et npopXijpara et 
’Eyxeipiôia et napaÇi<pi8aç. Est 
qui Memoriales titulum fecerit, est 
qui npaypan kù et îlâpepya  et 
AiôaoKaXiKày

so that when the need arose o f a 
word or a subject which I chanced 
for the moment to have forgotten, 
and the books from which I had 
taken it were not at hand, I could 
readily find and produce it.

It therefore follows, that in these 
notes there is the same variety o f  
subject that there was in those

former brief jottings which I had 
made without order or arrange
ment, as the fruit o f instruction or 
reading in various lines.

Since . . .  I began to amuse m yself 
by assembling these notes during 
the long winter nights which I 
spent on a country-place in the land 
o f Attica, I have therefore given 
them the name Attic Nights, 
making no attempt to imitate the 
witty captions which many other 
authors o f both languages have 
devised for works o f the kind.

For since they had laboriously 
gathered varied, manifold, and as it 
were indiscriminate learning, they 
therefore invented ingenious titles 
also, to correspond with that idea.

Thus, some called their books "The 
Muses," others, "Woods," one 
used the title "Athena's Mantle," 
another "The Horn o f Amaltheia," 
still another "Honeycomb," several 
"Meads," one "Fruits o f my 
Reading," another "Gleanings from  
Early Writers," another "The 
Nosegay," still another 
"Discoveries."

Some have used the name 
"Torches," others, "Tapestry," 
others, "Repertory," others 
"Helicon," "Problems," "Hand
books," and "Daggers." One man 
called his book "Memorabilia," one 
"Principia," one "Incidentals," 
another "Instructions."
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est item qui Historiae Natural is, et 
riavToSanfjç ' Ioxopiaç, est 
praeterea qui Pratum, est itiderp qui 
nâyK apn ov , est qui Tôkcûv 
scripserit;

sunt item multi qui Coniectanea, 
neque item non sunt qui indices 
libris suis fecerint aut 
EpistularumMoralium aut 
Epistolicarum Quaestionum aut 
Confusarum et quaedam alia 
inscripta nimis lepida multasque 
prorsum concinnitates redolentia.

N os vero, ut captus noster est, 
incuriose et inmeditate ac prope 
etiam subrustice ex ipso loco ac 
tempore hibemarum vigiliarum  
Atticas Noctes inscripsimus, 
tantum ceteris omnibus in ipsius 
quoque inscriptions laude 
cedentes, quantum cessim us in 
cura et elegantia scriptionis.

Sed ne consilium quidem in 
excerpendis notandisque rebus 
idem mihi, quod plerisque illis, 
fuit. Namque illi omnes et eorum 
maxime Graeci, multa et varia 
lectitantes, in quas res cumque 
inciderant, "alba," ut dicitur,
"linea" sine cura discriminis solam  
copiam sectanti converrebant,

quibus in legendis ante animus 
senio ac taedio languebit quam 
unum alterumve reppererit quod sit 
aut voluptati legere aut cultui 
legisse aut usui meminisse.

Ego vero, cum illud Ephesii viri 
summe nobilis verbum cordi 
haberum, quod profecto ita est 
Tio^upaBiri voov où ôiôàoK ei, 
ipse quidem volvendis 
transeundisque multis admodum 
voluminisbus

Other titles are "Natural History," 
"Universal History," "The Field," 
"The Fruit-basket," or "Topics."

Many have termed their notes 
"Miscellanies," some "Moral 
Epistles," "Questions in Epistolary 
Form," or "Miscellaneous 
Queries," and there are som e other 
titles that are exceedingly witty and 
redolent o f extreme refinement.

But I, bearing in mind my lim i
tations, gave my work off-hand, 
without premeditation, and indeed 
almost in rustic fashion, the caption 
o f Attic Nights, derived merely 
from the time and place o f my 
winter's vigils; I thus fall as far 
short o f all other writers in the 
dignity too even of my title, as I do 
in care and in elegance of style.

Neither had I in making my ex
cerpts and notes the same purpose 
as many o f those whom I have 
mentioned. For all o f them, and in 
particular the Greeks, after wide 
and varied reading, with a white 
line, as the saying goes, that is 
with no effort to discriminate, 
swept together whatever they had 
found, aiming at mere quantity.

The perusal o f such collections will 
exhaust the mind through 
weariness or disgust, before it 
finds one or two notes which it is a 
pleasure to read, or inspiring to 
have read, or helpful to remember.

I myself, on the contrary, having at 
heart that well-known saying of a 
famous Ephesian, "Much learning 
does not make a scholar," did, it is 
true, busy and even weary m yself 
in unrolling and running through 
many a scroll,
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per omnia semper negotiorum 
intervalla in quibus furari otium 
potui exercitus defessusque sum,

sed modica ex his caque sola accepi 
quae aut ingenia prompta 
expeditaque ad honestae eruditionis 
cupidinem utiliumque artium 
contemplationem celeri facilique

compendio ducerent aut homines 
aliis iam vitae negotiis occupatos a 
turpi certe agrestique rerum atque 
verborum imperitia vindicarent.

working without cessation in all the 
intervals o f business whenever I 
could steal the leisure;

but I took few items from them, 
confining m yself to those which, 
by furnishing a quick and easy 
short-cut, might lead active and 
alert minds to a desire for inde

pendent learning. . . or would save 
those who are already fully occu
pied with the other duties o f life 
from an ignorance o f words and 
things which is assuredly shameful 
and boorish.22

Many of these titles reflect the idea of an aggregation of individual small 
units (as "Violets,” "The Nosegay," and the less dainty titles, "Daggers" 
and "Torches" [or "Lamps"]); another image which many of these titles 
put forward as an aspect of their works is that of disorder ("Hold-all," 
"Meadow/Field," "Impromptu," "Fruit-basket"). Many make explicit ref
erence to their nature as collections, or to the paraphernalia of collecting 
activity; "Fruits of my Reading," "Gleanings from Early Authors," "Dis
coveries," "Memorabilia," and "Tablet." Aulus Gellius would have 
known of Pliny's Natural Histories', this passage was a mocking play on 
his protests; his own title, Attic Nights, belongs to the subgroup of titles 
referring to their own collecting process. This general tradition of book 
titling is also the convention within which Clement christened his 
Stromateis ("Tapestries")—mention of this title by Gellius in the middle 
of the second century shows that Clement was not the first to use it. 
Many of these works probably offered miscellaneous excerpts, with or 
without connecting comments, in a very lightly edited form.

Gellius' belittling claims about his own work are somewhat 
disingenuous. The echo of Pliny's comments was entirely deliberate; 
Leofranc Holford-Strevens wrote:

. . . when we find among these more elegant titles 'Natural History' (§8),
far less inspired than 'Attic Nights', we cease to take Gellius' humility at

22 Attic Nights, preface 2-12. Text and translation from The Attic Nights of 
Aulus Gellius, vol. 1, ed. and transi. John C. Rolfe (Cambridge MA: Harvard Uni
versity Press, 1984) xxvii-xxxi.
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face value. 'Pliny was a dry old stick,' he is saying, 'but I can improve on 
even the fancy titles, let alone his.' He was right.23

The Attic Nights appears as a sequence of notes on unrelated topics, 
mostly philological, biographical, historical, and legal, with some ethical 
philosophy and some "scientific" curiosities, arranged in a seemingly 
random order. René Marache observed,

A ulu-G elle a ainsi noté des détails de toute sorte, sans choix ni dessein  
prémédité. Puis il a repris ses notes en éliminant vraisem blablem ent pas 
mal, mais il le dit nettement, sans aucun souci d'y introduire un ordre, quel 
qu’il fût.24

The individual chapters range in length from a few lines to several pages, 
and are grouped into twenty books. It is probable that for the most part 
they do follow the haphazard order of his collecting efforts, but this 
cannot be the whole story. Four quotations from Cicero's Orator, from 
sections 158, 159, and two from 168, appear in books 15, 2, 13 and 18 
respectively, while in book 10, material is cited from Hyginus' commen
tary on Virgil’s Aeneid 6 dealing with verses 365-6 first, then 122-3, then 
617-19.25 More typically material from a single source is treated in a 
block or in close proximity. Obviously, the work had undergone some 
editing and rearrangement, although Marache called the composition of 
the individual chapters "peu rigoureuse" and Holford-Strevens 
characterized the final editing as "somewhat slipshod."26Nevertheless, 
Marache was correct that the excerpts are the "raison d'être" of the 
work. A random order of topics was both the natural result of the 
original collecting process and a trait which was seen as desirable, 
providing in variety a hedge against tedium. Despite some evidence of 
tampering with the original order in which the material was collected 
(which can partly be explained as motivated by a desire to break up an 
excessively long discussion of a single theme or by a single author), 
Gellius' claims, that he has reproduced the random order of collecting in 
his published work, and has striven to avoid tiresomeness, seem 
approximately accurate. Nevertheless, most of Gellius' text is his own

23 Leofranc Holford-Strevens, Aulus Gellius (Chapel Hill: University of North 
Carolina Press, 1988) 21.

24 René Marache, Aulu-Gelle. Les Nuits Attiques. Livres I-IV (Paris: Société 
d'édition "Les Belles Lettres," 1967) xvi.

25 These examples, along with some others which are quite probable (but just 
possibly circumstantial) are given by Holford-Strevens, Aulus Gellius, 26.

26 Marache, Aulu-Gelle, xvii and Holford-Strevens, Aulus Gellius 24.
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prose recounting and commenting on others' ideas and opinions; 
excerpts there are in abundance, but his is the most frequent voice.

The following characteristics are found in the Attic Nights:

• an introduction by the collector;

• comments, explanations, and development by the collector;

• attribution o f  excerpted material;

• considerable variation in the size o f  units, including very short to 
relatively long;

• som e redistribution o f materials when much has been taken from a single 
author, in accordance with a stated aim of avoiding tedium;

• a claim that the work follows the random order o f collecting;

• som e thematic and motif clusters.

The Influence o f Anthologies on Original Composition

We are dealing here with a curious literary phenomenon, one which it 
would be perilous to the investigator of ancient collections to ignore. 
Alongside genuine notebooks, which without a doubt existed, there 
were pseudo-notebooks which affected the discontinuous style of the 
genuine article; they seem to have been generated by subjecting real 
notebooks to a more or less superficial editing. Nor were these published 
miscellanies the limit of this trend. Excerpting and anthologizing were so 
popular that their disjointed style even came to influence the writings of 
original authors. Miriam Lichtheim commented,

The anthologizing activity also affected the form o f individual moral 
treatises. 1. Som e treatises were so loaded with quotations as to becom e 
loose in structure. The now lost writings o f the Stoic Chrysippus were said 
to have been thus overloaded, and the manner is apparent in som e works o f  
Plutarch, be they genuine or spurious. 2. Som e moral treatises cam e to 
consist o f minimally connected sequences o f admonitory sayings arranged 
in short paragraphs. The Pseudo-Isocratean instructional speech A d  
Demonicum  is a famous early example. 3. The ultimate form— personal 
thoughts o f  a m oralist formulated in aphorism s— is present in the 
reflections o f the emperor Marcus Aurelius. 4. There was a blurring o f the 
distinction between the work o f an individual moralist and a compilation o f  
moral sententiae attributed to a certain author. A  popular collection o f the 
latter kind was the Sentences o f  Sextus. 5. The aphoristic trend affected
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m oralizing poetry, such as that o f Chares, and Phoinix o f  Colophon, the 
remnants o f w hose poetry show  that they versified moral lessons in the 
form o f short paragraphs."27 28

We will encounter the results of this trend over and over again.

TH E CULTURE OF EXCERPTING A N D  THE CATEGORY "GENRE"

The parameters of our inquiry—works composed of relatively short 
units derived from multiple sources—encloses a considerable range of 
phenomena.

At one end of the spectrum lie private notebooks of extracts 
arranged only in the order in which the material was encountered, such 
as the elder Pliny's lost notebooks. Such private notebooks were 
organized by chronological circumstances and practical considerations 
only. Sometimes private notebooks, as we have seen, became public; 
moreover, some intentionally published works were (or claimed to be) 
generated in the same way, and expressed pride in their haphazard 
organization. While very few clear examples of completely unedited or 
minimally edited works have survived, very many of them must have 
existed; it would seem inherently unlikely that they would show a 
consistent set of formal characteristics. Analysis of the "genre" of a 
genuine notebook would be about as relevant as analysis of the "genre" 
of its nearest modem counterpart, a stack of photo-copied pages from 
various books and articles, made for private reference and arranged 
chronologically in the order in which they were copied. We must be 
sensitive to the possibility that some documents were shaped by 
excerpting practices and the limitations imposed by the materials 
available for those practices, by the compiler's interests, and by chance, 
rather than by conscious or unconscious participation in any literary 
form.2*

At the other end of this spectrum, our parameters also include groups 
of texts which quite clearly do share conventions which are consciously 
literary conventions, not merely similarities derived from common needs 
and materials. Multiple author epigram collections constitute a genre (or 
several genres) wholly contained within the boundaries of our parame

27 Miriam Lichtheim, Late Egyptian Wisdom Literature in the International 
Context. A Study of Demotic Instructions. (Orbis biblicus et orientalis 52; Göt
tingen: Vandenhoeck & Ruprecht, 1983) 25-6

28 Clement's Excerpta ex Theodoto is an example of such a notebook.
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ters, in that they exhibit certain conventions which distinguish them 
from single-author collections of epigrams, and their units are by 
definition relatively short.29 30 Collections of sayings and/or anecdotes can 
focus on a single person (in which case they fall outside the parameters 
of immediate relevance to the Gospel according to Philip),™ or on many 
people—the latter sort generally find coherence in a theme (such as 
bravery) or a class of people (such as generals).31 Instructions often 
involve the conceit of a single author, but even when this is developed, 
they include folk proverbs and wise sayings that circulated 
internationally, as well as material which may be peculiar to their 
author/compiler.32

Collections of miscellaneous wise sayings or aphorisms also circu
lated, with neither individual attribution nor much to develop or 
reinforce a link to a single author. These were generally at least titled 
with someone's name, but often represent collections of ideologically, as 
well as formally, diverse material.33 Perhaps the oddest category of these 
collections are the ones which consist of brief excerpts from the work of 
a single dramatist. Although these were drawn from a single author, they 
do not represent a single point of view, since they were taken from the 
mouths of many different characters, with different commitments and 
motivations, in assorted dramatic situations.34

29 For example, the Garlands of Meleager and of Philip, preserved in the Greek 
Anthology.

30 As does, for example, Lucian's account of the wit and wisdom of the philoso
pher Demonax (see Lucian l  ed. A. M. Harmon (Cambridge, MA: Harvard Uni
versity Press, 1953) 141-173), or the Gospel according to Thomas, or the synoptic 
gospels' Sayings Source ("Q").

31 For example, pseudo-Plutarch’s various apophthegm collections and Pirqe 
'Abot

32 Such as the Instruction of Papyrus Insinger, or the collections included in the 
book of Proverbs.

33 Such as the Sentences of Sextus and the collections derived from it or its 
sources.

34 Two examples are the Sentences of Publilius Syrus (Minor Latin Poets ed. J. 
W. Duff and A. M. Duff [Cambridge, MA: Harvard University Press, 1935] 3-111), 
and the several collections which formed around a core of material excerpted from 
Menander (Menandri Sententiae ed. S. Jaeckel [Leipzig: Teubner, 1964]). Each of 
these also happens to represent not a single document but an entire tradition, in 
which practically every copy was a significantly different version. See Henry 
Chadwick, "Florilegium," Reallexikon fur Antike und Christentum. Stuttgart: Anton 
Hiersemann, 1969, 7.1131-1160.

These contrast strongly with true single author collections such as Epicurus' 
Kyriai doxai, compiled by Epicurus himself or a close disciple (quoted in full by 
Diogenes Laertius, Lives 10.138-144,) or the Sentences of Porphyry, which pro
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The validity with which these collections of unattributed aphorisms 
can be treated as a genre is open to question. By nature, they lack most 
of the features discussed above. -Max Kiichler wrote: "Die mehr oder 
weniger lose Aneinanderreihung kurzer, möglichst prägnanter Worte is 
die einzige sich durchhaltende formale Gemeinsamkeit."35 36 Echoing 
Küchler, Miriam Lichtheim wrote, "What is shared by all collections of 
logoi sophon and makes of them a single genre despite differences in 
situation, intention, authorship, and level is the looseness of form."16If a 
core of demonstrable formal features is desirable for the designation of a 
genre—preferably accompanied by similar functions and partially 
analogous social settings—statements such as these are very far indeed 
from adequate designations of a genre.

When sample texts from this somewhat wider range of collections are 
analyzed for their organizing principles, a curious situation is revealed. 
Documents composed of material of similar subject, or of similar formal 
units, are not characterized by distinctive organizing principles. Con
versely, collections of materials markedly different in subject or form (on 
the level of individual units) often share many of the same organizing 
principles. The literary features that have generally been used to mark 
out genres or subgenres of collections mostly have to do with 
introductory matter (proems of epigram collections, exordia of the 
instructions), or clues to the collection's function or social setting, or 
they have depended upon the nature of the materials involved, either 
the form of individual units (epigrams, apophthegms, monostichic 
sayings, et cetera), or their subject matter. As we shall see, the principles 
by which the bodies of collections were arranged seem to have been 
chosen from a smorgasbord of known possibilities, without any regard 
for the apparent function of the collection under construction, or the 
form or subject matter of the units being collected. Perhaps it is better to 
think in terms of the relation of the apparent purposes of the collection 
to its individual organizing strategies, and the degree to which the result

vided, in the form of excerpts gleaned from his writings (perhaps by himself) a 
quick guide to his thought. (See Diogenes Laertius. Lives of Eminent Philosophers 
transl. R. D. Hicks [Cambridge, MA: Harvard University Press, 1965] and Thomas 
Davidson, "The Sentences of Porphyry the Philosopher" Journal of Speculative 
Philosophy 3 [1869] 46-73.)

35 Max Kiichler, Fruhjudische Weisheittraditionen (Gottingen: Vandenhoeck & 
Ruprecht, 1979) 258.

36 Lichtheim, Late Egyptian Wisdom Literature, 27. Lichtheim cites Kiichler, 
among others, in support of this assessment.
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is (or is not) modeled after other published collections. The former is a 
matter of practical considerations; the latter situates a work within a 
generic matrix already traversed by multiple crisscrossing trajectories.



CHAPTER FOUR

Since the Gospel according to Philip was almost undoubtedly composed 
after the end of the first century and before the beginning of the fourth, 
material from the second and third centuries will be taken as constituting 
the document's immediate milieu. Only collections of relatively short 
units of material from multiple sources will be considered. Since this lit
erature is not well preserved, we will also consider materials from the 
first century as evidence of trends which were already established, and 
probably not yet extinct, at the time the Gospel according to Philip was 
written, and editorial principles evident in earlier works which were still 
being edited (as opposed to merely copied) at that time.

Demotic Instructions

Demotic Egyptian instructions were still being edited and revised in the 
first centuries of the common era. They stand at the culmination of a very 
long tradition which, in the Ptolemaic period, developed in some new 
directions under the influence of Greek literary (and "subliterary") forms.

Pre-Demotic Egyptian instructions typically wove their component 
"sayings" into coherent discourses.1 Some of these sayings were un
doubtedly traditional proverbial material, and some of them may have 
been imported sayings of "international" circulation. Nevertheless, their 
existence as independent units was systematically obscured in the classi
cal Egyptian instruction. Sections of considerable length could be orga
nized in formulaic ways: in the Instruction o f Ptahhotep, most sections 
have a three-fold organization: sketch of a possible situation, imperatives, 
generalizing explanation. In the Instruction o f Any and the Instruction of 
Amenope, a command or prohibition is followed by explanation or 
motivation. Often the matter is immediately repeated in a second, parallel 
command-explanation pair. Sometimes longer tripartite forms are used, 
as in Ptahhotep. A  general topic is usually considered through a number

ORGANIZING PRINCIPLES OF SOME COLLECTIONS

1 I am dependent on Miriam Lichtheim, Late Egyptian Wisdom Literature, 6-22, for 
the background information on pre-Demotic instructions.
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of these sequences before a new reflection is introduced. The result is 
that classical Egyptian instructions are fairly similar in form to the inte
grated speeches of Proverbs 1-9, and contrast with the looser collections 
of predominantly bipartite statements in the collections in the later 
sections of Proverbs.

In Ptolemaic times, several new trends emerged. Extremely terse 
aphorisms came into vogue, seemingly in imitation of Greek forms. The 
Instruction o f Ankhsheshonqy, according to Miriam Lichtheim, takes 
over material both from earlier Egyptian collections and from such inter
nationally circulating works as the Aramaic Wisdom of Ahiqar. Despite 
the use in these sources of a varied prose style which employed sentences 
of different lengths and types, which were often linked in larger 
groupings, the Instruction o f Ankhsheshonqy reformulates its material 
into simple, asyndetic statements. This stylistic move is even supplied 
with a fictional context: the narrative introduction describes 
Ankhsheshonqy in prison, allowed a writing palette but denied papyrus 
on which to write; he wrote instructions for his son on pottery sherds. 
These monostichic pronouncements are, nevertheless, arranged according 
to several principles in the Instruction o f Ankhsheshonqy.2 Lichtheim 
commented:

If reliance on the monostich went hand in hand with an aphoristic manner 
o f  com position, our author yet availed him self o f som e elementary d e
vices for achieving a modicum  o f  order. His devices are three: 1. The 
pairing o f monostichs. 2. The chain o f anaphoric sentences. 3. The verbal 
association as a means o f moving from one topic to another.3

Monostichic statements are often given in pairs. Lichtheim divided these 
pairings into several types: pairs which have the same form; pairs which 
state similar principles; pairs in which the second monostich gives a ra
tionale for the first; pairs in which the second illustrates the first; pairs in 
which the first provides a context for the second, which would otherwise 
be terse to the point of obscurity.4 For example:

D o not be a hindrance often, lest you be reviled.
D o not get drank often, lest you rave, [same form]

2 For further discussion, see Lichtheim, Late Egyptian Wisdom Literature, 28-65.
3 Lichtheim, Late Egyptian Wisdom Literature, 63.
4 Lichtheim Late Egyptian Wisdom Literature, 10-11 and 35-36 .1 have somewhat 

rephrased her categories.
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It is better to dwell in your small house than to dwell in the large house of  
another.
Better is small wealth gathered than large wealth scattered, [similar prin
ciples]

D o w ell by your body in the days o f your well-being.
There is no one who does not die. [second gives rationale for first]

D o not be impatient when you suffer so as to beg for death.
He w ho is alive, his herb grows, [second illustrates first]

D o not often clean yourself with water only.
Water grinds the stone, [first provides context for obscure second]5

Lichtheim also identified three types of chains of anaphoric sentences: 
enumerative quatrains, quatrains building to a conclusion, and sorites.6 
Again, in her examples,

The waste o f  a house is not dwelling in it.
The waste o f a woman is not knowing her.
The waste o f a donkey is carrying bricks.
The waste o f a boat is carrying straw, [enumerative quatrain]

Borrow m oney at interest and put it in farmland.
Borrow m oney at interest and take a wife.
Borrow m oney at interest and celebrate your birthday.
D o not borrow m oney at interest in order to live well on it. [quatrain 

building to conclusion]

D o not insult a common man.
When insult occurs beating occurs.
When beating occurs killing occurs.
K illing does not occur without the god knowing.
Nothing occurs except what the god ordains, [sorites]7

This last example, in which a chain of monostichs is arranged as a series 
of verbally and logically interlocking statements, is an organizing prin
ciple of considerable sophistication. Known to Greek rhetoric as a 
sorites, it is a type of "repeated word" rhetorical device which extends 
beyond simple and mechanical "catch word association" in two ways: (1)

5 Lichtheim gives these examples; they are Ankhsheshonqy 11.5-6, 23.8-9, 19.15- 
16, 8.7-8, 17.12-13.

6 Lichtheirm, Late Egyptian Wisdom Literature, 63-64.
1 Ankhsheshonqy 20.22-25, 16.9-12, 22.21-25.
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multiple words are involved; often, one of these words is involved in the 
subject and predicate of each statement. (2) Logic is involved, even if the 
chain of reasoning is somewhat loose.

"Verbal associations" are the third type of organizing device 
Lichtheim found in the Instruction of Ankhsheshonqy. They are another 
sort of "repeated word" rhetorical device. Like the sorites, the linking 
words can involve both subject and predicate of many sentences in a 
series, but unlike the sorites, the result does not add up to a logical 
conclusion. The sequence may circle a theme tightly, or just amble along, 
guided by trivial verbal associations, nevertheless giving to the whole a 
specious sense of unity. Lichtheim cites the following passage, 
underlining the associating words:

(6) The friend o f a fool is a fool, the friend o f a w ise man is a w ise man.
(7) The friend o f a stupid man is a stupid man.
(8) The mother gives birth, the way makes a friend.
(9) Every man acquires property: it is a w ise man who knows how to 

protect it.
(10) D o not hand over your property to your younger brother, so as to let 

him becom e your elder brother thereby.
(11) D o not prefer one o f  your children to another; you do not know  

which o f them will be kind to you.
(12) If you find your w ife with her lover get yourself a worthy bride.
(13) D o not acquire a maidservant for your w ife  if  you do not have a 

manservant.
(14) D o not acquire two voices.
(15) Speak truth to all men; let it cleave to your speech.
(16) D o not open your heart to your wife; what you have spoken to her 

goes to the street.
(17) D o not open your heart to your wife or to your servant.
(18) Open your heart to your mother: the woman is discreet.
(19) A woman— her affairs is what she knows.
(20) Instructing a wom an is (having) a sack o f sand whose side is split 

open.8

Lichtheim has been conservative in her underlining of the key words she 
has identified; their interlocking effect is, however, readily visible on the 
page. Her commentary makes it clear how this works, despite the unre
lated nature of the individual units:

8 Ankhsheshonqy 13.6-20, Lichtheim, Late Egyptian Wisdom Literature, 64.
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Lines 6-7 form a pair in which the key word is "friend." Line 8 is a pun 
on mw.t, "mother," and my.t, "way," in which the recurrence of the word 
"friend" creates an associative link with the preceding lines without there 
being a logical connection. Lines 9-10 form a pair on the new topic 
"property," and the reappearance of the term "wise man" touches the 
chord struck in lines 6 and 9. The new key term "brother' in line 10 leads 
by mental, though not verbal, association to "children" in line 11; and 
"children" in turn evokes "wife" in line 12. Thereafter, lines 12-13 are 
linked through the word "wife," and the word "acquire" in line 13 carries 
forward to the new topic of "not acquiring" two voices, in line 14. Lines 
14-15 form a pair on the theme of speaking the truth; and the notion of 
"speech" brings on the topic of "discreet speech" in lines 16-18. Then, the 
word "woman" in line 18 evokes the new topic "woman," which occupies 
lines 19-22.’

These links involve repetition of words, plays on similar-sounding 
words, and associations of related ideas, but it is important to note that 
this does not make of the whole a coherent discourse, much less is there 
any reason to believe that these repetitions form the "key" to a second, 
esoteric meaning.

The Instruction o f Papyrus Insinger is also resolutely monostichic, 
avoiding the use of grammatical connectives such as "and" or "but."* 10 In 
P. Insinger, each sentence is placed on a separate line, while in some 
fragmentary copies, the sentences are separated by blank spaces; thus it is 
evident that the monostichic form was viewed by the scribes of these 
manuscripts as important. The actual ordering of its monostichs depends 
on parallel or antithetical pairs, anaphoric chains, and logical (though 
asyndetic) connections. The hymn in Instruction 24, together with the 
monostichs which lead into it, illustrate these techniques and the remark
ably high level of unity which could be achieved with them;

The impious man does not say "there is god" in the fortune which he de
crees.

He who says "It cannot happen" should look to what is hidden.
How do the sun and moon go and come in the sky?
Whence go and come water, fire, and wind?
Through whom do amulet and spell become remedies?
The hidden work of the god, he makes it known on the earth daily.
He created light and darkness with every creature in it.
He created the earth, begetting millions, swallowing (them) up and 

begetting again.

’ Lichtheim, Late Egyptian Wisdom Literature, 64-65.
10 Lichtheim, Late Egyptian Wisdom Literature, 110.



ORGANIZING PRINCIPLES OF COLLECTIONS 85

He created day, month, and year through the com m ands o f  the lord o f  
command.

He created summer and winter through the rising and setting o f Sothis.
He created food before those who are alive, the wonder o f the fields.
He created the constellations o f those that are in the sky, so that those on 

earth would learn them.
He created sw eet water in it which all the lands desire.
He created the breath in the egg though there is no access to it.
He created birth in every womb from the semen which they receive.
He created sinews and bones out o f the same sem en.11

The bulk of the Instruction of P. Insinger is rather less unified, however, 
and (like that of Ankhsheshonqy) concentrates on moral and prudential 
advice and observations.

It is divided into chapters with headings indicating their contents, 
which are fairly consistent with the announced theme. Five chapters ap
pear in a different order in P. Carlsberg II:

P. Carlsberg, II instruction 6 = P. Insinger, instruction 6

Lichtheim sums up the result: "Thus, instead of P. Insinger's sequence, in 
chapters 14-18: Control fools—Shun greed—Enjoy life—Avoid worry— 
Be patient, P. Carlsberg has: Be patient—Be calm—Shun all vices— 
Control fools—Stay home."13 Volten dates P. Carlsberg II to Roman Im
perial times (and P. Carlsberg III to around 100 C.E. or later),14 so it 
seems that the text of this instruction was still fluid around the time when

11P. Insinger 31.18-32.9. Only the first half of the hymn proper is quoted above. 
See Lichtheim, Late Egyptian Wisdom Literature, 230-231.

12 Table simplified from Aksel Volten, Kopenhagener Texte zum demotischen 
Weisheitsbuch. (Pap. Carlsberg II, III verso, IV verso und V). (Kopenhagen: Munks- 
gaard, 1940) 4.

13 Lichtheim, Late Egyptian Wisdom Literature, 116.
14 Volten, Kopenhagener Texte, 6-7.
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the Gospel according to Philip was being compiled, not only read and 
copied but also rearranged and "improved."

The Instruction of P. Insinger ends every chapter with a somewhat 
formulaic sequence of paradoxical statements. Lichtheim believed that, 
in their original form, each consisted of two statements beginning "there 
is one who" (wn p j  nty), followed by a pair of negative observations 
(beginning with the negative particle bn), followed by three concluding 
lines which attribute the whole situation to the deity. For example, In
struction 8 concludes:

There is one who lives on little so as to save, yet he becom es poor.
There is one who does not know, yet the fate gives (him) wealth.
It is not the w ise man who saves who finds a reserve.
Nor is it the one who spends who becom es poor.
The god gives a wealth o f provisions without an income.
He also gives poverty in the purse without spending.
The fate and the [fortune] that com e, it is the god who sends them .15

The relativity and fatalism of these chapter endings contrast strikingly 
with the emphasis on self-control and accomplishment in the bulk of the 
instruction. The pattern, if it was followed consistently in the original, 
has been abbreviated in many instances; Lichtheim felt that where it was 
deficient in some way it was due to a deliberate attempt to soften the im
pact of these statements. If this is so, it points again to ongoing redac- 
tional activity.

Organizing Principles in Demotic Egyptian Instructions 
Demotic instructions, at least in the form in which they are preserved 
from late Ptolemaic and Roman Egypt, can show the following organiz
ing principles:

• narrative introduction presenting a real or fictional life  situation o f  
instruction;

• com piled thematic chain o f monostichs to introduce instruction proper;

• reduction o f source material to monostichic, asyndetic form;

• non-attribution o f source materials;

• parallel, supporting, contextualizing, and antithetical pairings o f  
monostichs;

• chains o f anaphoric m onostichs, topically related or unrelated;

15 P. Insinger 7.13-19. Lichtheim, Late Egyptian Wisdom Literature, 203.
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• repeating formula for sequences ending sections;
• use of multiple catch word associations in material not otherwise 

related;
• thematic chapters (subject to rearrangement);
• monostichs arranged into a "chain syllogism" or sorites.

The Garland of Meleager and the Garland of Philip

The Garlands of Meleager and of Philip are the two oldest components 
in a larger work now known as the Greek Anthology or Palatine Anthol
ogy. This tenth or eleventh century manuscript is an enormous collection 
of epigrams of every kind. A substantial revision of the work, in a 
manuscript signed and dated (confusingly, to both 1299 and 1301) by its 
editor, Maximus Planudes, also exists (the Planudean Anthology). Both 
point back to a major collecting effort on the part of one Constantine 
Cephalas around the beginning of the tenth century.'6 Cephalas’ work, 
now lost but very close to the collection contained in the Palatine 
manuscript, was a combination of three earlier collections and supple
mental materials from a number of other sources.16 17 These earlier collec
tions were the Cycle of Agathias, the Garland o f Philip, and the Garland 
of Meleager. The proems introducing each of these three collections are 
included in the Greek Anthology as chapter 4, while large blocks of mate
rial from each collection are distributed throughout the whole. Agathias 
collected in the middle of the sixth century, and so is of little importance 
to an inquiry into the milieu of the Gospel according to Philip. Philip the 
collector of epigrams, however, assembled his Garland sometime in the 
first century C.E. and clearly took Meleager's work, composed in the 90s 
B.C.E., as a model.18

The ITEOANOI of Meleager
Although Meleager spent his later life on the island of Cos, he was bom 
in Gadara east of the Sea of Galilee and educated at Tyre; the Greek
speaking subculture that formed him was part of the complex fabric of

16 The exact relation of the two extant works, and of five minor collections of the 
same period, is in some debate, but it need not concern us here.. See Alan Cameron, 
The Greek Anthology from Meleager to Planudes (Oxford, Clarendon, 1993).

17 Including some first century sources. The poet Strato seems to have written in the 
time of Hadrian or Nero, while Rufinus wrote under Nero or a little later (see 
Cameron, Meleager to Planudes, 65-69), but it is not clear that either included poetry 
not his own in his published work.

18Cameron, Meleager to Planudes, 49-65.
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Hellenized western Syria. He assembled the first known book length 
collection of epigrams from multiple authors. Before his work, we know 
only of collections of the work of individual poets or the sayings of indi
vidual figures, along with small, private collections of favorite poems 
and passages; Alan Cameron has speculated that librarians "might well 
have had [such collections] copied seriatim into a series of consecutively 
numbered rolls without ever contemplating the drastic step (and extra la
bor) of amalgamating and rearranging the work of different poets."19 By 
bringing together something on the order of 800 to 1000 epigrams from 
many different authors, geographical areas, and time periods, on a wide 
range of themes, and by interweaving them artistically, Meleager pio
neered the literary genre of the epigram anthology.20

The proem of his collection likens the epigrams of each of forty-seven 
poets to some flower or other plant matter.21 The relations of the poets to 
the plant matter is not always clear, but the range of botanical materials is 
considerable: here are the expected lilies, roses, iris, violets, but also 
greenery such as pine needles, wheat stalks, young olive shoots, "the 
fine-leaved white poplar of Tymnes," and "the first grown branches from 
the heaven-high palm tree;" aromatics, too, such as marjoram, mint, gin
ger grass, spurge, and spikenard. He even includes a bunch of grapes and 
some hazel-nuts. The image of this rococo and partially edible "garland" 
is Hellenistic and vaguely oriental; Meleager uses it to image, at the 
beginning of his work, the diversity of the authors and poems he will se
lect. Moreover, the proem makes much use of verbs such as TtXeKto, 
epTtXeicco, oupnXeKto (all variations on "twist, braid, weave"), piyvup.i, 
dvapvyvupi ("mix, mix up"), but also lceipoo ("cut, cut up”) and 
bictKpi^oo ("pull to pieces"), foreshadowing one of Meleager’s main 
organizing principles, the alternation of authorial voices.

One of the scribes of the Palatine anthology, who also included some 
notes (of dubious value),22 claimed that Meleager's Garland was origi-

19 Cameron, Meleager to Planudes, 10.
20 He also influenced expectations as to the length of individual epigrams. Cameron 

wrote of the considerable length and assorted meters of poems identified as epigrams 
in early Hellenistic times, . .  they do not look like epigrams to us, but this is because 
our definitions of the Hellenistic epigram is essentially Meleager's." Cameron, Melea
ger to Planudes, 13.

21 See The Greek Anthology 4.1.
22 Cameron's opinion is that the lemmatist simply made a guess about the 

arrangement of Meleager's Garland— a reasonable guess, based on an understanding 
of the influence of Meleager on Philip and of the arrangement in Philip, but a wrong 
guess nonetheless. The Palatine lemmatist makes at least one other conjecture which is
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nally arranged alphabetically, but this seems unlikely, since the un
interrupted blocks of Meleagrian material which survive in the Greek 
Anthology show no traces of alphabetical order (although some small 
groups of poems begin with the same word and so necessarily with the 
same letter).

Meleager did use some principles in ordering his material, however. 
While Constantine Cephalas divided the material he edited into nine cat
egories, Meleager's collection seems to have been divided into only 
four.23 Except for the fact that Cephalas attempted to divide the erotic 
poems into hetero- and homosexual themes (without great success), 
Meleager's categories correspond to Cephalas', so that where there are 
unbroken sequences of Meleagrian authors, the order and juxtaposition of 
poems within these sequences can be assigned to Meleager with a fair de
gree of confidence.

Within his category divisions, Meleager regularly broke up the work 
of the more prolific authors with the work of others. For example, the list 
of authors for one of the two Meleagrian sequences in book 9 of the 
Greek Anthology, the epideictic poems, is as follows:

313 Anyte 326 Leonidas o f Tarentum
314 "the same" 327 Hermocreon
315 Nicias 328 Damostratus
316 Leonidas o f Tarentum 329 Leonidas o f Tarentum
317 anonymous 330 Nicarchus
318 Leonidas o f Tarentum 331 M eleager
319 Philoxenus 332 N ossis
320 Leonidas o f Tarentum 333 Mnasalcas
321 Antimachus 334 Perses
322 Leonidas o f Tarentum 335 Leonidas o f Tarentum
323 Antipater o f Sidon 336 Callimachus
324 Mnasalcas 337 Leonidas o f Tarentum
325 Anonymous 338 Theocritus24

Leonidas of Tarentum, with eight epigrams out of twenty-six in this se
quence (or nearly one third of the total), is clearly Meleager's most pro
lific writer of epideictic poems, but there are no two consecutive poems

highly unlikely. Cameron, Meleager to Planudes, 23,49-50.
23 Erotica (5.134-215 and 12.36-174), anathematica (6.109-157,262-313, 351-358), 

epitymbia (7.406-506, 646-665, 707-740), and epideictica (9.313-338 and 563-568) 
See Cameron, Meleager to Planudes, 26-33. The sequences of poems given here in 
parentheses are only the major sequences of Meleagrian material; numerous shorter 
runs, as well as isolated epigrams, by Meleagrian authors also appear.

24 For the poems themselves, see The Greek Anthology III, ed. and transl. W. R. Pa- 
ton (Cambridge, MA: Harvard University Press, 1958) 168-183.
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by him. His work has been divided and interwoven with the work of 
others in such a way that he does not seem to dominate, and we do not 
tire of his voice.

Meleager also grouped poems into small clusters around a particular 
m otif25 Among the dedicatory epigrams in book 6 of the G reek  
Anthology, in a long Meleagrian sequence, we find such groupings as 
270-274, five dedications made by women after childbirth.

Meleager was sometimes willing to include an epigram in an inap
propriate category, when the shared motif was striking. For example, he 
inserted a series of (at least) seven consecutive poems about grasshoppers 
into his division of sepulchral epigrams. The first of this series, the third, 
and the last two do have the form of tomb inscriptions, however tongue 
in cheek, for deceased insects. Among these, Meleager inserted three 
which did not conform to that convention, two of which he wrote him
self:

193 IIMIOT
TdvSe kcct euSev8pov ateißcov 

Spioq eipuaa %eipi 
Tctcoaaouaav ßpopvry; oivdSoq ev 

TietaXoic;,
o<t>pa \ioi euepKei Kava^av Söjxco 

ev8o0i Gei/n,
tep7tvd 8i aytaoacou <()0eYYO|ieva 

atopatoq.

195 MEAEATPOT 
Aicpu;, ejKÖv drcd7rr||ia tcoOcov, 

7iapa|ru0iov uttvou, 
dxpiq, dpoupavri Mouaa, 

XiyuTCTepuye,

193 Simias
This locust crouching in the leaves 
of a vine I caught as I was walking 
in this copse of fair trees, so that in 
a well-fenced home it may make 
noise for me, chirping pleasantly 
with its tongueless mouth.

195 Meleager
Locust, beguiler of my loves, per
suader of sleep, locust, shrill
winged Muse of the com fields,

25 See Cameron, Meleager to Planudes, xvii-xviii (Table) and 19-33 for a discus
sion of Meleager's structure. Carl Radinger (Meleagros von Gadara. Eine Litter- 
argeschichtliche Skizze, Innsbruck: 1895) and Rudolf Weisshäupl (Die Grabegedichte 
der Griechischen Anthologie, Vienna: 1889) discovered this pattem independently; 
see also Albert Wifstrand (Studien zur Griechischen Anthologie, Lund: 1926) for a 
summary of their findings. These three old but important works have recently been 
reprinted in The Greek Anthology I (Wifstrand and Weisshäupl) and II (Radinger), ed. 
Sonya Lida Taran, (New York: Garland, 1987).
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a r n o ^ e q  pipripa M paq, kpeke Nature's mimic lyre, play for me 
poi ti tioGeivov, som e tune I love, beating with thy

EyKpouoooa (̂ IXok; nocai XaXovq dear feet thy talking wings, that 
7itep\)yaq,coq pe tiovcov p uaaio  
TiavaypuTivoio pepipvriq, 

aicpi, piTcocapevri <t>Goyyov 
epcoTOTtXavov.

5copa 8e o o i y f|te iov  aeiGaXeq 
opGpiva 5(6aa),

Kai 8pooepaq otopaxi 
o%i^opevaq vj/cncdSaq.

196 TOT ATTOT 
’ Axf|eiq 8pooepaiq

a ta y o v eo a i peGuoGeiq, 
aypovopav peXrteiq pouaav  

EpripoXdXov
aKpa S £(|)£^6p£voq TiEtaXoiq,

7ipiov(65£oi K(6Xoiq 
aiG ioni K^a^Eiq xpcoTi pE^iapa 

Mmaq.
aXXci, <t>iAo<;, <(>G£yyoo t i  veov 

8£v8p(68£oi Nup^aiq  
Tcaiyviov, avTtpSov f la v i kpekcov 

KE^aSov,
6<()pa <t>uy(bv tov Epona,

pfioripPpivov utcvov ayp£t)a(o 
£vGa8’ vno cnciEpa KEKXipEvoq 

7iXatdv(p.

The second in the series of seven, 193, would perhaps make sense as a 
tombstone or memorial inscription, although it need not be read as such. 
The two by Meleager himself, however, seem to be written to living in
sects. Their inclusion among sepulchral epigrams violates the larger the 
larger thematic sequence, and seems incongruous in tone. Within the 
smaller cluster of epigrams about insects, however, they seem quite 
natural and charming.26 27 They fit the motif controlling a small section, if 
not the general category. The inclusion of light-hearted and contrived 
epitymbia, along with more serious ones, is typical of Meleager's editing 
procedures.

so, locust, thou mayest deliver me 
from the pains o f sleepless care, 
weaving a song that enticeth Love 
away. And in the morning I will 
give thee a fresh green leek, and 
drops o f dew sprayed from my 
mouth.

196 By the Same 
N oisy cicada, drunk with dew  
drops, thou singest thy rustic ditty 
that fills the wilderness with voice, 
and seated on the edge o f the 
leaves, striking with saw-like legs 
thy sunburnt skin thou shrillest 
music like the lyre's. But sing, 
dear, some new tune to gladden 
the woodland nymphs, strike up 
some strain responsive to Pan's 
pipe, that I may escape from Love 
and snatch a little midday sleep, 
reclining here beneath the shady 
plane-tree.26

26 Greek Anthology 7.193, 195-196.
27 See also Rory B. Egan, "Two Complementary Epigrams of Meleager (A. P. vii 

195 and 196)" Journal of Hellenic Studies 108 (1988) 24-32.
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Another example, also from book 7 of the Greek Anthology, is a series 
of four inscriptions on empty tombs raised for persons who have been 
lost at sea (7.651-654). The series*is prefaced by an epigram, 650, which 
is not even such a memorial inscription, but which advises against going 
to sea:

650 [OAAKKOT r\] OAAAIKOT 
Oeuye Gataiaaia epya, (kxSv 5’ 

erciPa^Aeu e%ExXr\, 
ei xi toi tj8i) jiaxpaq Tteipax 

iSeiv Pioxfiq-
f|7ceipcp yap eveoti paxpoq pio<;* 

eiv aXi S ou rcoq 
eujiapeq Eiq noXir\v av8po<; I8eiv 

K£<t)aXf|V.

As we have seen, Meleager not only presented a large body of work di
vided into rough categories, but arranged it according to an aesthetic 
which included regular variation of authorial voice and the clustering of 
variations on themes or motifs, which were sometimes allowed to violate 
the categories. He expressed this aesthetic in the collection’s proem, 
which compared the collection to a garland of different flowers and 
fruits, artfully woven together, as pleasant as it is without practical use.

The ZTEOANOZ of Philip
Philip of Cos published his Garland about 40 C.E., or possibly a few 
decades later.28 29 Philip also introduced his collection with a proem which 
developed the image of a garland of flowers carefully arranged.30 The 
proem shows quite clearly that he understood his work as a continuation 
of Meleager's, presenting only epigrams written since Meleager’s time.

Unlike Meleager, Philip did use an "alphabetical” arrangement for his 
Garland, grouping together epigrams beginning with the same initial let
ter. Unfortunately, because Philip’s collection has been preserved by an 
editor who redistributed the material thematically, these sequences of 
Philippan material cannot be trusted to represent consecutive runs of epi
grams from Philip's arrangement. This arrangement does provide an ad

650 Phalaecus

A void busying thee with the sea, 
and put thy mind to the plough 
that the oxen draw, if it is any joy  
for thee to see the end o f a long 
life. For on land there is length o f  
days, but on the sea it is not easy  
to find a man with grey hair.28

28 7.650. Text and translation The Greek Anthology II, ed. and transl. W. R. Paton 
(Cambridge, MA: Harvard University Press, 1960) 346-347.

29 See Cameron, Meleager to Planudes, 56-65.
30 Greek Anthology 4.1.
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ditional check (beyond the list of authors in the proem) on the integrity of 
Philippan sequences in the Greek Anthology as sequences at least without 
insertions of foreign matter, but because his alphabetical scheme did not 
extend beyond the initial letter of the first word,31 it cannot be used to 
reconstruct the original order of the poems.

Because of these circumstances, very much less can be learned about 
Philip's organizing principles than can be discovered of Meleager's. Pre
sumably, Philip's choice of an alphabetical arrangement allowed him to 
present a wide variety of subject matter and approach in each section. 
There is some evidence that, within each initial-letter grouping, Philip 
(like Meleager) arranged his materials by breaking up the contributions 
of more prolific authors, and probably also by placing related motifs ad
jacent to each other. First-letter grouping would have left Philip a great 
deal of freedom in the actual ordering, perhaps even offering an excuse 
for playful incongruities.

Organizing Principles in the Garlands of Meleager and Philip
In the Garlands of Meleager and of Philip, we have seen the following
practices:

• introduction by a proem listing the authors included and describing the 
arrangement o f their work by an elaborate metaphor;

• attribution o f each item to its author;

• interrupting the work o f more prolific authors with other authors' work 
to avoid large blocks ;

• co llection  o f  material o f  a certain form only, which by definition  
im poses a variable but relatively short unit;

• organization o f  materials by broad category;

• organization o f materials by initial letter;

• the appearance o f  a m ostly chance order within categories or letter 
groupings;

• arranging o f som e small clusters o f material by theme or motif;

• adjacent placement o f interestingly or amusingly antithetical material.

31 More thorough alphabetization was rare in antiquity. See Lloyd W. Daly, 
Contributions to a History of Alphabetization (Brussels: Latomus, 1967).
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Anecdote and Sayings Collections

This section will examine the apophthegm collections attributed to 
Plutarch, along with his ITNAIKQN APETAI (Virtues o f Women), and the 
collection Pirqe yAbot.

Plutarch (and pseudo-Plutarch)
Plutarch of Chaeronea assembled his collection of anecdotes about virtu
ous women toward the end of his life, perhaps in the decade 115-125 
C.E.32 Others had made collections of similar subject matter. The Byzan
tine patriarch Photius33 recorded that he had read a twelve volume collec
tion of extracts, entitled EKAOTAIAIAOOPOI, Various Extracts, by one 
Sopater, which contained among many other things extracts from three 
such collections: an Accounts o f Deeds Done Courageously by Women 
by one Artemon of Magnesia, a Women Who Were Philosophers or Oth
erwise Accomplished Something Noteworthy, or through Whom Houses 
Were Joined in Good Will, by Apollonius the Stoic, and an anonymous 
Women Lifted to Great Fame and Brilliant Reputation,34 The Suda also

32 Philip Stadter defends this date on the basis of correspondences with other of 
Plutarch's works and the datable activities of the dedicant of the work, Flavia Clea. 
The authenticity of this collection has seldom been doubted, and stylistic studies have 
supported it. See Stadter, Plutarch's Historical Methods. An Analysis of the Mulierum 
Virtutes, (Cambridge, MS: Harvard University Press, 1965) 1-3.

33 Photius probably assembled his B1BAIO0HKH between the years 843 and 858, 
after the banning of iconoclast authors and before the first of his two patriarchates. See 
Warren T. Treadgold, The Nature of the Bibliotheca of Photius (Washington, DC: 
Dumbarton Oaks/Harvard University, 1980) 26-28.

Treadgold remarked of the work itself: "To say that it is a collection of descriptions 
by Photius of ancient and medieval books which he had read is true as far as it goes. 
But the Bibliotheca belongs to no recognized category of writing. In certain places and 
in certain respects it resembles a history of literature, a literary autobiography, a work 
of literary criticism, an anthology, an annotated bibliography, a library catalogue, or a 
research notebook; but it is none of these consistently." We see here, much later, a 
work shaped by the needs of the situation rather than by the conventions of a literary 
genre. Treadgold, Naturet vii.

34 Sopater's latest author was Diogenes Laertius (fl. in the first half of the third cen
tury); Sopater himself may have been Sopater of Apamea, who died under Constan
tine, or possibly Sopater of Athens, who taught around 500 C.E. We know nothing 
more of Artemon, but if Apollonius the Stoic was Apollonius of Tyre, he wrote in the 
first century B.C.E. The materials Sopater collected included material from the last 
centuries before the common era as well as Plutarch and materials up to the early third 
century, so inclusion in Sopater's twelve volumes gives us little clue as to the date 
(relative to Plutarch) of authors otherwise unknown.

Sopater's Various Excerpts itself is fascinating in its unkempt diversity. It seems to 
represent the notebooks of a scholar with habits not unlike those of the elder Pliny, 
which somehow became public, and could possibly date from the third century, and so 
be roughly contemporaneous with the Gospel according to Philip. Its contents were
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reported concerning one Charon of Carthage, who wrote four books of 
biographies of men and four books of biographies of women, possibly 
somewhat before 146 B.C.E.35 It, too, is lost. An anonymous collection 
entitled Women Intelligent and Courageous in Warfare has survived and 
consists of fourteen short histories, most of them attributed to their 
sources. It is impossible to determine how many similarities of presenta
tion might accompany this similarity of subject matter.

Plutarch's TTNAIKQN APETAI (Virtues o f Women) addressed the 
specific situation of the death of a woman named Leontis, and Plutarch's 
conversation with one Clea, for whom he also wrote his exposition on

reported by Photius as:
Book 1 was mostly about Greek mythology, with a treatise on the subject by 

Apollodorus the Athenian, and also contained parts of the second book of a Treatise 
on Painting by Juba, and from the Banquet of the Sophists by Athenaeus of Naucratis.

Book 2 contained excerpts from our Accounts of Deeds Done Courageously By 
Women as well as from the Summaries of Pamphilia daughter of Soteridas, the Apoph
thegms of Diogenes the Cynic, material from Sappho, and other material.

Book 3 consisted of sections taken from the Varied Materials of Favorinus, on the 
attribution of certain names and similar matters.

Book 4 was composed half from an anonymous Collection of Wonders and half 
from the Melanges of Aristoxenus, along with some astonishing and incredible bits 
from Rufus' History of the Theatre.

Book 5 consisted of extracts taken from the first three books of Rufus’ History of 
Music.

Book 6 consisted of extracts taken from books 5 and 4 of the same History of Mu
sic, along with material from the second book of the Halieutiques of Damostratus and 
from books 1, 5, 9 and 10 of Diogenes Laertius' Lives of the Philosophers, and from a 
History of Alexandria by Elius Dios and from a History of Egypt by Hellanicus of 
Mitylene.

Book 7 contained material gathered from the history of Herodotus.
Book 8 contained an old anonymous collection, or perhaps a collection of collec

tions, including our list of Women Lifted up to Great Fame and Brilliant Reputation, 
along with other subject matter, some from Plutarch.

Book 9 was a series of extracts from works attributed to Plutarch, including a Say
ings of Famous Men and the Sayings of Kings and Commanders.

Book 10 contained extracts taken from Cephalion's work on the history of 
Alexandria, our Women Who Were Philosophers or Otherwise Accomplished Some
thing Noteworthy, and material from a number of Plutarch's lives.

Book 11 was also a collection of excerpts from Plutarch's lives.
Book 12 was a collection of material from diverse sources: from a work by Callix- 

enus on painters and sculptors, from one by Aristonicus on the Museum at Alexandria, 
and from Aristotle's Constitutions.

See Photius. Bibliothèque. Ed. René Henry (Paris: Société d'Édition "Les Belles 
Lettres," 1960) vol. 2, 123-8; and René Henry, "Remarques a propos des 'codices' 161 
et 239 de Photius," L Antiquité Classique 7 (1938) 291-93.

35Xripa>v, KapxriÔovioç, iaxopiKoç. ëypaye • . . Biouç évÔoÇœv àvÔpcov év 
PiPAAoiç Ô', Biouç yuvaiKCüv ôpoicoç év léaaapaiv. Suidae Lexicon, ed. Ada Adler 
(Stuttgart: Teubner, 1971) Part 4 (P-Y) 791.
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Isis and Osiris. The collection is an extension of their conversation. 
Plutarch meant to refute Thucydides' opinion that the best woman is the 
one least talked about, and the idea that women's virtues are not the same 
as men’s. His method was to put "lives beside lives and actions beside 
actions" and consider whether women's virtues have the same character 
and pattern as men’s. He did not quite literally carry out this plan, how
ever: the work lacks acccounts of the lives or actions of men—perhaps 
they were presumed to be familiar enough to the reader.

After his introduction, Plutarch recounted fifteen stories of women 
acting together, and twelve of individual women's deeds. The structure 
consists of the introduction (it lacks any conclusion), the division into 
stories about groups and about individuals, the parallel nature of the ma
terial itself, plus Plutarch’s easy mastery of the technique of using multi
ple historical examples to demonstrate a moral argument. Indeed, these 
anecdotes were meant to function like miniature parallel lives demon
strating "manly" virtue in women as in men.

Plutarch did not mention his sources for these anecdotes, although he 
sometimes alluded to his own biographical writings for a fuller account 
of the circumstances. The substance of nineteen of these twenty-seven 
stories appeared not quite forty years after Plutarch's death in the 
Stratagems of Polyaenus.36 It has been debated whether Polyaenus used 
Plutarch's Virtues o f Women as his source, or both writers depended on a 
common source. Each has his own ordering scheme: Plutarch simply di
vides the stories into those of groups of women and those of individual 
women, while Polyaenus also divides them geographically; where these 
schemes are not in conflict, however, the same order is followed. This 
observation, together with the facts that most of Polyaenus' text also ap
pears in Plutarch, that Polyaenus' accounts are briefer than Plutarch's, and 
that Polyaenus only occasionally includes details not included by 
Plutarch (and etiologies for these details can easily be proposed) suggest 
that Polyaenus used Plutarch's Virtues o f Women and not a common 
source, but they do not make a conclusive case for either hypothesis.37

Many of Plutarch's stories are connected in various ways to other 
works of his; some stories are retold, in part or in whole, in some of his

36 Plutarch’s stories 5, 10, 8, 6 ,1 ,1 4 , 4, 16, 17, 18, 19, 20, 24, 25, 27, 11, 7, 2, and 3 
appear, in the order given, from book 7.45 through 8.66 of Polyaenus' Stratagems.

37 See Stadter, Plutarch's Historical Methods, 13-29 for an overview of the debate 
(which mostly raged in the late 1800s) and Stadter’s own defense of Polyaenus' depen
dence on Plutarch.
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Lives. Some of those other Plutarchan texts make reference to a source 
for the stories; the nature of these references makes it more unlikely that 
Plutarch found most of his stories in a single source. For example, the 
story of the Trojan (soon to be Roman) women (Virtues o f Women 1) was 
also narrated by Plutarch in Romulus 1 and Quaestiones Romanae 6; in 
the latter text Plutarch mentioned that he knew of multiple versions of the 
story, set in various locales, but that he followed the version given by 
Aristotle.38 The material has been so thoroughly reworked and subordi
nated to a clearly stated overall purpose that the only structural element 
left of a collection is that (after the introduction and with the transition 
from fifteen to sixteen excepted) it consists of a string of short stories. 
While Plutarch undoubtedly used sources, for isolated facts and for 
whole stories, this is really a collection of his own work (using those 
sources) rather than a collection of excerpts or extracts or free-standing 
pieces of others' work.

Several sayings collections have been attributed to Plutarch. The 
AnO<D0ErMATA BAEIAEQN KAI ZTPATHTQN (Sayings o f Kings and 
Commanders), PQMAIQN AnOOGETMATA (Sayings o f Romans), 
AnOOGETMATA AAKQNIKA (Sayings o f Spartans), and AAKAINQN 
AnOOGETMATA (Sayings o f Spartan Women) make use of more of the 
conventions for ordering collections of material. The Sayings o f Kings 
and Commanders is organized both by person, geography and chronol
ogy: they are ordered chronologically, except that when attention shifts 
from one part of the world to another, the chronology must start again; 
and since all the sayings of each person treated appear together, there is 
inevitably some overlap in time. The Sayings o f the Romans follows a 
similar order, except (of course) that only person and chronology are in
volved. The first collection has an introduction dedicating it to Trajan; 
the second lacks any introduction or conclusion. The Sayings o f Spartans 
most surprisingly arranges the Spartans whom it treats in true alphabeti
cal order (not just first-letter groupings), a rare practice in antiquity. The 
much shorter Sayings o f Spartan Women starts out in alphabetical order 
also, but after the first three names, one appears out of place, and the rest 
of the book deals with anonymous women. Neither has introduction or 
conclusion.

38 Recorded by Dionysius of Halicarnassus, Roman Antiquities 1.72.3-4.
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Organizing Principles in Plutarch and pseudo-Plutarch 
In the collections attributed to Plutarch, the following organizing princi
ples can be seen:

• organization of material by chronology, modified by geography;
• absolute alphabetization;
• collections of material of a single (loosely construed) form: apoph

thegms;
• collections of materials on a single subject;
• use of repetition of similar or analogous material to make a point.

Pirqe )Abot
The Mishnah tractate >Abot, composed around 250 C.E., also presents 
short units of text ascribed to multiple authors, and manages to be one of 
the most tightly organized of the multi-author collections.39

The four of the tractate’s five chapters are structured differently from 
the fifth, and in the first chapter extra care has been taken to make the 
significance of the structure of the first four apparent.

Chapter one carefully describes the links between each of the people 
whose sayings are given. It begins with a very brief statement that Moses 
received the Torah and handed it on to Joshua, Joshua to the elders, the 
elders to the prophets, the prophets to the men of the great assembly. 
Three brief maxims are attributed to "them" collectively, and then the ac
tual collection begins with Simeon the Righteous, "one of the last sur
vivors of the great assembly." Typically each speaker's link in this chain 
is described, then one or a few maxims are given. Some context is given 
for some sayings.

Explicit references to this chain of authority become scarce after the 
first chapter, but notations of who was the disciple of whom continue. As 
Neusner wrote, "The structural program of The Fathers is transparent: (1) 
a list of names, together with (2) wise sayings."40 Sometimes a theme 
continues through a few speakers, but the collection is organized by 
speaker until chapter five.

There, we encounter a number of lists of things, seemingly unrelated

39 For a convenient text and some analysis of structure, see Jacob Neusner, Form- 
Analytical Comparison in Rabbinic Judaism. Structure and Form in The Fathers and 
The Fathers According to Rabbi Nathan. (Atlanta: Scholar's Press, 1992). The bulk of 
this work concerns the directions taken by )Abot de Rabbi Nathan from m. }Abot as its 
base text.

40 Neusner, Form-Analytical Comparison, 4.
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to each other except by the number of items in each list. Lists of ten 
things begin the chapter—ten acts of speech by which the world was 
made, ten generations from Adam to Noah, ten trials inflicted upon 
Abraham, ten wonders done in Egypt, and ten at the Red Sea, and ten in 
the Temple, ten things created on the eve of the Sabbath—then come lists 
of seven items, then of four. Then follows some unattributed material, 
developments of a few things at paragraph length. A single list of three 
items, with a development, follows, and then a few more unattributed 
sayings.

Organizing Principles in Pirqe ->Abot
The materials included in Pirqe }Abot are arranged by the following 
principles:

• attribution + wise saying;
• carefully drawn links between speakers;
• chronological organization of speakers;
• some weak thematic groupings;
• disparate material involving numbered lists grouped together by number 

of items.

Clement o f Alexandria and Stromateis 8

Clement of Alexandria's Excerpta ex Theodoto has frequently been sug
gested as an analog to the Gospel according to Philip: it includes both 
the opinions and the actual words of more than one person, and is prob
ably an unedited notebook of excerpts, the collector's reflections on the 
excerpts, and experimental formulations of ideas. It appears in a block of 
materials titled as the eighth book of Clement’s Stromateis, sandwiched 
in between some unconnected explanations of logical matters and a work 
which develops its themes by alternately quoting and expounding scrip
tural verses.

Stromateis 8
Book eight of the Stromateis of Clement of Alexandria has been pre
served in only two manuscripts, the eleventh century Laurentianus V 3 
and the sixteenth century Parisinus Suppl. Graec. 250; the latter is a copy 
of the former.41 In both manuscripts, the seven books of the Stromateis

41 For a fuller description, see Otto Stählin, Clemens Alexandrinus. Protrepticus 
und Paidagogus (Berlin: Akademie-Verlag, 1972) xxix-xlii.
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are followed by material titled as an eighth book. The material falls into 
three main parts: a section on logic, the Excerpta ex Theodoto, and the 
Eclogae propheticae. The first'section is neither a coherent whole nor a 
collection: a discussion of logical demonstration (anobei^n;; 1-15.1) is 
followed by an argument against the skeptics (15.2-24.9), which in turn 
is followed by a part of a treatise on different kinds of causes (25.1-33.9). 
Then follows a section entitled Epitomes from Theodotus and from what 
is Called the Eastern Teaching from the Time o f Valentinus (EK T£2N 
©EOAOTOY KAI THE ANATOAIKHX KAAOYM ENHE AIAAEKAAIAE  
KATA TO YE OYAAENTINOY XPONOYE EIIITOM AI); then, a section ti
tled Prophetic Extracts (EK TON ITPOOHTIKQN EK AO rAI). While the 
Stromateis make a virtue of loose connections and seemingly random 
juxtaposition, these materials do not form anything so coherent as an 
eighth book of that work—although all three do display, at times, some' 
of Clement's characteristic terminology and ideas.

One approach to this puzzle, the one most commonly pursued, is to 
postulate that these sections represent excerpts and epitomes compiled by 
Clement, with some annotation by him. Later, probably after Clement's 
death, someone (perhaps his "literary executor") recognized that these 
notes were made by Clement and were of considerable interest, and saw 
in the loosely knit Stromateis a reasonable (or at least a forgiving) place 
for them. This hypothesis corresponds well with what we have seen of 
the literary culture of antiquity and its interest in making and transmitting 
collections of excerpts.42 Another hypothesis is that these sections 
represent lecture notes from Clement's days as a student of Pantaenus.

Pierre Nautin has postulated a third scenario, in which a scribe, copy
ing Clement's Stromateis and feeling pressure either for time or materi
als, abandoned direct transcription after book seven and began excerpting 
the material.43 Nautin cites Clement’s occasional statements of his plans

42 Pierre Nautin’s protest that antiquity did not have the same taste for personal pa
pers, letters, and the like which we have may be true in general, but leaves out of ac
count the culture of excerpting and collecting, and the practical necessities which moti
vated it. His objection was that in antiquity friends, on the occasion o f someone's 
death, would be more likely to destroy unfinished works than to publish them, espe
cially if they contained anything that might damage the late author's reputation. Again, 
this presumes that the unfinished works were considered by the friends both useless 
and easily replaceable, neither of which is likely. He also presumes an atmosphere of 
doctrinal suspicion perhaps typical o f the Christian world a few centuries later but 
anachronistic in Clement's Alexandria. See Nautin, "La fin des Stromates et les Hypo- 
typoses de Clément d'Alexandrie" Vigiliae Christianae 30 (1976) 270-273.

43 Nautin, "La fin des Stromates,” 268-302.
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for developing the Stromateis, and is able to locate the fulfillment of 
many of them. In Stromateis 4.1.1-3.3, Clement makes such an an
nouncement, claiming that he will deal with martyrdom and human per
fection, then with the physical doctrines of the Greeks and their elemen
tary principles, then a refutation from prophecy of the heterodox, and 
then the science of nature and sacred things, which will include cosmol
ogy and theology. At the end of the seventh book, he remarks that ethics 
has been treated; he proposes to "proceed to what we promised." The 
book closes with a comparison of its plan to an irregularly planted hill on 
which fruitless and fruit-bearing trees are mixed; he advises the reader 
that they "study neither arrangement nor diction," and then proposes to 
"give the account of what follows from another commencement." 
Clement clearly promises more writing, and perhaps more of the Stro
mateis (although the "new beginning" is puzzling). Nautin claims that the 
rest of the plan announced in book four is carried out in the book eight 
we possess, but that it has been severely condensed. The "elementary 
principles" of the Greeks mean the discussion of kinds of causes; hetero
dox doctrine is certainly addressed in the Excerpta ex Theodoto; and a 
consideration of cosmology and theology is found in the Eclogae 
propheticae. Citing Photius' description of Clement's (now lost) Hypoty- 
poses, Nautin solves the puzzle by claiming that the original Stromateis 
ran from 1.1.1 to 8.24.6 (thus containing originally eight books), and the 
Hypotyposes ran from 8.25.1 to 33.9, plus the original material behind 
the Excerpta and Eclogae. The fact that various ancient authors cite ma
terial from the Eclogae propheticae as from the eighth book of the Stro
mateis only shows that an abridged version similar to the eleventh cen
tury codex Laurentianus was already in circulation as early as Acacius of 
Caesarea's time (bishop from 340-366), and it, rather than the original 
Stromateis, was what his predecessor Eusebius knew.44

Nautin's scenario seems tempting, although his refutations of alternate 
theories are much less cogent. A structure of the Stromateis with seven 
books on ethics and one on apologetics against the Greeks and the Jews 
(especially when this latter seems to deal with concepts of demonstration 
and arguments against skepticism) seems so unbalanced as to be 
unlikely. The possibility that the material in Stromateis 8 (or part of it) 
has been subjected to some condensation after it left Clement's hands re
mains open.

44Eusebius, H. E. 6.13.1.
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The Philosophical Material and the Eclogae propheticae 
The Eclogae propheticae, in contrast to the Excerpta ex Theodoto, shows 
considerable unity of thought. Carlo Nardi, who has done most work on 
them, has argued persuasively that they move from baptism (1-26) to an 
exposition of "gnosis" which is positive and thoroughly Clementine (27- 
50), to a consideration of the spiritual world and the progressive diviniza- 
tion of the soul (51-65).45 Unlike the "progression of themes" found by 
some in the Gospel according to Philip, these so-called ex^oyai, though 
usually rhetorically unconnected, develop their topics without digressions 
or excurses. Certain terms and concepts current among the "heterodox" 
exponents of gnosis are used, but these terms are made to express biblical 
understandings of morality and doctrine—a typically Clementine move. 
Nardi states, "Moltissime idee che Clemente esprime nelle EP trovano 
riscontro quasi verbale nelle opere la cui patemita Clementina e fuori de 
ogni dubbio."46

The text is full of scriptural quotations, which, along with interwoven 
commentary, are used to develop a larger picture; the citations only oc
casionally and briefly follow a sequential path through scripture. It is the 
argument that controls the choice of scripture to be expounded. EK TON 
ITPO<I>HTIITON EKAOTAI would seem to be another artistic but 
disingenuous title: these are not randomly assembled snippets of 
scripture with incidental comments, but are deployed as part of an overall 
plan.47 The sense in which "sources" may be considered is not "which 
books have been excerpted," but "what are the cultural and intellectual 
influences which are here apparent." The possibility remains that the

45 Clemente Alessandrino. Estratti Profetici. Ed. Carlo Nardi (Firenze: Nardini, 
1985) 7-35, especially 28-33.

46 Nardi, Estratti, 10.
47 The nearest analogy to the Eclogae propheticae, without turning to a later time, is 

the so-called 4QFlorilegium. This group of fragments has been misleadingly titled by 
modem scholars; the two columns which survive with some completeness present cita
tion followed by interpretation of verses from 2 Samuel 7 and Psalms 1 and 2. In both 
cases, the biblical text is interpreted with reference to the community. Further quite 
small fragments show materials dealing with Deuteronomy 33 and perhaps Genesis 
49, Daniel 11 and Numbers 24. The size of the sample makes it impossible to say 
much about the organization of the whole (study of the methods of exegesis employed 
has been more fruitful). Possibly these biblical texts (like those o f the Eclogae 
propheticae) were chosen to develop a coherent argument, or perhaps they had already 
been juxtaposed in a liturgical setting, and the 4QFlorilegium merely commented on 
them (a possibility which should not be ruled out with respect to portions of Eclogae 
propheticae). See George J. Brooke, Exegesis at Qumran. 4QFlorilegium in its Jewish 
Context. (JSOT Supplement Series 29, Sheffield, England: JSOT Press, 1985) espe
cially 161-174.
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Eclogae propheticae may be slightly condensed by the omission of some 
transitional material. It is not a close analog to the Gospel according to 
Philip, nor (except for its continual use of scripture) an anthology or 
collection of excerpts in any sense.

The first part of book eight is made up of three substantial passages on 
technical philosophy which are grouped together; presumably each is a 
long excerpt or epitome, and their juxtaposition is a purely practical one, 
as in someone’s private notebooks. Something comprised of so few sepa
rate units, which are so large, tells us very little about the way people 
took notes, except that they sometimes copied out whole passages (or 
condensed them).

The Excerpta ex Theodoto
The Excerpta ex Theodoto has been the most studied portion of Stro- 
mateis 8. Sagnard, building on and adjusting earlier conjectures, at
tempted to separate the sources contained in it;48 the validity of his sepa
ration of the opinions expressed in it does not depend on the resolution of 
the chicken-and-egg question introduced by Nautin.

One group of sections—4-5, 8-9, 18-20, and 27—seems clearly to ex
press Clement's own views. Sagnard added to these a second group, 10- 
15, which seems to develop Clement’s position in most respects, but ex
periments with a Stoic materialism which is uncharacteristic of Clement. 
Presumably, Clement was experimenting with the use of this terminology 
in the privacy of his own notebook. (Alternatively, the section 10-15 may 
come from another source.)

Excerpta 43-65, on the other hand, seems to parallel closely the doc
trine of Ptolemy, as reported by Irenaeus.49 This section contains no attri
butions to Theodotus, nor even any attributions to "him" or "them." It 
must be either a copy or a condensation of a single source.

This leaves the non-Clementine, non-Ptolemaic material, which is 
sprinkled with five attributions to Theodotus, six to "him" and four to 
"them," as probably Theodotan or mostly Theodotan. Here, Clement's 
method resembles Pliny's in that some record was kept of the origin of 
these excerpts. A high proportion of these attributions occur after pas
sages which seem to be Clementine—that is, he notes when he returns to 
his source material after a digression. This, too, follows the pattern of a

48 F. Sagnard, Clément d'Alexandrie. Extraits de Théodote. Ed. F. Sagnard (Paris: 
Éditions du Cerf. 1948) 5-50.

49 Irenaeus Adv. haer. 1.1-7.
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private notebook: the excerpts seem to have been taken in the order in 
which they were found; the nQtes that accompany them indicate that 
Clement approached his material with an open mind, willing to learn 
from it while at the same time intending to refute its most unacceptable 
positions.

The following characteristics are found in the Excerpta ex Theodoto:

• alternation of excerpts and commentary on/rebuttal of excerpted mate
rial;

• frequent but casual attribution of excerpts when they are interspersed 
with the collector's comments;

• development of the collector's opinions in contrast to excerpted 
material;

• experimentation in expressing the collector's opinions using terminology 
borrowed from material excerpted;

• excerpting some material in an unbroken block, without attribution or 
interruption by commentary.

The Sentences of Sextus and Related Collections

The Sentences o f Sextus is a collection of brief statements of moral and 
spiritual advice. Typically each is phrased as a simple, declarative sen
tence, or sometimes as a rhetorical question; self-control, wisdom, and 
purity are among the predominant virtues.50 The first surviving news of 
the work appears in Origen's writing in the late 240s. Origen mentions 
the work explicitly on two occasions (Contra Celsum 8.30 and the Com
mentary on Matthew 15.3), and quotes or paraphrases its words several 
other times. By the time of Rufinus' translation of The Sentences o f Sex
tus into Latin (around 400), the work had become attributed to the popu
lar figure of Xystus II (martyred in 258). Although Jerome saw its under
lying pagan character, doubted its Xystine authorship, and roundly dis
approved of it,51 the collection remained popular through the middle ages. 
Only a few medieval manuscripts preserve Jerome's doubts or note that 
the attribution to Pope Sixtus (= Xystus) might rather be to a philosopher 
of the same name.

50 For an overview of "Sextus'" teachings, see Robert L. Wilken, "Wisdom and Phi
losophy in Early Christianity, Aspects of Wisdom in Judaism and Early Christianity 
(Notre Dame, IN: University of Notre Dame Press, 1975), 143-168, and Henry 
Chadwick, "The Moral Teaching of Sextus" in his book, The Sentences of Sextus. A 
Contribution to the History of Early Christian Ethics. (Cambridge: Cambridge Uni
versity Press, 1959), 97-106.

51 Comm, in lerem. 4.41, Comm, in Ezech. 6, Ep. 133.3.
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The many Latin manuscripts of Rufinus' version, together with the 
single Greek manuscript that corresponds closely to them, give us our 
earliest snapshot of the text: a Greek collection of (probably) 451 units, 
called LEHTOY TNQMAI, The Gnomai (or Maxims) of Sextus.51 While it 
was a work that ungrudgingly accepted minor interpolations, omissions, 
and rearrangements, something very close to this sequence of these 
Greek maxims must have circulated freely, for it was the form of the text 
used to make both a Coptic52 53 and a Syriac translation.54

Some Christian elements appear in this collection. Henry Chadwick 
listed 17 maxims "which could have no other origin than a Christian au

52 Rufinus' Latin text is attested by 15 extant manuscripts, from the 7th to the 15th 
century, edited by J. Gildemeister (Sextii Sententiarum Recensiones, Bonn, 1873) and 
by A. Elter (Gnomica /, Leipzig, 1892). The work is attested in Greek by only two 
manuscripts, one corresponding closely to Rufinus' translation, the 14th century Vati- 
canus Graecus 742, and another with closely similar material in a quite different order, 
the 10th century Patmiensis 263.

Henry Chadwick has provided an edition of the Greek and Latin texts, with critical 
apparatus, and several interpretive studies: The Sentences of Sextus. A Contribution to 
the History of Early Christian Ethics (Cambridge: Cambridge University Press, 1959). 
Richard A. Edwards and Robert A. Wild have published a slightly different edition of 
the Greek together with an English translation and short introduction, The Sentences of 
Sextus (Chico, CA: Scholars Press, 1981).

Curiously, both Greek manuscripts run on beyond sentence 451 without a break. 
The generally accepted opinion is that Rufinus translated from a Greek manuscript that 
ended at 451. Apart from the ample Latin manuscript tradition, however, there is little 
specifically textual evidence to support this. The argument rests mostly on the fact that 
little Christian influence can be seen after 451. Most of the other versions either sup
port the two Greek manuscripts in extending beyond sentence 451 (a full Syriac trans
lation, an independent Syriac epitome, and two of the three smaller collections selected 
from the material, preserved in Armenian), or are physically missing the pages which 
could decide the matter (the Coptic). Only the first and largest of the three small col
lections in Armenian seems to support a manuscript tradition ending with 451: there 
we find exactly 100 sentences, drawn entirely from 1-451, with only 3 items out of the 
sequence given in the Latin manuscripts of Rufinus' version.

53 From the ruined remains of Nag Hammadi Codex 12, disassembled probably at 
the time of the discovery of the codices, all that remains of the Sentences of Sextus is 
an isolated leaf, presumed to be pages 15/16, and four leaves together, pages 27-34. 
The first block contains sentences 157-180 (but lacks 162a), while the second contains 
sentences 307-397. There are two passages in the latter block where the order is 
slightly different: 332, 334, 333, transition, 335; and again, 354, 356, 357, and a sen
tence only partially corresponding to 355. These small divergences from the Latin and 
Greek witnesses correspond to the order found in a Syriac version, suggesting that the 
Syriac and Coptic both go back to a Greek text earlier than the ones extant. See Paul- 
Hubert Poirier, Les Sentences de Sextus. (NH XII, 1) (Quebec: Presses de l'Université 
Laval, 1983) 7-28.

54 Edited by Paul de Lagarde, Analecta syriaca (Leipzig, 1858) 10.22-25.11. See 
ilso V. Ryssel, "Die syrische Übersetzung der Sextussentenzen," Zeitschrift für wis
senschaftliche Theologie 38 (1895) 617-630; 39 (1896) 568-624; 40 (1897) 131-148.
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thor," including nine maxims dependent on Matthew, two dependent on 
Romans, and one on Proverbs. Beyond these, a much larger number of 
others make use of more or less distinctively Christian terminology.55 As 
Chadwick notes, the Christian or Christianized units are particularly 
dense at the start of the work, and perhaps were placed there to secure its 
acceptance in Christian circles. On the other hand, the majority of the 
maxims are innocent of any Christian reference, but they could be seen 
as compatible with a mildly ascetic Christianity. Their non-Christian 
origin is confirmed by the fact that many of these maxims reappear in 
Byzantine collections (such as that compiled by John Stobaeus in the 
fifth century C.E.), where they are attributed to Pythagoras. The 
concatenation of the Christian and Pythagorean strands reflects the 
enterprise, seen also in Clement and Origen, of presenting the Christian 
faith in the trappings of the best of the ancient philosophical tradition.

The Sources of the Sentences of Sextus
Parts of an alphabetically arranged sequence56 of many Sextine maxims, 
along with some others, appear in four separate witnesses: a fifteenth 
century Greek manuscript of 119 maxims, a sisteenth century Greek 
manuscript of 45 maxims, a sixth or seventh century Syriac manuscript 
of 98 maxims, and a sequence of 15 maxims appearing in Stobaeus. All 
four collections are ascribed to Pythagoras or the Pythagoreans. The 
same alphabetic order runs through all these and is followed even in the 
Syriac version, although there of course translation obliterates the effect. 
Of the three smaller collections, only the Syriac collection contains mate
rial not in the largest one, and even there this extraneous material 
amounts to only four sayings out of 98. It would seem that the three 
smaller collections were either taken from the collection of 119 sen
tences, or that all four came from a collection only slightly more ample. 
In any case, the source behind them was already associated with 
Pythagoras and was already arranged alphabetically. We can only guess

55 See Chadwick, Sentences, 138-140 and 154-155.
56 That is, they were grouped together according to the first letter of the maxim, and 

the groups were arranged in the order of the alphabet. This sort of alphabetization be
gins to be used fairly often by librarians, tax office workers, and others needing to 
keep track of large amounts of information, by the 1st century B.C.E. Second letter 
and absolute alphabetization remained quite rare throughout the middle ages; probably 
the use of papyrus for the slips or lists required to fully alphabetize a large project was 
felt to be extravagant, and the gain in convenience not commensurate to the effort 
involved. See Lloyd W. Daly, Contributions to a History of Alphabetization in 
Antiquity and the Middle Ages (Brussels: Latomus, 1967).
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how much this alphabetical collection of Pythagoreana might antedate 
the sixth or seventh century Syriac text.

Very many of the same sayings also appear quoted or paraphrased in 
Porphyry’s letter to Marcella (around 300 C.E.). While Porphyry and the 
Pythagorean collection share material which is absent from the Sentences 
of Sextus, Porphyry and Sextus share material absent from the 
Pythagorean collection, and the Pythagorean collection and Sextus share 
material absent from Porphyry. Thus they cannot depend on each other, 
but each represents a different usage of a common original. Since Por
phyry's wording is usually closer to that of the Pythagorean collection 
than to Sextus', and those two often agree on a sequencing of sentences 
not found in Sextus, they are probably better witnesses to the source of 
the three than is the work of the Christian redactor.

There is, moreover, another group of collections related to Sextus'. A 
Greek manuscript (Parisinus gr. 1630) contains the largest collection of 
the group, 93 maxims, 59 of which are found in Sextus in the same order. 
A fifteenth century manuscript (Vaticanus gr. 1144) contains 59 maxims, 
22 of which are contained in the largest collection. The fifteenth century 
manuscript (Bodleianus Auct. F. 6. 26) contains a collection of 38 max
ims, all of which are found in the largest collection. Each maxim in this 
collection has a periphrastic exegesis attached. Finally, the thirteenth 
century manuscript (Parisinus gr. 1168) preserves a group of 23 maxims, 
including some shared with the largest collection of the group, and others 
shared with the collection in the Vatican manuscript; the maxims in this 
collection are in an order quite different from the first three manuscripts. 
It would seem that the largest and second largest collections, sharing only 
22 maxims in common, drew independently on a more ample common 
source, as did the smallest collection, which also reorganized its materi
als significantly. The collection in the Bodleian manuscript drew on an 
epitome of that common source, one essentially identical to the largest 
collection of the group. Two of the four collections attribute their mate
rial to one Clitarchus; speculating from the title given to one of them,57 
the original collection may have been titled,' AI KAEITAPXOY FIPAr- 
MATIKAIXPEIAI, Clitarchus' Useful Sayings.

57 The collection in Vaticanus gr. 1144 is titled EK TON KAEITAPXOY YIPAr- 
MATIKQN XPEION lY N A m r H  Parisinus gr. 1168 places its 23 maxims under the 
heading KAEITAPXOY; the other two are without titles. See Chadwick, Sentences, 73- 
74.
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The material in the Clitarchan collections has not been Christianized, 
and a number of the maxims shared with Sextus are ones which show, in 
their Sextine versions, the light but insistent touch of the Christian 
redactor. The possibility that Clitarchus' material could be a re-paganized 
redaction of Sextus is undercut by the fact that the wording of Clitarchus 
is sometimes close to Porphyry and the alphabetical Pythagorean collec
tions and distinct from the wording of Sextus. Moreover, Clitarchus and 
Porphyry join some maxims which appear separately in Sextus, but —at 
least, in Henry Chadwick's opinion—not so often that it is likely that 
Clitarchus depends directly on Porphyry. More likely, Clitarchus, Sextus, 
Porphyry and the Pythagorean collector all drew on a single common 
source. Chadwick in the end threw up his hands: "It is not profitable to 
inquire too closely into the exact source-relationship here for the reason 
that there is no category of literature with a less rigid and consistent exis
tence than an anthology of aphorisms."58 An overview of the probable re
lationships among this material is presented schematically on the next 
page.

Chadwick, like most investigators, analyzed smaller collections and 
epitomes for what they could contribute to the clarification of the "orig
inal" text, and tried to determine how that might relate to an even earlier 
source. Here, however, we must look at the collections in their own right, 
if they are to illuminate the ways collections of excerpts were organized 
and reorganized in late antiquity. The only one which certainly represents 
major redactional activity—the decisive shaping of a new, albeit derived, 
collection—during the period in which the Gospel according to Philip 
was shaped is the Christian revision responsible for the Sentences o f Sex
tus as Rufinus knew it. Porphyry's letter to Marcella was composed late 
enough to be of dubious relevance, a couple of years beyond the end of 
the third century, but is the more interesting because it also contains a 
section drawn not from Sextus but from Epicurus. No date can be at
tached to any of the rest of the material, but it may well be that the 
Pythagorean tradition received an alphabetical form during this period, 
that the epitome of Sextus which survives as the shorter Syriac text was 
made then, and perhaps that some of the three independent epitomes of 
Clitarchan material received their form as well. It is somewhat less 
likely, though not impossible, that the epitome of 100 sentences ascribed 
to Evagrius in the Armenian tradition was also made this early.

58 Chadwick, Sentences, 159.
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A Rough Stemma of the Sentences o f Sextus and Related Collections

The Christian Redactor o f the Sentences of Sextus 
The organizing principles in the XE5TOY TNQMAI have mostly been ig
nored. Robert Wilken's description of it has a familiar ring to investiga
tors of the Gospel according to Philip:

The organization is apparently haphazard, reflecting a tradition which had 
been a long time in the making and which grew simply by the addition of 
new maxims. At times the maxims seem grouped together around a 
common theme (sometimes three to five maxims are related), but in most
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cases they are loosely strung together with no transitions from one to an
other. They touch on one subject, go on to another, and sometimes return 
to the same or a similar topic a hundred or two hundred sentences later.59

While this is a generally valid description, it requires several qualifica
tions. First of all, an "organization which is haphazard" and which seems 
to have grown "simply by the addition of new maxims" is not necessarily 
"one which had been a long time in the making." Such a scenario is cer
tainly possible: many scribes over many years may have each added 
many or few maxims to the collection. It is, moreover, certain that the 
Christian who gave the collection its final touches was a redactor rework
ing an already existent (and fairly well known) non-Christian text, nei
ther the original author nor the collector of the whole. But we have very 
slender evidence on which to speculate whether the earlier work used by 
the Christian redactor was the project of a single collector or of centuries 
of aggregation, or something in between. Secondly, Wilken is much too 
pessimistic in his quantification of the size of groups of maxims sharing a 
common theme: for example, 149-165f all deal with speaking, 230a-240 
deal with marriage (with the exception of 234, which may not be meant 
to stand alone but as a motivation for the behaviors recommended), 350- 
368, except for 363-364, deal with the specific hazards of speaking about 
God, and 415b-427 deal with the sage. Thirdly, there are signs that the 
arrangement may not be entirely haphazard, at least as far as the contri
bution of the Christian redactor is concerned. Beyond common themes, 
certain units stand in logical or rhetorical relation to others, and recurrent 
organizing principles are not hard to locate.

The first page or so, which has (as Chadwick noted) an unusually high 
concentration of Christian sayings, is considerably more than a politically 
astute placement for a redactor's pious but unorganized additions. In the 
following text, the maxims Chadwick considered as "specifically and un
ambiguously Christian" are marked with "+" while those derived from 
the Pythagorean tradition are marked with "7t." (Note that these cate
gories are not mutually exclusive.)

+1 riioTO«; dvGpcono«; etcXeiccoi; +1 A faithful man is an elect man. 
ecmv dvGpawto«;.

+2. ekXekto  ̂dv0p(iwro<; +2 An elect man is a man of God.
dv0pcD7to<; ecm 0eou.

59 Wilken, "Wisdom and Philosophy," 145.
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k 3. Geou dvGpconoq 6 a^ioq 0£ou.

tc4. Geou d^iog 6 pT|8ev ava^iov 
0£OU 7CpdTTC0V.

n+5. £7UTrj8£\)COv oiv rciaToq 
£ivai prj8£v ava^iov 0£ou 
jtpd r̂iq.

tc3 A man o f God is worthy o f  
God.

tc4 One worthy o f God does noth
ing unworthy o f God.

ti+5 Therefore if you wish to be 
faithful, do nothing unworthy 
of God.60

The first five sentences are very tightly interwoven: A is B, B is C, C is 
D, D does not do E. Therefore, if you wish to be A, then do not do E. The 
work opens with a classic sorites. After it, 6, 7a and 7b each deals with 
the idea of faithfulness (concept A again). At least for this opening sec
tion, the atomization of the text into separate sentences, although derived 
from the ancient manuscript tradition, has taken a quite coherent argu
ment and artificially created the impression of unrelated sentences. The 
argument in question was, however, a new creation: it is woven together 
from both Pythagorean and Christian statements. This neo-Pythagorean- 
Christian cento was crafted as an introduction to the collection, and dis
plays accurately the distinctive approach of the entire collection, in its 
Christianized form.

Sentences are frequently grouped into parallel or antithetical pairs:

310 o o a  0£ou KTruxaia, Kai 
ao<t>ou.

311 koivcov£ i Paai^£iaq 0£ou  
ao(()6<; avfjp.

310 Whatever God possesses be
longs also to the sage.

311 A w ise man shares in the 
kingdom of God.

388 6 8£l 7COl£lV, £K(0V 7tOt£l.

389 6 jifi 8eI 7ioi£iv, pr|8£vi
XpOTCCp 7COl£l.

388 D o w illingly what you must 
do.

389a D o not ever do what you 
must not do.

404 o c a  8i8coaiv 6 0£o<; o\>8£t<; 
d<t>aip£iTai.

405 6 7tap£%£i Koapoq Pe Poiox; 
ou xripei.

404 Whatever God gives, no one 
takes away.

405 Whatever the world offers, it 
does not keep secure.

A variation on this principle involves two parallel sentences in which the 
first is somewhat metaphorical or complex, and the second restates the 
idea in a more literal or blunt manner.

60 Text and English translation from Edwards and Wild, Sentences of Sextus, 16-19.
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295 ôrcep pcxaSiSoùç oXXoiq 
aùxoç o\)% ëÇeiç, pfi Kpivi^ * 
àyaOôv eivai.

296 où8èv àKoivcovr|tov àyaGôv.

295 Do not consider anything 
good which you cannot share 
with others and still have your
self.

296 Nothing is good which is not 
shared.

A surprisingly coherent argument is sometimes 
components:

115 pt] nktov kxg5 (5v to aœpa
£7uÇr|X£Î.

116 \jn)xf|v xpuaàç où pùexai
KCXKCDV.

117 où yéyovaç èvtpu())f|aa)v xfj 
xoù Geoù 7tapaaK£\)fî.

118 kx<5 â pr|5£iç oou 
à<))aip£ixai.

119 <t>ép£ xà àvayKaîa coç 
àvayKaîa.

120 p£yaXo\|/uxiav àcK£i.
121a œv Kaxa<|>povd)v èna.ivr\

evXôycùc,, xoùxcov pf] 7t£piéxo\).

woven out of these tiny

115 Do not acquire more than the 
body needs.

116 Gold does not rescue the soul 
from evil.

117 You were not bom to luxuri
ate in what God provides.

118 Acquire those things which no 
one can take from you.

119 Bear with what must be as 
something that must be.

120 Practice magnanimity.
121a Do not surround yourself

with those things which, if you 
despised them, would rightfully 
bring you praise.

This section continues on the topic of possessions with about the same 
degree of thematic coherence through 137, although it is clearly made up 
of separate items. A similar degree of cohesion is usually seen in other 
long runs of sentences on the same topic, and in many sequences of three 
to five sentences.61

Porphyry and the Pythagorean collections both contain sentences 
which are considerably longer than anything in Sextus, composed of as 
many as six members. In a number of cases in which those two agree on 
the form of such a sentence, Sextus has only one of the members, or 
places the members widely apart.62 In a few cases, a plausible motive can 
be found: the omitted member was sometimes one which would have 
been offensive to Christian sensibilities; but that still leaves the majority 
of instances unaccounted for. Chadwick remarks that "the first impres

61 Sentences of Sextus 41-44, 207-208b, 265-267, 278-282, 320-324, 369-372, for 
example.

62 See Chadwick, Sentences, 149-153, for examples and discussion.
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sion made by this evidence might be that Sextus has consistently and de
liberately split up sentences which were originally united," a remark 
eerily reminiscent of Isenberg's theory that the compiler-editor of the 
Gospel according to Philip "purposely disjoined paragraphs that had a 
continuity of thought and deposited the pieces in diverse places in the 
work."«

The documents form a sort of synoptic problem. Porphyry and the 
Pythagorean collections sometimes agree in the wording of a saying 
against Sextus, and Sextus and the Pythagorean collections sometimes 
agree against Porphyry, but Sextus and Porphyry seldom agree against 
the Pythagorean collections. Hence, a Pythagorean collection must have 
been the source of the other two. Certain sentences, however, are found 
in Porphyry and Sextus but omitted from the extant Pythagorean collec
tions, so the version used by them must have differed significantly from 
the extant ones. Herein lies the problem. The lost collection may have 
contained more connected blocks of discourse, which were sundered by 
Sextus; or, Sextus may have used a more primitive collection in which 
they were not yet joined, while Porphyry and the extant Pythagorean 
collections both represent a later stage in the evolution of the collection 
which had joined the materials. Here the simplistic nature of the stemma 
above becomes evident.

The Christian editor, in handling the non-Pythagorean materials, has 
demonstrated a preference for simple sentences and an ability to string 
them together into longer logical units which, however, remain asyndetic. 
The dispersal of the component parts seems unmotivated, but since the 
Christian editing of the Sentences o f Sextus was comparatively intensive, 
it seems plausible. The other alternative, that the editor of Sextus used a 
more primitive version of the Pythagorean collection than the version be
hind the extant Pythagorean collection and Porphyry, involves the postu
lation of another rather energetic editor who joined brief sentences to
gether into longer compound sentences. But Porphyry did major editing 
too, by either of these hypotheses, as did the person responsible for the 
alphabetical order of the extant Pythagorean collection: the postulation of 
yet another energetic editor does not make a significantly more complex, 
or less plausible, theory. The current state of scholarship on this problem 
does not offer reasonable grounds for a decision between these two alter
natives.

«  See Chadwick, Sentences, 152, and Isenberg's introduction to the Gospel accord
ing to Philip in Layton, Nag Hammadi Codex 11,2-7 vol. 1, 133.
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With respect to the possible analogy between an editor of the Sen
tences o f Sextus who disjoined more coherent discourse and Isenberg's 
view of the editor of the Gospel■according to Philip, it is clear that the 
sentences in Sextus, if they ever were disjoined, are whole ones. There is 
nothing particularly remarkable about them. Brief, quintessential^ 
"gnomic," there is no incompleteness that calls for explanation, as Isen- 
berg claimed for passages in the Gospel according to Philip. Were it not 
for the other collections, we would not give their state a second thought. 
Thus, if it could be demonstrated that the Christian redactor who pro
duced Sextus did deliberately dismember once complete sentences, we 
should have to say (1) that it was done in such a way that whole sen
tences resulted, which retained no sign of the violence done them; (2) 
that it was done in the name of consistency of style: the stark simplicity, 
with a touch of mystery, of wisdom won by hard experience. Both these 
observations greatly weaken the analogy to Isenberg's understanding of 
the Gospel according to Philip. If the Gospel according to Philip's editor 
engaged in the same practices that, by this hypothesis, the Sentences o f 
Sextus' editor may have, the result should be undetectable, the disjoined 
members seemingly whole in themselves, and the style of the document 
more uniform as a result. In other words, the results are not analogous, 
even if it could be demonstrated that roughly similar practices underlay 
them.

Organizing Principles in the Sentences of Sextus and Related Documents 
The Sentences o f Sextus and related materials have brought to light a 
number of practices used in editing collections. The Christianizing revi
sion that resulted in the Sentences o f Sextus itself is a collection of mate
rial from both Christian and secular sources, on ethical and spiritual top
ics; it shows the following characteristics:

• juxtaposition of many individual maxims unrelated to each other;
• loose groupings of maxims by subject and/or motif and/or key word;
• analogous and antithetical pairs of maxims;
• logically and rhetorically coherent passages fabricated from individual 

maxims;
• a chain-syllogism or sorites fabricated from individual maxims of dis

parate origin;
• the omission/revision of ideologically offensive material present in 

sources;
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• om ission o f the name o f author/source even when available, perhaps to 
make the result more palatable to a Christian audience;

• the grouping o f m onostichic units into larger logical wholes which re
main asyndetic;

• the production o f an introductory sequence by com bining material from  
disparate sources;

• possibly, the division o f larger sentences with syntactic connectors into 
smaller independent maxims, to enhance gnomic style.

In the related material, which is less certainly datable to the first three 
centuries of the common era, we encounter a number of other practices:

• epitom izing in a way that leaves the original order intact;

• the addition o f explanations, motivations, and applications;

• the production o f epitomes o f exactly 100 items;

• first letter "alphabetization" (the extant Pythagorean collections);

• major reworking and rearrangement of material into an overall argument 
(Porphyry);

• possibly, the combination o f separate items into larger compound sen
tences.

SUMMARY

As we have seen, there was a continuum between notes made for private 
use, private notes shared with limited others, private (or limited 
circulation) notes which inadvertently became public, minimally edited 
notes published as miscellanies, carefully polished miscellanies and 
collections of various kinds, and individually authored works which 
affected some of the characteristics of notebooks or multi-author 
collections.

Notebooks, miscellanies, and multi-author collections employed 
organizing principles chosen from a common group of possibilities, with 
little reference to the subject matter of their contents. Within this 
continuum, the identification of works as belonging to literary genres or 
subgenres rests on the choice of subject matter, the form of individual 
units, and on the presence and characteristics of a literary "frame," not on 
the set of organizing principles involved. Notebooks governed by the 
contingencies of the collecting process itself, and some of the 
miscellanies which imitated them, lacked such a frame, and were not
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restricted in the form or content of their subject matter. Thus there 
existed a precedent (albeit a non-literary one) for compositions outside 
the definitions of the recognized genres of collections. Such a matrix 
allowed for the rapid evolution of genres.

We have seen a number of organizing techniques which do not appear 
in the Gospel according to Philip. These include:

• use o f a narrative introduction or frame;

• attribution o f excerpted material (except for Jesus' words and the saying 
o f Philip);

• organization o f material by author;

• chronological or geographical organization o f material;

• organization o f material into a repeating formula;

• organization o f material into a chain-syllogism  or sorites .

We have also seen a number of organizing principles which are found in 
the Gospel according to Philip. They are:

• use o f an introductory sequence woven out o f disparate material;

• removal o f attributions o f most material;

• division o f  blocks o f source material and interleaving o f material from  
different sources;

• inclusion o f units o f varying size, but mostly prefering short units;

• clustering o f material by m otif or image;

• juxtaposition  o f  material using analogous argum ents or m aking  
analogous points;

• arrangement o f material into parallel or antithetical pairs;

• sequencing o f material by broad themes.

These principles can explain many of the features of the Gospel 
according to Philip, including some of its most perplexing ones. Their 
impact on that document will be explored in chapter 10. Nevertheless, 
they provide a relatively minimal organization. Much of the tantalizingly 
elusive coherence of the Gospel according to Philip resides in its 
collector's interests and choices of materials. Chapter 5 examines the 
nature of collecting in the context of gnostic speculation, and chapter 11 
offers a few insights into our collector’s distinctive approaches.



CHAPTER FIVE

If we take seriously the possibility that the Gospel according to Philip 
may have been assembled from diverse excerpts, we must inquire about 
the motivation behind its assembly, copying, and translation. Presumably 
any collection was valued because it served some purpose or purposes. 
The determination of the function of any piece of literature, or of a non- 
literary document, is always a more speculative endeavor than the 
description of its structural features—especially given the scarcity of 
information on the social context of many works from antiquity. This 
does not excuse us from the task, however. If we could not find plausible 
motives for the work as a collection, this understanding of it would be 
drawn into question.

This chapter will argue that the jostling and jarring of contradictory 
and divergent opinions within the Gospel according to Philip is an aspect 
of the potential which its collector saw in its diverse materials, and that 
an interest in such provocative juxtapositions as we find there is 
intelligible within the religious and intellectual context of gnostic 
speculation.

RECOMBINANT MYTHOGRAPHY

THE GNOSTIC PROLIFERATION OF SYSTEMS

Gnostics were notorious for their tendency to generate multiple systems. 
The trait was a stock complaint of heresiologists, who mostly sought to 
deal with it by producing intricate taxonomies of gnostic groups. Despite 
the fact that many of the specific opinions recorded by the heresiologists 
find parallels in the material recovered from Nag Hammadi, the heresiol
ogists' groupings do not correspond well to the documentary evidence. It 
is plain that there was a very remarkable proliferation of speculations, but 
apparently the heresiologists were wrong in assuming that there were as 
many sects as there were systems. I would propose that they made this
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mistake because speculative expositions that looked to the heresiologists 
like systems demanding rigorous adherence were actually something 
quite different.

My claims are twofold: (1) Adherents of the gnostic systems adhered 
to them much less closely than the heresiologists assumed they did, or 
wanted members of their own groups to adhere to the faith as they under
stood it. (2) The manufacture of systems by the recombination of myths 
and traditions served a heuristic function: it was seen to be provocative of 
insights, and was undertaken in pursuit of them, not as a means for un
covering or conveying a literal, univocal truth.

The Phenomenon o f Recombinant Mythography
The sets of elements that make up the famous gnostic systems overlap to 
a marked degree. The same images and motifs show up over and over 
again, with adjustments primarily in their relation to one another. The 
traditions involved were treated very freely, with little regard for their 
origin, original meaning, or literal truth value; their manipulation seems 
to have been based, rather, on the premise that insight could be both 
sought and found by means of new juxtapositions and recombinations.

Irenaeus, in the course of complaining bitterly about the handling 
Christian traditions received at the hands of gnostic writers and teachers, 
gives a remarkably clear description of the way his opponents handled 
sacred traditions.

Toiaûxriç ôè xrjç Û7co0éaecoç 
ccùtcûv oücrriç, ijv oïke 
Tipo^xai èKrip'uÇav oàke ô 
îeûptoç èSiôaÇev orne àrcôo 
xoXoi TtapéScoKav,
ijv jreptaaoxépcùç aùxoûaiv 
rckeîov xœv akhtov éyvcoKévai, 
éÇ àyp(x<t>û)v àvaytvcooKovxeç 
Kcà xô ôf| Xeyopevov é£ ctppou 
oxoïvla rcÀi:K£iv
£JUTr|Ô£V)OVX£Ç,

àÇiojriaxcoç JtpoaappôÇEtv 
îiEipœvxai xoîç EiptipÉvotç 
qxoi napaßokcu; KopiaKàç rj 
pfjaEiç jipo^tixiKàç fj Xoyouç 
ànoaxokiKoôç, ïva xô nXàapa 
aùxœv pf| âpàpxopov Eivai
ÔOKfj,

Such is their system which neither 
the prophets preached, nor the 
Lord taught, nor the apostles 
handed down.

They boast rather loudly of 
knowing more about it than others 
do, citing it from non-scriptural 
works; and, as people would say, 
they attempt to braid ropes of 
sand.
They try to adapt to their own 
sayings in a manner worthy of 
credence, either the Lord's 
parables, or the prophets' sayings, 
or the apostles' words, so that their 
fabrication might not appear to be 
without witness.
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xrjv ( ie v  x d ^ iv  K a i e i p p o v  xa iv  
ypa(|)G)v \)7 ie p ß a iv o v T e q  K a i  
ö g o v  e<))’ e a m o i q  A /üovxeq  x ä  
(i e Xti xrjc; a ^ T iB eia q . 
M £xa<j)£poa)G i 8 £  K a i  
(i£xa 7 cX a x x o \)G i K a i äXko e^ 
ä M ,o a ) 7 io io \)v x £ (;  £^a7iax(Ö G i 
noXkOXHl xfj XO)V 
£(j)appO^O|X£VCÖV KUpiOKCOV 
k o y ic o v  K aK O G \)v0£xcp  
< |)a v x a o ia .

”Ov7C£p XpÖ7lOV £1 x iq , 
ß aG iX £coq  E iK Ö voq K aXfjq  
KaX£GK£\)aGp£VTl(; £7lip£Xa)<;
£K  \|ny))i8a)v  £7tiar||iCDV vnö 
g o (()o \)  x £ X v ix o \) ,  Ax>Ga<; xr|v  
\)7T0K£l|l£VT|V XOU dv0pCO7CO\) 
i ö £ a v ,  |i£ X £ v £ y K o i x ä q  \|/r|({)15aq 
£ K £ iv a q  K a i p ,£0ap pÖ G O i K a i
7TOlf|GOl |XOp<j)f|V KDVÖq 11
a^ d)7i£K oq  K a i x a u x r iv  tyavXax; 
KaX£GK£l)aG|X£VT|V,

£ 7 i£ ix a  8 i o p l £ o i x o  K a i A i:y o i  
xa\>xr|v £ i v a i  x f |v  x o u  ßaG iX ^ üx;
£K £IVT|V £ lK O V a  XT)V K aX fjV , i j v  
6  GO(j)öq x£%v ix t |<; 
K a x £ G K £ t> a G £ v , 8 £ i k v i ><; x ä q  
\|ni<t>i8a<; x ä q  K a ta ö q  i>nö x o u  
x £ % v ix o D  x o ü  7cpcöxo\) £ i q  xriv  
x o ö  ßaGi^£CO<; £ iK Ö v a  
G O )V X £0£lG a(;, k o k ä ;  8 £  \)7lÖ 
XO\) \)G X £pO D  Eiq KDVÖq p,Op<t>TlV 
p £ X £ V £ X 0 £ lG a c ; ,

K a i 8 i a  xf|<; xcov \|/r\(t)iScov 
<t>avxaGiaq ( i£ 0 o 8 £ \ ) o i  xo\>q  
d 7 i£ ip o x £ p o \)< ; xoi><; K a x a X ii\(/iv  
ß aG iA iK tjq  p,op<j>f|<; ovk £% ovxaq  
K a i 7 i£ i0 o i  ö x i  a ü x rj f] oanpä 
xrjq dXco7i£Koq i 8 6 a  £ K £ iv t | 
£ G x iv  fi K aX f| x o f)  ßaGiX£Coq 
£ lK a )V

They disregard the order and the 
connection o f the Scriptures and, 
as much as in them lies, they dis
joint the members o f the Truth. 
They transfer passages and rear
range them; and, making one thing 
out o f another, they deceive many 
by the badly com posed phantasy 
o f the Lord's words which they 
adapt.

By way o f illustration, suppose 
som eone would take the beautiful 
image o f a king, carefully made 
out o f  precious stones by a skillful 
artist, and would destroy the 
features o f the man on it and 
change around and rearrange the 
jew els, and make the form o f a 
dog, or o f a fox, out o f them, and 
that a rather bad piece o f work.

Suppose he would then say with 
determination that this is the 
beautiful image o f the king that 
the skillful artist had made, at the 
same time pointing to the jew els  
which had been beautifully fitted 
together by the first artist into the 
image o f the king, but which had 
been badly changed by the second  
into the form of a dog.

And suppose he would through 
this fanciful arrangement o f the 
jew els deceive the inexperienced 
who had no idea o f what the king's 
picture looked like, and would  
persuade them that this base pic
ture o f a fox is that beautiful im
age o f the king.
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t ô v  aùxôv ôf| xpônov Kai ouxoi 
ypaœv pv>0ouç 
ouyKatTiicavTeç, ërceixa . ' 
pripaxa Kai AéÇeiç Kai 
TtapaPoXàç ô0ev Kai 7to0èv 
à7toajt<âvxeç,é(()appôÇeiv 
PauXovxai xoîç p.ô0oiç aùxoùv 
xà Xôyia xoû 0eoû.

In the same way these people 
patch together old women's fables, 
and then pluck words and sayings 
and parables from here and there 
and wish to adapt these words of 
God to their fables.1

Irenaeus is, of course, hostile to the practices he is describing, but his 
enumeration of them deserves careful examination. In this passage, he 
described several specific practices: (1) the development of new systems 
or syntheses; (2) citation of non-"scriptural” works; (3) use of Christian 
and Hebrew scripture (and perhaps of unwritten Christian tradition) to 
reinforce speculations; (4) a very free handling of scripture which inter
prets without reference to context, rearranging and recombining its ele
ments into a new and unintended design; (5) the inclusion of sources 
which are no longer taken seriously—the sort of things that may once 
have had sacred status but which have been relegated to the nursery or 
the gossip of old women. Despite Irenaeus' hostility, this turns out to be a 
relatively accurate and enlightening list of some key characteristics of 
gnostic handling of sacred traditions, and thus helps describe the intellec
tual and spiritual context in which the Gospel according to Philip was as
sembled.

Irenaeus' second and third complaints (as listed above) have to do 
with gnostics' choice of sacred writings—specifically, with their choice 
to use other people's sacred writings. Irenaeus was bitter that gnostics 
were "stealing" material that he viewed as belonging to his own group. 
He also complained that they were using writings that he did not view as 
belonging to his own group, but to groups from which his tradition disso
ciated itself. Part of the problem was that many different groups were 
reading partially overlapping bodies of literature, and the sense of com
petition for "ownership" was keen. Some of these groups were making 
overlapping (i.e., "rival") claims about their corporate identity as well. 
For example, Valentinus, to judge by the few preserved fragments of his 
writing, wrote about Jesus, quoted his words, tried to forge a philosophi
cal framework for the terms "Father," "Son,” and "Holy Spirit," and re-

1 Adv. haer. 1.8.1 Irénée de Lyon Contre les hérésies. Livre /, ed. Adelin Rousseau 
and Louis Doutreleau (Paris: Éditions du Cerf, 1979) 2.112-116. English translation St. 
Irenaeus of Lyons Against the Heresies, transi. Dominic J. Unger (New York: Paulist 
Press, 1992).
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ferred warmly to "the church."2 "Jesus" and "the Christ" are prominent in 
the economies of salvation of the systems Irenaeus recounts as Valenti
nus' and Ptolemy's.3 On the other hand, the terms "gnosis" and "gnostic" 
were used in positive senses by people like Clement of Alexandria as 
well as by the "gnostics,"4 5 and Irenaeus entitled his own polemic EAEN- 
XOE KAI ANATPOnH THE 4/ETAQNTMOY TNQEEOE, The Refutation 
and Overthrow of the So-Called Knowledge,5 implying that yvcaai«; had 
an application which he considered proper and which was distinct from 
the gnostics' "misuse" of the term. Given the extent of the disputed 
territories in jargon, imagery, history, and texts, complaints such as Ire
naeus' about gnostics' choice of texts are not especially surprising.

Irenaeus' other three complaints concern the proliferation of systems, 
an associated manner of handling texts, and the inclusion of motifs which 
have been demoted from religion to folklore. These observations illus
trate the structure of a basic mode of thought common to many "gnostic" 
phenomena and which, I would argue, is foundational to the Gospel ac
cording to Philip's collector's way of proceeding.

A little later in the first book of his EAENXOE KAI ANATPOIIH, Ire
naeus returns to his criticism of gnostic handling of traditional materials, 
this time drawing an analogy between such reworking and the poetic 
form of the cento.6 His argument does not add to our list of textual prac
tices, but the analogy is illuminating. Here again is the complaint that bits 
of scripture were being handled too freely, without regard for their proper 
context, made in this case by a comparison with a form of poetry in 
which all the lines were taken from another poem (most often Homer, in 
the Greek speaking world) but were rearranged to tell a completely dif
ferent story. The procedures are indeed analogous, and the image of the 
cento parallels that of the rearranged mosaic. Nevertheless, the cento 
does not appear normally to have been intended as a fraud or forgery, but 
frankly as an ingenious piece of literary recycling, not a deception but a

2 Fragment 3 (in Volker's enumeration; = Clement Stromateis 3.59.3) is concerned 
with Jesus' physical nature; fragment 4 (= Clement Stromateis 2.114.3-6) quotes Jesus' 
words from Matt 19:17 and 5:8; fragment 9 (Marcellus of Ancyra On the Holy Church 
9) credits Valentinus with the notion of three subsistent entities or hypostases; 
fragment 6 (Clement Stromateis 6.52.3-4) speaks warmly of God's church as "the 
people of the beloved, which is beloved and which loves him."

11renaeus, Adv. haer. 1.11.1 and 1.1-1.8.
4 See Clement's Stromateis, book 7.
5 This long version of the title is preserved in Eusebius H.E. 5.7.1.
6 Adv. haer. 1.9.4.
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somewhat lighthearted collage in imitation of and tribute to a master 
poet's work.7 Irenaeus misunderstands the purposes of the only literary 
practice he cites as parallel to the gnostics'.

Irenaeus complains that bits of scripture not only were chosen 
promiscuously but also handled too freely, without regard for their 
proper context, as freely as those who ransacked the pagan classics to 
concoct recycled poems on completely new subjects. The complaint that 
gnostics "disregard the order and the connection of the Scriptures" and 
"transfer passages and rearrange them" is all too easy to interpret 
anachronistically, at least for modem exegetes who might think of a 
heedless and insensitive prooftexting in contrast to a careful search for 
the meaning of texts in relation to their original historical context. For 
Irenaeus or interpreters like him, however, the proper context for a pas
sage of scripture would have been the context of the traditions of his or 
her own group. The "beautiful image of a king" was the way that the 
whole of scriptures could be read to yield the "one faith" which Irenaeus 
claimed was held by the church "throughout the whole world."8 In other 
words, the "order and connection" that counted was a particular web of 
symbolic relationships between the texts. Irenaeus objected to disrupting 
this web in any way, whether by severing connections between texts or 
by proposing different connections. Juxtapositions of texts, along with al
legorical interpretations of them, were legitimate as long as they corrobo
rated the faith of the church, and illegitimate when they did not. His op
ponents, however, were playing quite another game: they shuffled their 
texts and dealt them out, again and again, hoping for combinations full of 
meaning, productive of insight. They seem not to have judged the results 
strictly by their correspondence to an existing system, nor by internal 
consistency, but by their capacity to provoke insight. And, of course,

7 A couple of centuries later, Christian centos were being produced, certainly 
without any intent to disparage either their subject matter or their sources. See, for 
example, Grégoire de Nazianze. La Passion du Christ. Tragédie, ed. André Tuilier 
(Paris: Éditions du Cerf, 1969), a Euripidean cento attributed to Gregory of Nazianzus, 
and The Golden Bough, The Oaken Cross, ed. Elizabeth A. Clark and Diane F. Hatch 
(Chico, CA: Scholars Press, 1981) a Virgilian cento about salvation history from the 
creation to Christ's ascension, by Faltonia Betitia Proba. Proba, at least, makes her 
mode of expression explicit: "praesens, deus, erige mentem; Virgilium cecinisse loquar 
pia munera Christi."

8 Irenaeus, Adv. haer. 1.10.
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what counted as insight could vary noticeably from one person to the 
next.9

The fifth complaint in Irenaeus’ characterization of gnostic exegesis 
was the incorporation of discredited or ’’lowbrow" motifs into mytholog
ical syntheses which expect to be taken seriously. Irenaeus referred to a 
phenomenon which deserves much fuller treatment than it can be given 
in this context. The term he used, ypamv jruGoi, "old women’s fables," is 
an allusion to 1 Timothy 4.7, but both passages point to folkloric ele

9 This understanding of speculation is quite distinct from "allegorical interpreta
tion." It is important to make the distinction explicit, since the latter is sometimes 
over-attributed to gnostics, as, for example, by David Dawson in his Allegorical 
Readers and Cultural Revision in Ancient Alexandria (Berkeley: University of  
California Press, 1992). Dawson makes a number of insightful remarks about the 
meaning of Valentinus' fragments and the Gospel of Truth, especially in relation to 
their social and cultural context, and I have no quarrel with his position vis a vis 
"symbolism" and "typology," nor with his definition of "allegory."

Nevertheless, many of the things he observes (usually with accuracy) in Valen- 
tinian texts are quite unlike the allegorical treatments he traces in Philo and Clement, 
and unlike most things denoted by the word "allegory." When recognizable elements 
from several distinct traditions are woven together into an new story which is nuanced 
by values and associations from all of them, it seems misleading to call the result a 
"commentary" on any one of them (however carefully camouflaged) or an "interpreta
tion" of any one of them. It is something else. This is not, of course, to say that 
Valentinus or other gnostics did not engage in explicit allegory of several different 
kinds. They did, of course— but much of what they did was not so obviously allegory, 
and is likely to be misinterpreted if forced to fit that mold.

Dawson's basic premise was moored in the paradigm of the deceptive revaluation 
of a single text— the paradigm used by Irenaeus. Dawson wrote of "layers of interpre
tation, each layer seeking to hide its interpretive character" (128, emphasis mine), of a 
"new story, into which he [the "allegorist"] surreptitiously weaves the old story" (129, 
emphasis mine). Despite his exploration of the contribution from sources like the 
Apocryphon of John or the Hypostasis of the Archons to Valentinus' thought, he 
continued to view Valentinus' synthesis predominantly from the perspective of one of 
its elements, namely the works that would become canonical.

Dawson's presuppositions blinded him to a major aspect of Valentinus’ thought: its 
emphasis is often neither on the elements (from wherever borrowed) nor on new (and 
allegedly "allegorical") interpretations of their meanings, but on the analogies that can 
be drawn within the big picture of a speculative system. To say that A is to B as C is to 
D (A:B::C:D) is not to say that A means C, or is even like C. One is invited to ponder 
the similarities between the relationships. Dawson correctly .drew out much of the 
analogical structure of Valentinus' fragments on the creation of Adam, but at the end 
of his discussion returned to talk of "identifications" and using the verb "equate." (136- 
142)

This chapter seeks to propose a more appropriate paradigm for some of those ele
ments that are not well served by the paradigm of allegorical exegesis.
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ments in the culture, some perhaps never taken seriously by intellectuals 
or religious authorities, others possibly the survivals of older and out
moded mythologies. The inclusion’of such material was a major point of 
friction between gnostic and non-gnostic Christians. It is one thing to tell 
a somewhat anthropomorphic story about God when such a story is a 
venerable part of tradition, especially if it had a long tradition of allegori
cal interpretation. It is quite another to include such a thing, without 
warrant of tradition, within the framework of a lofty and philosophically 
oriented account of good and evil. In late antiquity, many groups 
(including gnostic, Christian, and Jewish) felt the attraction of a high
brow philosophizing about mythology. Traditions already venerable with 
age were equated with the clear, colorless abstractions of philosophy in 
such a way that the prestige of each was enhanced. But it was shocking 
to combine philosophy with "common," low-brow, discredited folklore, 
perhaps even women's lore: to hear of divine or semi-divine beings 
resorting subterfuge or to makeshift measures to compensate for lack of 
proper tools and materials, or achieving unsatisfactory results, or 
requiring unsuccessful attempts before achieving success. Without the 
garments of antiquity and their accompanying prestige, an 
anthropomorphic demiurge becomes comic in the new context of 
philosophical sophistication, acquiring the character of a trickster. The 
degree to which this happens in gnostic literature varies, but it is one of 
the elements considered most unacceptable by other groups laying claim 
to some of the same mythological framework and philosophical 
presuppositions. The gnostic willingness to incorporate such material 
points to a certain detachment; it is part of the same approach seen in the 
heuristic shuffling and reshuffling of texts and mythical images.

Myth, Belief, and the Claim to Truth
While ancient heresiologists sought to use the proliferation of systems to 
discredit their authors, modem scholars of gnostic phenomena have stud
ied these systems in detail and sometimes with respect. Nevertheless, we 
have not often asked the question of the function of this proliferation. 
Scholars of mythology and anthropology have frequently asked similar 
questions, but their context has been almost entirely the origins of 
mythology, and its function in preliterate tribal settings, not the rear
rangement of mythological elements in a literate and cosmopolitan soci
ety such as the Roman empire. Nevertheless, some of their insights seem 
transferable to this other setting. I will not here attempt to survey the
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range of theories about the function of mythology, or their history, but 
only to glean certain concepts that will help elucidate the phenomenon of 
gnostic speculation.

In some modem Western typologies of narratives, "myth" is character
ized as, among other things, stories which are absolutely and unquestion- 
ingly believed to be true—though always by "primitive" others, not by 
the investigator. Raffaele Pettazzoni's analysis provides an explicit ex
ample. Pettazzoni traced an extremely widespread dichotomy between 
religious myths (especially myths of origin) and fictions.10 He compiled 
many indications of what "true" can mean in these dichotomies, drawing 
primarily on North American, African, and Australian indigenous cul
tures. "True" can mean stories recited at prescribed times (e.g., cult cer
emonials, in certain seasons of the year or at certain times of the day); 
those restricted to being told only at certain times; those which, while 
known to all, may only be told by certain authorized persons; those 
which carry a danger to their hearers, which can be averted by certain ac
tions (especially washing); those which certain classes of people are for
bidden to hear; et cetera. "False," in Pettazzoni's composite dichotomy, 
means under no such restrictions.

It is unclear why Pettazzoni chose to attach the concepts "true" and 
"false" to the poles of this dichotomy. It is evident from his data that a 
story which possesses several of these characteristics is special and dif
ferent from one which does not, but there is little indication in these at
tributes that the stories possessing these characteristics were regarded as 
"true" in the sense of "corresponding to objective reality" or something of 
that kind, nor that the absence of such restrictions on a story means that it 
was regarded as "fictitious" and therefore "false," as Pettazzoni as
sumed.11 As a corollary, changing such a story might (or might not) in
volve serious hazards, but the result of falsehood (as failure to corres
pond to reality) is not necessarily one of them. Assumptions like Pettaz
zoni's seem to underlie a common "naive" understanding of mythology in 
our culture (possibly due to its permeation by Greek philosophical ideas

10"Raffaele Pettazzoni, "The Truth of Myth," in Sacred Narrative. Readings in the 
Theory of Myth ed. Alan Dundes (Berkeley: University o f California Press, 1984) 98- 
109.

11 It should be noted that some kinds of legends— especially those o f a "tall tale" 
nature, told largely for entertainment— are sometimes restricted in their time o f telling 
and/or "owned" by certain storytellers who have the right to authorize others to tell the 
story. See William Bascom, "The Forms of Folklore: Prose Narratives" in Sacred Nar
rative, ed. Dundes, 5-29.
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of truth, as mediated by Christianity), and persists in some of the schol
arly theories about the meaning and origin of mythologies.

Such assumptions, however, are not universally accepted. Anthropol
ogy's treatment of the myths of primitive peoples as inherently fixed and 
unchanging has, as Raymond Firth pointed out, been conditioned by a 
general lack of evidence by which to trace a tradition's changes through 
time. Where such evidence exists, sacred traditions often prove them
selves to be quite adaptable. Firth cited a story in which divine brothers 
build the heavenly prototype of a temple. Its earthly exemplar, and pre
sumably some form of the story, date from around 1700 C.E.—but the 
myth of its origin has come to include, as a major theme, a series of ac
tions explaining a situation which did not come about until a century 
later. In another case, political pressure and Christian harassment induced 
pagan Tikopias to abandon a ritual involving a stone image—but the ha
rassment soon gave rise to widespread accounts of how the stone repeat
edly rescued itself from would-be kidnappers and returned to its spot, 
much to the kidnappers' discredit and the stone's—and its devotees'— 
prestige.12 Such traditions seem almost infinitely adaptable.

Th. P. van Baaren has also cited multiple examples of deliberate ad
justments of myths to accommodate changing dynasties, changing laws 
(such as a shift in stories from human sacrifice to animal sacrifice at the 
time when the former was banned), and new awareness of other groups 
of people and their attributes (by expanding myths of origins to include 
newly encountered peoples). In the case of Tahitian genealogies, which 
validate rule by tracing the parentage of the current ruler back to the 
gods, the policy of deliberate change was able to coexist with a pre
scribed penalty of death for any priest making an error in the recital.13 
The change in the genealogy brought it into greater correspondence with 
"objective" reality—albeit reality on the social and political level.

12 Raymond Firth, "The Plasticity o f Myth: Cases from Tikopia" in Sacred Narra
tive, ed. Dundes, 207-216.

13 Th. P. Van Baaren, "The Flexibility of Myth" in Sacred Narrative, ed. Dundes, 
217-224. While van Baaren's examples are all from the literature of contemporary 
ethnology and deal with Tahiti, Borneo, the Nilotic Anuak and Papua New Guinea, his 
assessment of the interplay of stability and change in these bodies of myths is reminis
cent of John A. Wilson's famous thesis that ancient Egyptian culture was enormously 
successful (and long-lived) by making continual adjustments which, over time, 
amounted to major changes in essence, all the while denying change and blithely as
serting that their system was eternal. See The Culture of Ancient Egypt (Chicago: 
University of Chicago Press, 1951) 91-21 and passim.
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Claude Lévi-Strauss has made several observations which are particu
larly relevant to the study of late and literate reshufflings of mythology, 
although this was not his context. Underlying his structuralism but 
broader than it, he contended that it is the relation of the elements in a 
myth to each other which gives it its meaning, not the elements them
selves. Many might wish to revise this to "not exclusively the elements 
themselves," but the importance of the relationship remains.14 And if the 
meaning of a sacred tradition lies, even in part, in the relation of its ele
ments, so does its importance—or even its "truth," if that is the right 
word.

Like many primitive and non-Westem peoples, gnostic speculators in 
the first few centuries of the common era seem to have held their beliefs 
lightly.15

The Function of Recombinant Mythography
Claude Lévi-Strauss’ famous characterization of mythological thought as 
a bricoleur is based on the insight that the meaning of myth lies in the 
relation of its elements; it is strikingly similar to Irenaeus’ analogies of 
the rearranged mosaic portrait and the cento. The French term bricoleur 
designates a sort of tinker, a person who makes and/or fixes things, not 
by tooling up and manufacturing the parts needed from raw materials but 
by re-using and adapting existing objects. Bricolage is a duct tape and 
hairpin approach to life, and Lévi-Strauss claims that "mythological 
thought is . . .  a kind of intellectual ’bricolage.'"16 That is, mythological 
thought "builds up structures by fitting together events, or rather the 
remains of events," using "remains and debris of events," "the fossilized 
evidence of the history of an individual or a society."-17

14 After discussion of Lévi-Strauss' view that the underlying structure alone consti
tutes the meaning of a myth and that its surface elements are irrelevant, G. S. Kirk 
comments, "It would be preferable to say that the message conveyed by a myth is a 
product of its overt contents and the relation between them." G. S. Kirk, Myth, Its 
Meaning and Functions in Ancient and Other Cultures (Cambridge: Cambridge Uni
versity Press, 1970) 43.

15 See Jean Pouillon's "Remarks on the Verb, 'To Believe,"'>in Between Belief and 
Transgression. Structuralist Essays in Religion, History, and Myth (Chicago: Univer
sity of Chicago Press, 1982) 1-9.

16 Claude Lévi-Strauss, The Savage Mind (Chicago: University of Chicago Press, 
1966) 17.

17 Lévi-Strauss, Savage Mind, 22.
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He saw the function of myth as allowing adjustment to changing and 
future institutions. Mythology provided the means for readjustments to 
the conditions of life, both present and changing. Lévi-Strauss claimed 
that these readjustments could not be the work of individuals, however. 
The "thinking" that is done in mythology is, according to him, normally 
done collectively and below the level of consciousness.

Although the possibility cannot be excluded that the speakers who create 
and transmit myths may becom e aware o f their structure and m ode o f op
eration, this cannot occur as a normal thing, but only partially and inter
mittently. It is the same with myths as with language: the individual who 
conscientiously applied phonological and grammatical laws in his speech, 
supposing he possessed the necessary knowledge and virtuosity to do so, 
would nevertheless lose the thread o f his ideas almost immediately. In the 
sam e way the practice and the use o f m ythological thought demand that 
its properties remain hidden: otherwise the subject would find h im self in 
the position o f the m ythologist, who cannot believe in myths because it is 
his task to take them to pieces. M ythological analysis has not, and cannot 
have, as its aim to show how men think. . .  .1 therefore claim  to show not 
how men think in their m yths, but how myths operate in men's minds 
without their being aware o f the fact.18

The analogy with grammar is a misleading one, however. Re-telling a 
sacred story is never a matter of putting events or ideas into words for the 
first time, much less of making up a story as one goes along. True, the 
words may vary, and changes both small and large are made on occasion. 
But the story has been heard before, year after year, generation after 
generation. It is likely known by heart both by the teller and the listeners. 
It is a part of life—to tell, to hear told, to remember, to reflect upon at 
crucial and trivial moments, and idly over chores. It can be a matter of 
discussion or allusion, of patterns of words and images, borrowed 
solemnly or lightheartedly or as a shorthand critique of the matter to 
which they are applied. The roots of a mythology are deep and broad. 
There is room enough for every imaginable kind of consciousness to co
exist—though not perhaps simultaneously—without conflict. In fact, this 
is what one would expect if the analogy to language were applied 
carefully!

The world of late antiquity was a literate one in which many different 
traditions, sacred and otherwise, had been reworked time and again, to 
such an extent that the entire period is useless to those trying to recover

18 Claude Lévi-Strauss, The Raw and the Cooked, Introduction to a Science of 
Mythology (New York and Evanston: Harper Torchbooks, 1969) 11-12.
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the origins or pristine state of mythologies. Nevertheless, Lévi-Strauss’ 
analysis of mythology as bricoleur turns out to be applicable to late, lit
erate, and conscious efforts to rethink traditional mythological themes 
and to use them as a means for speculation on a variety of issues.

A key aspect of the intellectual bricolage that is mythological thought 
is that it uses a limited and heterogeneous repertoire of material which is 
the sum of what has accumulated, "the contingent result of all the occa
sions there have been to renew or enrich the stock or to maintain it with 
the remains of previous constructions or deconstructions."19

. .  .the possibilities always remain limited by the particular history o f  each 
piece and by those o f its features which are already determined by the use 
for which it was originally intended or the m odifications it has undergone 
for other purposes. The elem ents which the 'bricoleur' collects and uses 
are 'pre-constrained' like the constitutive units o f  myth, the possible com 
binations o f  which are restricted by the fact that they are drawn from the 
language where they already possess a sense which sets a limit on their 
freedom o f  maneuver.20

The relation of mythological bricolage to its component elements is am
bivalent: on the one hand, the process is limited to a finite set of imagery 
which is both familiar and meaningful; on the other hand, such bricolage 
need not owe great allegiance to the traditions on which it builds. Indeed, 
it cannot work in those few cases where reverence for the tradition takes 
the form of rendering it inalterable.

The "pre-constrained" quality of the elements of mythological thought 
results in a constant web of apparent allusion and cross-reference in its 
products. There are always more possible chains of connection, more 
than anyone could intend at any one time, more than are needed to carry 
forward the speculation at hand. (This additional richness allows and en
courages the imagery's use as raw material for future endeavors of 
bricolage.) It is, however, often possible to detect which strands of the 
web are being emphasized in any given telling.

Both of Irenaeus' images of Valentinian exegesis share, and share with 
Lévi-Strauss' image of bricolage, the feature that something new has 
been made out of the cultural remains of a previous work. Such remains 
are not free from signs of their previous uses, however. The "pre-con- 
strained” aspect of the elements is what could fool simple folk into be
lieving that they are looking at the previous (for Irenaeus, the original)

19 Lévi-Strauss, Savage Mind, 17.
20 Lévi-Strauss, Savage Mind, 19.
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construction, i.e., the original mosaic portrait or a genuine passage from 
Homer.

It is unlikely that this kind of mistake was either the intention of gnos
tic Christian exegesis or the mode in which it was normally received. 
Irenaeus was hostile to the re-use of the elements of the Christian story as 
the means of new speculation on the meaning of life, and hence unable or 
unwilling to recognize it for what it was. Still, his witness is valuable 
confirmation that gnostics were re-using Christian mythology in the 
manner of a bricoleur. Not surprisingly, this instance of bricolage in late 
antiquity shows a key mark of a limited and heterogeneous "stock" of 
materials: an "intertextuality" which is built in rather than always in
tended, which becomes both a source of richness and of confusion.

COLLECTING ACTIVITY WITHIN THE CONTEXT OF SPECULATION

It might be easy to assume that while a few brilliant gnostics devised and 
recorded great systems of speculative myth, the less gifted studied the 
systems of a Ptolemy or a Theodotus, and preached and taught those sys
tems with scrupulous care (unless and until overcome by a desire to 
outdo their teachers and create their own system). This would be a mis
reading of the Gestalt of the gnosticizing movements of the first several 
centuries, however. If the quest for individual insight was a hallmark of 
these movements, and the systems that their greatest thinkers produced 
were valued for their ability to provoke intuitive insight rather than for 
their literal truth, the tendency to tinker with images and constellations of 
images was probably more common than the studious acceptance of au
thority. True, it was a path to enlightenment which could only be fol
lowed by literate people who had some leisure for reflection, but such 
people were not in short supply in and around the Roman empire in those 
times, and they were the sort of folk attracted to gnosticisms anyway. It 
was not a path which required either rigorous logic or specialized training 
for success.

If the sort of textual and mythological bricolage described above was 
an important modus operandi in gnostic speculation, it would normally 
have been preceded by the compilation of promising materials, and fol
lowed by the excerpting labors of those who found in the resulting sys
tems something of value. If this tendency to mythological speculation 
and the "centonisation" of sacred imagery and texts extended far into the 
rank and file of gnostics, then such excerpting and collecting of provoca
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tive (and sometimes discordant) materials would have been widespread. 
In such an atmosphere, even people who had no intention of developing a 
whole system or writing up their findings for publication would be likely 
to collect excerpts that particularly interested them, that shed some light 
on their own situation, or that had the power to put other teachings or 
texts into a new perspective.

The Gospel according to Philip as a Sourcebook for Speculation
The Gospel according to Philip is not a speculative system, nor does it 
contain materials which have been reworked and coordinated into such a 
system, but it does contain some rather good elements from which such a 
system could be built. Bricolage with sacred traditions was an accepted 
path to enlightenment within that milieu. The intersection of the excerpt
ing and collecting activity typical of ancient writers and readers with this 
more specifically gnostic quest of speculative recombination of materials 
recommends itself as a context in which to understand this remarkable 
document. Our document’s elusive coherence may result from the adapt
ability of the texts chosen, the "accidental" but provocative intertextuality 
that accompanies materials reappropriated from previous uses, and their 
deliberate juxtaposition by its collector. Such a collection makes an im
plicit invitation to the reader to speculate on the meanings and interrela
tionships of the patterns there. To read as historians, we must bracket that 
invitation, for the time being, and ask what sources went to make up this 
collection, and seek to discover how and why these materials were 
brought together.





PART TWO

THE COMPONENTS OF THE GOSPEL ACCORDING TO PHILIP





INTRODUCTION TO PART TWO

The material included in the Gospel according to Philip is demonstrably 
diverse; the demonstration of this is the matter of Part Two.

No single piece of evidence, taken by itself, proves beyond all doubt 
the composite nature of this document, but there are many pieces of 
evidence which come rather close. Nevertheless, it is the cumulative 
force of many pieces of evidence, and their fit with the collecting 
process, the attributes of known collections, and the nature of gnostic 
speculation, which together make it clear that we are dealing with a 
collection of materials of diverse origins, assembled and edited according 
to the conventions of such works.

Chapter 6 presents methods by which source material may be 
identified within such a collection. The peculiarities of collections, as 
seen in chapters 3 and 4, call for some special precautions in this task.

Chapter 7 begins to survey the document by means of those 
methods, tracing the primary differences between large blocks of text 
and noting signs of divergent materials within them. A major rift divides 
the Gospel according to Philip at 77.15. Themes, interests, and 
approaches which characterize the first three-quarters of the document 
vanish when we cross that divide. Although certain interests remain 
constant, the jostling of divergent opinions abruptly ceases, and 
something like a single voice emerges, employing different exegetical 
and rhetorical strategies, making distinctive points.

The final quarter of the text, from 77.15 to the end, is distinguished 
by considerable stylistic uniformity, by longer units presenting carefully 
developed argumentation, by a tendency to allude to (rather than quote) 
scripture frequently, by a distinctive understanding of the basic 
problematic of human life and its solution, and by an utter lack of 
interest in a dozen or so highly visible sectarian issues belonging to the 
first three quarters of the text. This final section shows strong affiliations 
with the Gospel o f Truth, and breathes the air of an early or a 
conservative Valentinianism. Chapter 8 explores the nature of this block 
of text.

The section before 77.15 is not only distinct from the material before 
that point, but is itself clearly heterogeneous. The surface traces of most
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of the smaller fault lines have been obscured by editorial practices 
common to collections from late antiquity. Potentially independent 
excerpts have sometimes been strung together in an artfully "random" 
order, sometimes arranged in thematic or analogous clusters, sometimes 
linked by "catch word” rhetorical devices which range from the 
mechanical and purfunctory to the extremely sophisticated. Chapter 9 
attempts to trace identifiable strands of tradition through the first three 
quarters of the Gospel according to Philip.



CHAPTER SIX

METHODS AND CRITERIA

Since the hypothesis under investigation is that the Gospel according 
to Philip belongs to an organizational and stylistic continuum which 
made a virtue of several of the kinds of aporiae used by traditional 
source analysis, we must proceed cautiously in attempting to identify 
material from different sources within it. Incongruous juxtapositions, the 
impression of random or fortuitous sequencing, an enigmatic brevity of 
expression, the omission of such textual markers as introductory or con
nective statements, and the ambiguous richness of potential inter
reference produced by the clustering of "pre-constrained" elements— 
these were all symptomatic of the excerpting and collecting process, but 
they were also given a positive value by collectors and editors of 
collections. The dominance of these features in the Gospel according to 
Philip situates it within the rather large and flabby continuum of 
collections and pseudo-collections, but within that continuum, such 
features cannot be taken to mark redactional seams or preexisting units 
in any reliable way.

As a consequence, we cannot frame an argument about the unity or 
diversity of this text by appeal to the traditional data of source analysis 
without careful re-evaluation. Breaks in continuity and changes of 
topic, however jolting, might represent carefully achieved effects (either 
within a single block of material or between blocks from disparate 
sources) rather than badly stitched redactional seams. And, of course, we 
can hardly expect an editor to supply linking statements or summaries if 
lie or she was working in a tradition that sometimes deliberately deleted 
them!

A number of indicators of diverse origins remain, however, which do 
lot seem likely to have been affected either by the excerpting process 
ir by editorial preferences for variety, gnomic reserve, and fortuitous 
lolysemy. Shifts in word choices (especially terms involved in the sensi
tive matters of sectarian self-designation and differentiation), divergent 
nterests and approaches, differing assessments of the basic human 
iroblem, and distinctive ways of framing and supporting positions allow
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us to begin to differentiate excerpts from disparate sources, and to trace 
the use of these sources through the document. Though largely ob
scured by translation, where shifts in style can be discerned, they can 
reveal similar phenomena. Evidence of affiliations with specific milieux 
in the early Christian and gnostic world allow us to link some passages 
with known groups and developments.

The analysis in Part Two depends on several basic kinds of argument. 
The situation is one of accumulated probabilities, some stronger than 
others, not of absolute certainties—but this is generally the case in the 
investigation of anything in the past. Four basic types of arguments 
have been used here to differentiate and disentangle sources within the 
Gospel according to Philip: (1) When two passages use a term in in
compatible ways, or in sharply differentiated ways, or otherwise show 
radically divergent tendencies, those passages did not derive from the 
same source. (2) When a group of terms, ideas, approaches, and the like 
appear frequently in some parts of the document and not at all (or only 
in radically transformed senses) in other parts, which contain their own 
set of characteristic terms, ideas, et cetera, a discontinuity must be postu
lated: a different selection criteria (possibly indicating a different collec
tor or redactor), or different sources, or both.1 (3) When multiple distin
guishing characteristics (special vocabulary, approaches, et cetera) ap
pear together in several passages, especially when they appear only (or 
primarily) as a group—that is, in conjunction with each other—those 
passages probably came from the same or closely related sources. (4) 
When passages share unusual characteristics with another document, or 
with the documents of a particular and distinctive tradition, those pas
sages probably came from a source or sources associated with that doc
ument or tradition.

The first two of these methods differentiate passages or blocks of text 
as derived from different sources, and are, together, the primary focus of 
chapter 7. The third and fourth criteria above allow the grouping of 
passages derived from the same or related sources, and (together with 
the findings of chapter 7) guide the investigation in chapters 8 and 9.

1 Analysis of what has changed and what has remained constant may be hoped 
to shed some light on which of these possibilities is more likely: chapter 11 below 
argues that a single collector's interests are manifest in choices of material derived 
from some fairly divergent sources.
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DIVERGENCES, DIFFERENTIATIONS, A N D  INCOMPATIBILITIES

Divergent, inconsistent, or incompatible terms, usages, concepts, and ap
proaches allow us to form relatively strong hypotheses that passages 
with these divergent markers did not come from the same source. For ex
ample, if passages A and B use a term positively, and passages X, Y, and 
Z use it negatively, we may hypothesize that neither A nor B came from 
the same source(s) as X or Y or Z. The underlying assumption is that nei
ther individual writers nor communities usually affirm both a thing and 
its negation—at least, not if it matters much to them, and provided they 
are not indulging in deliberate paradox. Incompatible and mutually ex
clusive statements obviously fit this class of evidence, but so do devel
opments and understandings which clearly diverge from each other.

Hypotheses based on this criterion are relatively strong—how strong 
depends upon the divergence or inconsistency in question—but they 
are also extremely particular. In the above situation, we actually have 
many small (but strong) hypotheses:

• A did not com e from the same source as X.

• A did not com e from the same source as Y.

• A did not com e from the same source as Z.

• B did not com e from the same source as X.

• B did not com e from the same source as Y.

• B did not com e from the same source as Z.

We may have two sources here, or five, or any number in between.
A second kind of hypothesis may also be made from the same data, 

but it is a weak one: since there can only be a finite number of sources 
involved, there is some probability that passages with a similar usage, et 
cetera, came from the same source. In our hypothetical situation, it is 
somewhat probable that A and B came from a single source (or closely 
related sources), and that X, Y and Z came from a single source (or 
closely related sources). The existence of multiple points of similarity be
tween two passages, or other factors (see below), may increase this 
probability so that, taking the evidence together, we may come to have 
quite good reason to see A and B as derived from the same source, or X, 
Y, and Z.

The exception to this rule is the paradox constructed to point be
yond the categories involved. The paradoxical statements in Thunder, 
Perfect Mind are a good source of examples of paradox: "It is I who am
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the wife: and the virgin.. . .  It is I who am the barren: and who has many 
children."2 Such a paradox says, "l am above both this category and its 
negation: there is a level of reality at which these categories are not 
valid."

Deliberately paradoxical statements include the conflicting affirma
tions in close conjunction with each other. They can be distinguished 
by this feature; without it, they fail to communicate their point. For ex
ample, a person who made the assertions we find in Thunder as separate 
statements, not in conjunction as paired opposites, would not be point
ing to a truth beyond these dichotomies, but lying or insane—or at best 
attempting paradoxical communication in such an ineffective way as to 
be dismissed as lying or insane. The test here is: Are the opposed state
ments in a conjunction which would lead their hearers or readers to seek 
to understand them paradoxically?

Qualification of the sense in which a term is employed may also make 
the application of this criterion unclear. A category may be claimed in 
one sense, while it is rejected in another. For example, both Irenaeus and 
Clement of Alexandria handled the term gnosis in this way, claiming that 
the so-called gnostics did not have the true claim to the term. Such 
qualifications take the form, "I affirm x, but in a different sense than 
others affirm it." The point is lost without the statement of the compara
tive status of the different senses. Explicitness is of the essence for hair
splitting.

The uses of religious jargon, especially as it is involved in sectarian 
self-understanding and differentiation, is a particularly good place to 
look for such incompatible or divergent usages, because the terms used 
in sectarian conflict are particularly touchy matters. Passages which use 
a term in self-reference are unlikely to come from the same individual or 
group as passages which reserve that term for their opponents or who 
make a point to distinguish themselves from those who use the term. For 
example, while one may certainly consider the leaders of one's group to 
be personally immoral, obtuse with respect to the defining teachings of 
the group, or even dangerous to the group's present or future morals or 
doctrine, one does not define one's group as authorized by the fact of 
possessing a certain sort of leadership, and at the same time condemn 
one's opponents as hopelessly misguided simply because they possess

2 Thunder 18, 22.
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the same sort of leadership. As separate, serious statements, these 
positions can hardly come from the same source.

Different or divergent positions or understandings with respect to 
any matter can warrant the hypothesis that those passages which differ 
markedly did not come from the same source. Different views of salva
tion, the human dilemma, the workings of sacraments, exegetical strate
gies, and different interests are all employed in Part Two to differentiate 
material derived from different sources. Style is also a type of evidence 
on which this sort of hypothesis can be based, despite the obscuring 
and leveling effect of the Coptic translation.

PATTERNS OF SOURCE UTILIZATION

A second category of evidence consists of patterns of usage, concep
tuality, approach, et cetera, as they appear throughout the document as 
a whole, and particularly the congruence of many such patterns. Certain 
characteristics appear in certain portions of the text, and not in other 
portions: for example, the term NYM<J>UJN (and its near synonyms) does 
not appear at all until page 65. The distribution of terms, ideas, and the 
like can be traced across the document; it yields a rough map of differ
ences in interest and focus, pointing to the utilization of different 
sources. Multiple instances of a characteristic certainly need not have 
come from the same source (as argued above). But for any composite 
work, large portions of text in which many features recur frequently 
must depend (in part or wholly) on one or more sources in which those 
features were present. If all these characteristics then disappear for a siz
able block of text, it would seem that the block from which they are ab
sent depended on another source or sources, some of them perhaps 
shared with the first, but not the sources from which these absent char
acteristics derived.3

Caution must be used here: a number of modifiers in the above para
graph point to matters of judgment: how big is a "sizable" block of text?

3 A different selection criterion might, instead, have been involved, but the pos
sibility is dubious. The new criterion of selection would have .to involve the avoid
ance of many, previously favored, ideas, images, et cetera. One would have to ask 
why a collector with such different interests would choose to continue a collection 
so seemingly uncongenial to him or her. When (as we shall see in Part Three) 
strong evidence points to a uniting set of interests throughout the work, the as
sumption of different sources seems much the more economical.
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how many appearances of a feature constitutes "frequently"? how simi
lar must statements, positions, images, et cetera, be, to count as "recur
rence"? Such matters cannot be entirely quantified; they remain a matter 
of judgment—though they should, nevertheless, be subjected to as care
ful and self-doubting a judgment as possible.

A rough kind of quantification, however, is possible, and it can serve 
as an aid to judgment. Terms and interests which occur rarely in the 
work show us little or nothing. For example, the restriction of the Greek 
loan word aQava-zoq to the first three quarters of the text is insignificant: 
the word appears only once, on page 75. If it appeared ten times in the 
same short passage on page 75, its absence from the final quarter would 
still be insignificant. When, however, a number of separate passages 
spread over a number of pages4 habitually use a certain term to express 
their ideas, while another section is entirely devoid of that term, then we 
must wonder.

We may gain some control over our wondering by considering the 
frequency with which a characteristic occurs in a portion of the text as 
the number of recurrences divided by the number of pages in that 
portion of text. For example, a term might appear twelve times, in seven 
different passages, in the first twenty-seven pages, and not at all in the 
final nine pages. Its occurrence in the first twenty-seven pages (i.e., in a 
little more than one passage every four pages) would lead us to expect 
two or three occurrences in the final nine pages. The absence of any 
appearance may well be significant: may, not must. (If the characteristic 
appeared on every page in the first three-quarters of the text, then disap
peared, it would be virtually impossible to discount!) Moreover, such a 
"statistic" again rests on a judgment: the number of passages or excerpts 
in which a term, image, et cetera, occurs is much more important than the 
total number of occurrences, but the detection of the seams between 
separate excerpts is controverted. Nevertheless, when many 
characteristics follow the same pattern or recurrence and absence, even 
if each seems, by itself, only marginally significant, the utilization of 
different sources becomes a reasonable—or even a necessary— 
hypothesis.

4 Since the paragraph or excerpt divisions are so disputed, patterns of distribu
tion have been analyzed herein with reference to the pages of the Coptic 
manuscript. The pagination of the manuscript itself supplies ready-made divisions 
of convenient size which do not pre-judge the findings.
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Such patterns of distribution show differences between large blocks 
of text, not the precise boundaries between them (unless, by good for
tune, several characteristics of each block of text happen to occur im
mediately on either side of such a seam). Moreover, this criterion does 
not insure against small inclusions of foreign traditions within such 
blocks. Its results need to be refined by examination of other character
istics.

Stylistic differences might be supposed to parallel differences in 
author and/or tradition. While translation into Coptic has obscured very 
many features which could be analyzed if we possessed the original 
Greek text, we do indeed find differences in rhetorical strategies. The 
patterns of their appearance, where they can be detected, should be 
analyzed in the same way as other characteristics of blocks of text.

In fact, very many indicators, including some which have been con
sidered typical of the Gospel according to Philip as a whole, occur only 
in the first three quarters of the work, and are nowhere to be seen in the 
final quarter, which (as we shall see) has a number of distinctive 
peculiarities of its own.5

PECULIARITIES SHARED B Y  GROUPS OF PASSAGES

A third kind criterion considers similarities between passages—in ap
proach, doctrine, presupposition, manner of expression, et cetera—and 
works toward the identification of groups of passages similar in these re
spects. Still, the hypothesis that two passages came from the same 
source because they show a single common characteristic is a weak one. 
Unless the characteristic in question is extremely peculiar, it could easily 
have been present in any number of potential or actual source docu
ments. The fact that any collection can have only a finite number of 
sources does a little, but very little, to strengthen it.

On the other hand, when multiple points of similarity are shared by a 
group of passages, even if each passage contains only a few character
istics of the group, the probability rises sharply that these passages de
rive from the same source or from closely related sources.

Even so, this criterion is generally more ambiguous than the first two. 
One key is the characteristics involved: if they are truly unusual, the

5 These are listed at the end of chapter 7.
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case is quite strong; if they are more common, it is rather weak.6 Another 
key is the number of characteristics in each passage and the degree to 
which they interlock. Suppose one passage has characteristics A and B, 
another B and C, two more, A and C, and another B and D. These 
passages seem closely related, more likely than not dependent upon the 
same source. But even so, characteristics A and C (each of which occurs 
three times in this hypothetical group of passages) are somewhat more 
secure markers than B, which occurs only twice. Another passage 
involving either A or C would be a strong candidate for membership in 
this group. Characteristic D, on the other hand, is a less clear indicator: it 
appears only once in the group, in conjunction with the rather less 
strong B. The hypothesis that another passage involving only 
characteristic D derived from the same source as the others in this group 
is still plausible, but weaker.

Short excerpts, however, can hardly be expected to each contain ev
ery interest of their sources, every favored bit of jargon, every distinctive 
doctrine or practice. This category of evidence, more than the other 
three employed here, is directly affected by the relative brevity of the 
excerpts in question. Nevertheless, these are the restrictions imposed by 
the document being studied; there is enough evidence to allow some 
tentative groupings, some of which can also be supported by arguments 
of other types.

PECULIARITIES SHARED WITH SPECIFIC TRADITIONS OR MILIEUX

Correspondences between the Gospel according to Philip and other 
texts allows the hypothesis that there is some connection between this 
text and those others. Again, some limits apply.

One subgroup of this type of evidence is the citation of other litera
ture. Most of the references to non-biblical works which have been 
identified by translators and others, however, are cases of similar uses of 
imagery, or parallel ideas. Some (or many) of these may well have been 
intended as allusions to specific passages, but most do not include 
enough verbal similarity, or imagery sufficiently distinctive, to make it 
clear that the allusion is to a specific text. The problem is compounded

6 "Commonness," however, is a relative thing: judged against the background of 
the other Nag Hammadi writings, the use of the word "Christian" is quite uncom
mon!
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by the fact that much gnostic and gnostic Christian literature has simply 
been lost. What was once crisply and unmistakably an allusion to a text 
now lost may seem to us to echo, indistinctly, other allusions to that text 
or statements of related ideas.

The use of widely-known literature, nevertheless, shows that this 
literature was (at least) not considered unacceptable by the source, and 
was— perhaps, depending on the use made— even considered 
authoritative. The citation of Matthew's gospel, for example, is so 
common in second- and third-century writings associated with 
Christianity that such citations show relatively little beyond some 
association with Christianity in some form. The citation of less 
ubiquitously utilized literature, on the other hand, may be an important 
clue linking together material associated with relatively specific 
traditions. When passages depend on a relatively little-quoted source, 
they probably represent the same tradition or are extracts from the same 
source. Again, this will yield small groups of passages.

The occurrence of a very distinctive idea can also be used to link 
passages, but the idea must be quite distinctive. This criterion, like the 
last, is capable both of linking together passages within the Gospel ac
cording to Philip, and of linking those groups of passages with other 
streams of traditions in the early Christian and gnostic worlds.

Some of the positions articulated in this rather fragmented collection 
bear strong resemblances to specific gnostic and gnostic Christian tradi
tions. On this basis, sections can be marked out and identified as origi
nating in those traditions. Small groups of passages linked to the same 
external tradition, even if they contain no characteristics in common 
with each other, can be joined together into a larger group of materials 
all derived from that tradition.



CHAPTER SEVEN

The argument for the composite nature of the Gospel according to 
Philip rests, of course, on both evidence for the disunity of the whole 
and evidence for smaller identifiable unities. This chapter will survey the 
distribution of terms used in sectarian self-definition and differentiation, 
the sometimes opposed or sharply divergent senses in which such terms 
are used, and the distribution of other indicators of interests, approaches, 
and tendencies. The next two chapters will build on this evidence, and 
on other indicators, to group together some specific passages.

INDICATIONS OF A COMPOSITE CHARACTER

THE DISTRIBUTION OF SECTARIAN TERMINOLOGY

The terms "Christian," "apostle," "apostolic," "perfect," "Hebrew," "Jew," 
and "gentile" are all restricted to the first three quarters of the Gospel 
according to Philip. The issues of group identity to which they point 
are of interest in at least some of the sources of that material; these are 
absent from the final quarter of the document. Within the material before 
77.15, however, many of these terms are used in distinct, conflicting, and 
at times mutually contradictory senses, showing the passages in which 
they appear to be of diverse provenance.

"Christian"

The fact that the term "Christian" is used at all in the Gospel according 
to Philip is striking. Apart from its occurrences here, "Christian" appears 
only one other time in the entire Nag Hammadi corpus, in the Testimony 
of Truth. The term does not seem to have been used by most of those re
sponsible for the other Nag Hammadi works, either as a self-designation 
or as a label for others. The fact that it is used at all in the Gospel ac
cording to Philip points to a provenance for (at least) some of its mate
rials which is distinct from those of the other Nag Hammadi documents.
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The use of the term "Christian" in the Gospel according to Philip is 
not consistent, however. It appears seven times.1 Four times it is used in 
a positive sense, as a term of self-designation, although these uses do not 
necessarily point to a single group. They include one use which draws a

1 The spelling in the Gospel according to Philip is also not consistent; 
XPHCTIANOC is used four times and xpiCTIANOC twice (in the remaining instance, 
the first part of the word falls in a lacuna). Iotas and etas seem to have been 
pronounced much the same around the Graeco-Roman world at this time. 
Substitution of i for t\ was common, although the reverse was less common. 
Xpiaxoq (which was a comprehensible adjective in Greek, but not a personal name) 
could therefore easily be confused with the popular name Xp^axoc;. This 
undoubtedly explains Suetonius' note that Claudius expelled from Rome Jews who 
were stirred up impulsore Chresto (Lives 25), but the understandable confusion of 
outsiders does not seem to me to account for the spelling Xpriaxiavoc; in codex 
Sinaiticus at Acts 11:26, 26:28, and 1 Peter 4:16. In the face of the opinions 
recorded in Blass-Debrunner-Funk and Moulton and Howard (which explain those 
readings in Acts as the result of confusion with the name Xpriaxoq), it seems to me 
that this usage by a skilled scribe who cannot have been ignorant of Christianity 
must point to an orthography accepted or acceptable in some part(s) of the early 
Christian world. The fact that the third century Greek writer Alexander of 
Lycopolis used the spelling Xpriaxoq (C. Manich. 24) tends to support this 
interpretation.

Given the fluidity of orthography in the Coptic dialects in this period and the 
position taken above with regard to Greek orthography, several possibilities seem 
about equally likely: the Greek original might have contained both spellings 
(which were simply reproduced), the translator or a later Coptic scribe might have 
known of an accepted (if minority) Greek usage not contained in the underlying 
document and followed it sometimes, the translator or scribe might have freely 
transcribed the sounds, or there may have been an accepted (if, again, perhaps local 
or regional) Coptic spelling. (Xpiaxoq is always abbreviated |XC, XpcJ in the 
Gospel according to Philipy and so its form sheds no light on the matter.)

The loan word xp iopa is ususally spelled xpiCMA in the Gospel according to 
Philip, but twice it appears as XPGICMA; the passage 74.12-19 uses xpGICMA at its 
beginning, but switches to xpiCMA (and uses xpiCTIANOC) for the statement GBOA 
TAP 2M TTXPICMA AYMOYTG GPON XG xpiCTIANOC, "because of chrism we were 
called Christians." It is tempting to imagine a scribe unencumbered by notions of 
standard orthography but sensitive to etymology coming to this passage and 
realizing the connection between the two words; such a scenario could have 
happened in either the Greek or the Coptic stage of the document's history.

See F. Blass and A. Debrunner, A Greek Grammar of the New Testament, transl. 
and revised R. W. Funk (Chicago: University of Chicago Press, 1961) § 24; J. H. 
Moulton and N. F. Howard, A Grammar of New Testament Greek (Edinburgh: T & 
T Clark, 1919) 72; W. Bauer, W. F. Arndt, F. W. Gingrich, and F. W. Danker, A 
Greek-English Lexicon of the New Testament (Chicago: University of Chicago 
Press, 1958) 886-887; Bihliorum Codex Sinaiticus Petropolitanus IV Novum 
Testamentum cum Barnaba et Pastore ed. C. Tischendorf (Hildesheim: Georg 
Olms, 1969) 107, 116*, 121*. See also G. H. R. Horsley, New Documents 
Illustrating Early Christianity (North Ryde, Australia: Macquarie University, 1983) 
128-130.
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sharp distinction between Christians and "Hebrews,”2 another strongly 
concerned with the importance of anointing,3 and two in which 
"Christian" is a name of power, designating "the true people" which is 
"renowned in the world."4

In contrast to these unambiguously positive (though varied) uses, we 
find two passages which question other people’s claim to the term; the 
second of these denies any proper use of the term. Both passages deal 
with those for whom baptism was somehow not fully efficacious.

On page 64, we read:

GPUJA OY& BÜJK GTTGCHT 
GTTMOOY Nqei G2PAÏ GMTTGqXI 
AAA Y  N4XOOC XG ANOK 
OYXPHCTIANOC N TA qXI 
MTTPAN GTMHCG

eqtgAxi a g  m t h t n a  g t o y a a b  
O YNTAq MMAY NTAÜJPGA 
MTTPAN

TTGNTA2XI NOYAÜJPGA 
MAY4ITC NTOOTq

TTGNTA2X I AG GXUiq GTMHCG 
OJAYÖATq

Anyone who goes down into the 
water and com es up without having 
received anything and says, ”1 am a 
Christian," has borrowed the 
name.

But one who receives the Holy 
Spirit has the gift o f the name.

Anyone who has received a gift 
will not have it taken away.

But one who has borrowed som e
thing will have it taken back.5

Here, the name "Christian" has been misappropriated by persons or by a 
group who are asserted not to have a right to it. The name is said to be 
"borrowed," and hence subject to repayment, even collection. Their state 
is contrasted with the state of one "who receives the Holy Spirit" and

2 Gos. Phil. 52.21-24: "When we were Hebrews we were orphans with (only) 
our mother, but when we became Christians we got father and mother."

The English translations for the Gospel according to Philip are those of Bentley 
Layton, The Gnostic Scriptures (Doubleday, Garden City, NY, 1987) 329-353, 
except where noted. Capitalization has been modified without comment in some 
cases.

3 Gos. Phil. 74.13-14: "because of chrism we were called Christians" (translation 
modified).

4 Gos. Phil. 62.26-34: [after statements that if you say "I am a Jew/Roman/ 
Greek—or a barbarian, a slave, free" no one will be disturbed] "If you [say], 'I am a 
Christian,' the [. . .] will shake;" and probably 75.25-76.2, a lacunose discussion of 
spiritual progeny, involving the idea that levels of being produce after their own 
kind; the list culminates in Christians, after which there is some discussion of "the 
chosen people," "the true human being" and the "true people," "renowned in the 
world."

5 Gos. Phil. 64.22-29, translation modified.
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"has the gift of the name." The passage implies that these other people 
are those who have a true claim to the term "Christian," if anyone does.

The second passage, from page 67, presents a somewhat more com
plicated situation:

ty tg e  a n g t x t t o  a n  m m a t g

MTTPAN MTTGKUT MN TTUJHPG 
MN TTTTNÄ GTOYAAB A A A A  
A<NG NTA>YXTTOO Y NAK  
2ÜJOY
GTM O YA XTTOOY N A lJ TTKGPAN 
CG NA qiTq N T O O T q

O YA AG X I MMOOY 2M  
TTXPICMA MTTCO[.] NTA YNA M IC  
MTTCf [0]C  TA[G]I NG 
NATTOCTOAOC MOYTG GPOC XG  
[TOJYNAM  MN TG2BOYP

TTAGI TAP OYKGTI 
0Y [X P H ]C T [I]A N 0C  TTG A A A A  
OYXpC TTG

Not only must those who produce 
the names of Father, Son, and 
Holy Spirit do so, but also <those 
who> have acquired these.

If someone does not acquire them, 
the name too will be taken from 
that person.
But if one gets them in the chrism 
of [. . .] of the force of the cross, 
which the apostles called right and 
left.

For this person is no longer a 
Christian but rather is a Christ 
[i.e., "an anointed one"].6

Here we find the acquisition of a "name" in initiation coupled with the 
idea that if the "names" of Father, Son and Holy Spirit are not acquired, 
"the name too" ("Christian"?) will be taken away. In contrast to that un
happy situation, however, one who does receive the appropriate gifts is 
no longer a "Christian," but a "Christ." This passage, like the one on 
page 64, protests an inappropriate usage of the term "Christian," but it 
presents a picture in which there is no correct referent for the term. 
Those who use it inappropriately can do so only temporarily; those for 
whom the name might be imagined appropriate have, in fact, left it be
hind: such a one is now a "Christ" and no longer a "Christian." The pas
sage suggests a close dialogue with people who do call themselves 
"Christian," and makes use of some common Christian terminology and 
ritual. Nevertheless, a need to distinguish themselves from other individ
ual "Christians" and groups has pushed the person or community behind 
this passage to give up on a much-conflicted term, building their ratio
nale upon a distinctive understanding of initiation.

6 Gos. Phil. 67.19-27, translation modified.
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Finally, one passage in which "Christian" appears is simply too la- 
cunose to determine the sense of the term.7

The passage on page 67 and probably that on page 64 come from a 
different source (or sources) than the source(s) behind the uses of 
"Christian" on pages 52, 62, 74, and 75. All of the uses of xpiCTl&NOC 
/XPHCT1ANOC in the Gospel according to Philip appear in the first 
three quarters of the document.

"Hebrews," "Jews," "Gentiles"

The term "Hebrew" appears once (in the compound MNT2CBP&IOC) to 
designate a language, but in the other four passages where 2EBP&IOC 
occurs, it is used of a group of people, and it is used negatively. These 
passages dissociate the group(s) of their author(s) from others called 
"Hebrews." On page 51, the term refers to a deficiency involving an in
ability to pass on the fullness of one's religious identity to converts.8 On 
the next page, it is stated that "when we were Hebrews we were or
phans with (only) our mother, but when we became Christians we got 
father and mother."9 This passage depicts a group associated with a 
"mother" in a way that is problematic: possibly these folk are understood 
to be associated with an entity rather like the lower Sophia, perhaps un
knowingly. Nevertheless, the group understands itself as having been 
"Hebrews," at one time. A passage concerning a dispute about Mary, on 
page 55, identifies "Hebrews" with "apostles and apostolic persons;" 
here, the term is used to mean some other sort of Christians, not Jews, or 
speakers of "Hebrew" or Aramaic.10 At the top of page 62, "Hebrew" is 
again associated with deficiency: "Anyone who has received something 
other than the Lord is still a Hebrew."11 Thus "Hebrew," in the passages 
on pages 51, 52, 55, and 62 of the Gospel according to Philip, de
scribes a group which is contrasted with the favored group: the group 
of the author(s) of these units was conceived, among other ways, as be
ing what these "Hebrews" were not. In one passage, "Hebrews" means

7 The passage (74.24-75.1) deals with sacraments, despising something, 
laughter, and entering the kingdom of heaven. It is unclear how these elements are 
related, and also unclear how "a Christian" who is mentioned (between two of the 
several substantial lacunae at the bottom of page 74) might relate to any of these.

8 Gos. Phil. 51.29-52.2.
9 Gos. Phil. 52.21-24.
10 References to "Hebrew" as a language sometimes designate Aramaic; see Acts 

21.40, 22.2, and 26.16.
11 Gos. Phil. 52.5-6.
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another kind of Christian, and this meaning could lie behind all four pas
sages, though this is not clear.

"Gentile" is given a negative sense in its only secure occurrence, at 
52.15: "A gentile does not die, for he has never become alive so as to 
die."12 The opposite with which "gentile" is contrasted here is "one who 
has believed in the truth."

"Jews" are mentioned in two places. Neither passage is positive. On 
page 62, "Jews" are included in a recital of all known people—along 
with Romans, Greeks, barbarians, slaves, free people: i.e., just about ev
erybody. All these are contrasted to "Christians," at whose name some 
entity, lost to lacunae, will tremble.13 A passage at the bottom of page 75 
is extremely lacunose, but seems to include "Jews" [IO Y A A.I] and 
"Christians" in an argument based on the principle of "like produces 
like." One lacuna in this passage, preceded by the letters N 2E, might be 
conjecturally restored as a N 2E [A A H N ] (Greeks), or N 2E [B p A IO C ]  
(Hebrews), or N2€[9NIK OC] (gentiles).14

All of these terms are confined entirely to the first three quarters of 
the document; most of them (i.e., all except die occurrence of "Jews" 
with one other group designator on page 75) appear in the first third. 
Since all of these terms have been given the basic meaning of "not part 
Df the favored group" (though with different nuances), the passages in 
which they appear may (but need not) come from the same source.15

'Apostolic” and "Apostle(s)"

The terms "apostle" and "apostolic" are used only in the first three quar- 
ers of the text, but appear there both as pejorative labels and to refer to 
;ources of authority for favored teachings and practices.16

On page 55, lines 28-30, it is said of Mary (the virgin "whom the 
lowers did not defile"), eCUJOOTT N N 0 Y N 0 6  NNANOUJ NN26BPAIOC 
rre  NATTOCTOAOC NE AYUJ [N]ATTOCTOAIKOC—"Her existence is

12 Gos. Phil. 52.15-18, translation modified.
13 Gos. Phil. 62.26-35.
14 See the critical apparatus in Layton, Nag Hammadi Codex 11,2-7, 174.
15 The hypothesis that their source (or sources) was (were), mostly drawn upon 

l the first third o f the Gospel according to Philip will find some corroboration 
'hen we examine evidences of a Syrian or bilingual milieux later in this chapter.

16 On the unusual nature of a negative appeal to apostolicity, i.e., to discredit an 
pinion by association with apostles, see Farkasfalvy in William R. Farmer and 
•enis M. Farkasfalvy, The Formation of the New Testament Canon. An Ecumenical 
pproach. (New York: Paulist, 1983) 132-34.
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anathema to the Hebrews, meaning the apostles and apostolic persons." 
Since the term "Hebrew" in the Gospel according to Philip invariably 
designates those outside the community, the equation of "apostles and 
apostolic persons" with "Hebrews" assigns a strongly negative under
standing to these terms. Moreover, these apostles and their followers do 
not subscribe to the understanding of Mary endorsed by the text. They 
may be the same people who hold the opinion with which the passage 
opens (that Mary "conceived by the Holy Spirit"), which is immediately 
stated to be in error.

A passage spanning pages 59 and 60 also uses the term "apostles" in 
a negative sense, although the passage is somewhat lacunose.

TTGXG NATTOCTOAOC 
N N M M A 0H T H C  XG  
TMTTPOC<J>OPA THPC  
MAPGCXTTO [N]AC NO Y 2M O Y

NGYMOYTG [GTCCKJ>I]<\ XG  
2M O Y  A X N T C M A P G  
TTP0C<J>[0P& OJUilTTG GqojHTT

TCCXpIA AG O YCTG iP[A TG 
A X N j^ H P G  A IA T O Y T O  
GYMOYTG G P0[C XG TTKG]CGTTGI 
N2MOY
TTMA G T O Y N A p ____ ] N iy
n t o y 2G t t u n X  G T O Y A A B f____
AYltU NAUJ[G] NGCUJHPG

The apostles said to the disciples, 
"May all o f our offering get salt!"

They were referring [to wisdom] as 
"salt." Without it, no offering is 
acceptable.

N ow  wisdom  [is] barren, [without] 
offspring. For this reason, [she] is 
called "[ . . . ] .  . . o f  the salt."

Wherever [. . .] can [. . .] like 
them, the Holy Spirit [. . .], [and] 
many are her offspring.17

The structure of the passage seems to be: (a) a reminiscence of an apos
tolic remark involving special terminology: the apostles express a pious 
hope which, through Mark 9.49, depends on Lev 2.13: "May all our of
fering get salt!", (b) an explanation of what the apostles meant by the 
remark—they were making an allegorical interpretation of Lev 2.13, 
identifying the "salt" prescribed there as "wisdom," (c) a gnostic reinter
pretation of that allegory, identifying the wisdom referred to as Sophia, 
the problem child of the Pleroma, and (d) a comment on this reinterpre
tation, contrasting this barren, lesser Sophia with the Holy Spirit. Much 
of the final part of the passage is at the bottom of page 59 and is 
severely damaged, but the attempt to associate the apostles with the 
fallen nature of Sophia is clear enough. The passage is a piece of one-

17 Gos. Phil 59 .27- 60 . 1.
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up-manship based on the myth of the fall of Sophia, which reveals the 
apostles' lack of understanding.

66.29-67.1 is unfortunately too damaged to determine the tone of its 
reference to "an apostolic person." oy&TTOCTOAIKOC [2]N 
0[Y]OTTTACIA &.HNA.Y A20GING GyOTTT [620y]N GyHGI NKUJ2T &YU1 
61Y1MHP 2N [. .. ] NKUJ2T: "In a vision, an apostolic person saw certain 
people imprisoned in a house of fire and bound with [. . .] of fire." The 
text becomes even more lacunose after this point. There are several 
fragmentary phrases in the next six lines—bits of description and bits of 
a conversation about the meaning of the situation—but not enough 
survives to make it clear whether this "apostolic" visionary is being rep
resented as an authority or as a deluded fool.

On the other hand, passages on pages 62 and 67 pass on terms used 
by the apostles, without any hint of the superiority present on pages 55 
and 59. The phrase "Jesus the Nasoraean Messias" is stated on page 62 
to have been used by "the apostles before us," and the etymology of 
e£”h component is carefully explained. On page 67, almost as an aside, it 
is stated that what the writer of the passage calls the "force of the 
cross,"18 was called "the right and the left" by "the apostles." This pas
sage recognizes a reality shared with "the apostles" but prefers to use a 
different terminology for it. These statements occur in the passage dis
cussed earlier in this chapter, where the term "Christian" has been dis
carded, leaving only pretenders to the name and those who have gone 
beyond it.

On page 73, lines 8-19, there is a puzzlingly and painfully ironic say
ing about Joseph the carpenter, attributed to Philip the apostle, in which 
Joseph planted the tree from which his son's cross was fashioned; this 
tree is then associated first with the tree of life in paradise and then with 
the olive tree from which comes chrism, the source of resurrection. 
Despite the irony created by the interweaving of different senses of 
wood lot/paradise, the ambiguity of the word "seed,” and the overlap
ping semantic fields of planting, begetting, and making, and despite the 
jain inherent in the story line itself, the saying seems to be presented as 
in insight into the underlying truths of salvation. At least, no dispar- 
igement of Philip "the apostle" seems implied by putting this carefully 
wrought anecdote in his mouth.

18 Or "the chrism of the force of the cross.'
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On page 74, however, the use of the term is very strongly positive. 
This group's spiritual authority is traced through the apostles:

. . . NTAYMOYT6 GIT6XC 6TB6 
TTXpiCMA

ATTGIUJT TAP TUJ2C MTTUJHpe 
ATTUJHP6 A€ TUJ2C 
NATTOCTOAOC ANATTOCTOAOC 
A6 TA2CN

TTeNTAYT02ClJ OYNTG1! TTTHPM 
MMAY

. . .  it was because o f chrism  
(anointing) that the Christ (the 
anointed) was named,

for the Father anointed the Son; 
and the Son anointed the apostles, 
and the apostles anointed us.

W hoever has been anointed has ev 
erything; . . . ,19

The statement "the Father anointed the Son, and the Son anointed the 
apostles, and the apostles anointed us," taken together with "because of 
chrism we are called Christians" (for this is one of the passages in which 
"Christian" is used in a positive sense) makes it unambiguously clear that 
this group understood themselves in terms of a succession of anointing 
going back through the apostles and through Christ to the Father. There 
is no attempt in this passage to distinguish between different groups or 
different senses of the term. "The apostles," without any further 
specification, are an essential link in the chain of actions that constitutes 
the group.

Thus, two passages in the Gospel according to Philip stem from tra
ditions frankly hostile to the "apostolic" churches and their history: 
apostles and their followers misunderstand Mary, the incarnation, and 
the powers; the apostles were foolishly impressed by the barren Sophia. 
These seem to represent a source or sources different from that/those 
behind one passage which bases its spiritual authority on the apostles, 
and several others which cite apostles as sources of lore of enduring im
portance. The two passages employing "apostles" in negative senses fall 
on pages 55 and 59-60, before the positive senses (on pages 62, 73 and 
74). None of these passages occurs in the final quarter of the document, 
where there is no sign of interest in any of these disputes.

19 Gos. Phil. 74.15-18, translation, modified to show emphasis created by the 
use o f the second perfect. Layton's translation reads, ". . .the anointed (Christ) was 
named for chrism. . . . "
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The "Perfect"

A n oth er term  so m etim es u sed  as a se lf-d es ig n a tio n  in the Gospel ac
cording to Philip is "the perfect hum an being" (TTTGAGIOC pptDMG) or 
"the p erfect ones" (NTGAGIOC pptUMC or NTGAGIOC).20 T his term  is u sed  
in both  an in itiatory and a m oral sen se , the form er co n fin ed  to the first  
three quarters o f  the text, the latter appearing o n ly  after the d iv id e  at 
77.14.

The borrowed Greek adjective teXeioq is more often used in other 
ways: the Gospel according to Philip's text refers to "the perfect 
light,"21 "perfect (things)," i.e., the entire level of being which is perfect,22 
the "perfect day" (paired with "holy light"),23 and, once, to a full or com
plete meal.24 "The perfect human being" (TTTGAGIOC ppiUMG) appears in 
apposition to "the Christ" (TTGXC) once,25 and seems to have the same 
sense in another passage, where it is asserted that "the cup of prayer" 
belongs to "the perfect human being" and when we drink it we receive 
"the perfect human being."26 Both these uses are associated with the eu- 
charist: in the former, "the Christ, the perfect human being" brings bread 
from heaven to those who have had only animal food to eat. On page

20 The Coptic word ptUMG has two principal meanings: (1) a human being 
irrespective of sex, and (2) a male human being. The term derives from the 
Egyptian rmt, with the same two meanings; in the plural, it could be written with the 
determinatives for both man and woman.

In Coptic, ptUMG was regularly used to translate both dv0pamoç and dvrçp. 
Crum cites a usage from Shenute showing that the former meaning persisted and 
was at least sometimes used without contamination from the latter: piUMG . . . GIT€ 
2 0 0 YT €IT€ C2IMG. The semantic range of POJMG thus corresponds closely to that 
of the word "man" in Middle and early Modem English (as in usages such as "And 
yet thaie [a husband and wife] riht riche men ware," or "The Lord had but one 
paire of men in Paradise." [from a metrical homily, c. 1325, and J. King On Jonas, 
1597, both cited in the Oxford English Dictionary).

See: W. E. Crum, A Coptic Dictionary (Oxford: Clarendon Press, 1939) 294b; J. 
Cemy, Coptic Etymological Dictionary (Cambridge: Cambridge University Press, 
1979) 136; W. Westendorf, Koptisches Handwörterbuch (Heidelberg: Carl Winter, 
1977) 163-164; Werner Vycichl, Dictionnaire étymologique de la langue copte 
(Leuven: Peeters, 1983) 172; A. Erman and H. Grapow, Wörterbuch der 
aegypytischen Sprache (Berlin: Akademie-Verlag, 1982) 2.421-424; The Oxford 
English Dictionary 2nd edition, ed. J. A. Simpson and E. S. C. Weiner (Oxford: 
Clarendon Press, 1989) 9.284.

21 Gos. Phil. 58.12, 70.5, 76.27, 76.28 (and possible in the lacuna at 76.30, 
although this is conjectural since no letter traces remain), and 185.26.

22 Gos. Phil. 85.18.
23 Gos. Phil. 86.17.
24 Gos. Phil. 81.14.
25 Gos. Phil. 55.12.
26 Gos. Phil. 75.14-21.
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60 there is a lengthy passage (by the standards of the first three quarters 
of the Gospel according to Philip) which makes a double analogy: just 
as human beings plow the fields using domesticated animals, and 
thereby increase the food supply for themselves, for domesticated 
animals, and for wild animals, so the "perfect human being" plows with 
domesticated forces, and in the same way the Holy Spirit pastures and 
rules all the forces. The meaning of the perfect human being is unclear 
here: it could mean the fully realized sectarian, or Jesus Christ, or 
possibly the pleromatic Human Being which is part of the primary octet 
in Valentinus' and Ptolemy's systems.27

In three passages, however, the term is used to designate humans 
other than Jesus: twice quite unambiguously to designate the fully real
ized sectarian, once to refer to the ethically perfect as exemplified by 
Jesus Christ.

The passage 58.17-59.5 opens by asserting the greater generative 
power of the heavenly person (TTPMMTTG) or perfect person (TTTGAEIOC 
PPUJMe) in comparison to the earthly person (TTPMNKA2) or Adam. So 
far, these phrases might refer to Christ in a familiar pattern of Christ- 
Adam opposition. This discussion of generativity is, however, brought to 
bear on the situation of the humans with whom the author of this pas
sage identifies in two ways: they seem to understand themselves as the 
offspring of the heavenly or perfect person, taking their nourishment 
from "the promise of the heavenly place," but initially like young chil
dren in that they produce no offspring of their own. In contrast to this 
condition of immaturity, "the perfect ones" (NTG A6IO C) conceive and 
give birth by means of a kiss. This possibility is held out to members of 
the group in the sentence immediately following: "For this reason we 
too kiss one another: it is by the grace residing in one another that we 
conceive."28

A second mention of "the perfect human" also attributes unusual 
powers to the sectarian: "The perfect human being not only cannot be 
restrained, but also cannot be seen."29 This is linked with two of the 
mentions of "perfect light" examined above: "no one can obtain this 
grace without putting on the perfect light [and] becoming, as well, per-

27 Cf. Irenaeus Adv. haer. 1.11.1 and 1.1.1.
28 Or, "Because of this we too kiss one another, conceiving by the grace which is 

in each other;” AIA TOyTO ANON 2UXUN TN f TTI epN NNNGPHY €NXI SlTTttJ 
6BOA 2N TXAPIC GT2N NNNGPHy.

29 Gos. Phil. 76.22-77.1.
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feet light." The fully initiated member of the group has gained not only 
immunity but invisibility with respect to some kind of hostile powers 
(which are not, however, described in this passage).

The third passage using "the perfect" to designate humans other than 
Jesus, on pages 79-80, also links "the perfect human" with Christ in such 
a way that others are encouraged to strive to attain this status. Unlike 
the two passages examined above, however, the focus is not on some 
unusual power available to the fully initiated and mature member of the 
group, but on an interpersonal virtue. The passage opens with a 
macarism in which the virtue is described; unfortunately, the operative 
verb has been lost to the damage at the bottom of page 79: "[Blessed] is 
that one who has not [. . . ] a soul." The last part of "blessed" can be 
made out ([OyMAKA]piOC), making the saying’s character as a macarism 
certain, but only the beginning of the verb is present: GMTT€qAA[. . . .], 
followed by a lacuna four to four and a half average letter spaces in 
length. The first letter of the verb, given the context, suggests "caused 
grief" (pAYTTCI);30 in any case, the context demands a verb which can 
parallel "burden," since the blessed one who has not done this thing is 
immediately identified as Jesus Christ, who "has encountered the whole 
place and has not burdened anyone." That is not the end of the matter, 
however. The next sentence states, "For this reason, blessed is such a 
person: this person is a perfect human being." The passage goes on 
sympathetically to acknowledge that this is indeed difficult, to ask how 
it can be achieved, and to give first practical advice and then a parable 
(with an interpretation) in answer to the question. In other words, the 
hearers of 79.33-81.13 were encouraged to strive for this variety of per
fection, and the possibility that they might attain it is not ruled out. Thus 
the "perfect human being" is a goal for the group member, perhaps un
derstood as an attainable one, but it differs sharply from the uses on 
pages 58-59 and 76 in that it is not used to describe the fully initiated 
member of the group, and the issue centers around human relationships 
rather than unusual or uncanny abilities.

Thus the "perfect" of the earlier part of the text (on pages 58-59 and 
76-77) are perfectly initiated and possess different powers than others; 
the "perfect" of the final quarter (on pages 79-81) are the morally per
fect—or, to be more exact, an invitation is made to people to attempt to 10

10 Layton reconstructs: £MH6lJAA[ynei ptu N] N O ypyX H . See Nag Hammadi 
Codex 11,2-7, 202.
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be morally perfect.31 These divergent senses, and the values and goals 
to which they point, indicate the use of a different source (or sources) 
after 77.14.

DISTRIBUTION OF INTERESTS AND APPROACHES INDICATIVE OF 
AFFILIATION OR MILIEU

The presence (and absence) of interests and approaches involved in the 
religious self-understanding of groups also provide evidence about the 
milieu in which a writing originated. The inclusion of etymologies in
volving Semitic (and other) roots, accounts of the words and actions of 
Jesus (or the Christ or the Lord), interest in other biblical persons or 
places, the evocation of the creation story from Genesis, and ways of 
framing the basic human problematic point to aspects of group identity. 
Again, we find a major divide at 77.14, and some indicators of a source 
or sources behind part of the material in the first third.

Etymological Exegesis and "Syrian" Provenance

Several passages in the Gospel according to Philip involve the ety
mologies of words or names. In four of these, the etymology is the point, 
and three of them follow a very direct form: introduce word/name, ex
plain etymology. To these, we may apply the term "etymological exege
sis" as a formal category. A fourth depends wholly on the etymologies 
involved, and a fifth passage reinforces one of its points by reference to 
an etymology.

Each of the three etymological exegeses, and the passage which de
pends wholly on two etymologies, depend on Semitic languages. These 
four passages are built on some accurate knowledge, although one also 
includes a seemingly fantastic etymology32 (along with three sound 
ones). These passages have also been put forward in support of the 
premise that the Gospel according to Philip was originally written in 
Syriac, or was written in a bilingual milieu.33 This claim, as we shall see,

31 This latter emphasis lines up with other concerns typical of the final quarter 
of the text, as we will see in chapter 8.

32 That "Nazara" means "truth," is asserted at 62.14.
33 See: Eric Segelberg, "The Antiochene Background of the Gospel of Philip," 

Bulletin de la Société d'Archéologie Copte 18 (1965-66) 205-223, and "The 
Antiochene Origin of the 'Gospel of Philip' II," Bulletin de la Société d'Archéologie 
Copte 19 (1967-68) 207-210.
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goes beyond the evidence, though it is not impossible. Provocatively, 
however, all the passages which take the form of etymological exegesis 
or which show clear evidence of some acquaintance with a Semitic lan
guage (like most of the appearances of the terms "Hebrew," "Jew," and 
"gentile") are restricted to the first third of the document; in fact, they are 
all concentrated in a single eight page stretch, from 56 to 63.

The invocation of a (probably) Greek etymology appears later, in a 
passage on page 74, examined above for its positive treatment of apos
tles. The focus of the passage is not the etymology but a discussion of 
the value of chrism.34

The first reference to "Syriac," and the first etymological exegesis in 
the Gospel according to Philip, occur on page 56 in an explanation of 
the names of Jesus.35 The passage explains that "Jesus" is a personal 
name, not a word in any language (qujoon AN 2N AAAy NNACTTG) and 
hence not subject to translation,36 while "the Christ" (or "the Anointed")

Jacques-É Ménard, "La sentence 53 de l'Évangile selon Philippe," Studia Montis 
Regii, (1963), 149-52, "Le milieu syriaque de l'Évangile selon Thomas et de 
l'Évangile selon Philippe," Revue des sciences religieuses 42 (1968), 261-66, 
"Syrische Einflüsse auf die Evangelien nach Thomas and Philippus," in XVII 
Deutscher Orientalistentag vom 21 bis 27 July 1968 in Würzburg, Vortrage, Teil 2, 
ed. W. Voight (Wiesbaden: Franz Steiner, 1969) 385-91 [this article is very similar, 
but not identical, to the 1968 "Milieu syriaque" above], and "Beziehungen des 
Philippus- und des Thomas-Evangeliums zur syrischen Welt," in Altes Testament- 
Frühjudentum-Gnosis Neue Studien zu "Gnosis und Bibel" ed. Karl-Wolfgang 
Troger (Berlin: Evangelische Verlagsanstalt, 1980), 317-325.

Otto Betz, "Der Name als Offenbarung des Heils (Jüdische Traditionen im 
koptisch-gnostischen Philippusevangelium," in Das Institutum Judaicum der 
Universität Tübingen in den Jahren 1971-1972, reprinted in Jesus, Der Herr der 
Kirche: Aufsätze zur biblischen Theologie 11 (Tübingen: J. C. B. Mohr [Paul 
Siebeck], 1990) 396-404.

34 It is impossible to tell whether this discussion originally rested on the relation 
between the Greek words xpîapci and X p ia tô ç  or the Syriac words m §( and 
Messiah— the pun works in either language, and in Coptic as well, where the Greek 
terms have become usual as loan words. Thus the passage gives little clue of its 
original provinance, or of the provenance of the Gospel according to Philip as a 
whole.

*5 Gos. Phil. 56.3-13.
36 Note the contrast to 62.11-17 (discussed below), where the Hebrew meaning 

of "Jesus" is given, and a fantastic meaning attached to Nazara.
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and "the Nazarene" are epithets.57 Comparative information is given on
the former term:

TTexpc a g  TrewpAN (Tre) 
M M N Tcypoc Tre m g c c ia c

MMNTOYAGIANIN A6 TT€ TTXÜ
t t a (N)t ü jc  NKOoye TH poy  
OyNTAYS MMAY KATA TACTT€ 
MTTOYA 1TOYA N2HTOY

But the word for Christ in Syriac is 
messias,
and in Greek is khristos,
and probably all the others have it 
according to the particular language 
o f  each.57 58

The author of this passage obviously knew that christos and messias 
were equivalent terms, and that they were ultimately words rather than 
names, hence translatable. Beyond that, not much can be inferred from 
the passage with respect to language. It might indicate that the author 
of the passage had some knowledge of a Semitic language, at least at a 
rudimentary level,59 or this information might have circulated as a piece 
of basic Christian instruction, as it sometimes does now. The act of ex
plaining the terms shows an expectation of readers to whom this lore 
might be news. Perhaps the passage had a bilingual author, but he or she 
did not expect readers to be bilingual.

On page 59, a writer familiar with the name "Achamoth" as an alter
nate name for Sophia, and familiar with the tradition of using the same 
name on the higher and lower levels, and also familiar with some Semitic 
language, has combined these materials to make a revealing play on 
words. A slight shortening of Ekhamoth (derived from "wisdom") yields 
a fitting name for the lower Sophia: Ekh-moth, "like death."

KGOYA TT€ eX A M tue A ytU  Ekhamoth is one thing: and ekh-
K€OYA Tre eXM tue m oth , ano ther.

57 I have here followed Layton's understanding in the face of considerable 
(mostly earlier) opinion. The text runs: ÏC OYPA(N) TT€ G42HTT TTexpc oypAN TT€ 
eqoyO N2 €BOA and TTNAZAPHNOC TT€T0Y0N2 €BOA TT€ RÜnTeeHTT. The first 
part of this has been understood along the lines of '"Jesus' is a hidden/secret name, 
'Christ' is a revealed/publicly known name:" it is (approximately) so translated by 
Schenke 1960 (41), de Catanzaro 1962 (40), Wilson 1962 (83), Till 1963 (15-17), 
Ménard 1967 (57), Borchert 1967 (85), Kasser 1970 (26), Moraldi 1984 (52), 
Luttikhuizen 1986 (84), Schenke 1987 (157), Isenberg 1989 (153) and Janssens 
1991 (103-104). Translations of the explanation of "the Nazarene" show a wider 
range o f senses, but none of them seeks to understand the hidden/revealed 
dichotomy along idiomatic, rather than mysteriosophic, lines.

58 Gos. Phil. 56.7-11.
59 The fact that the form used, messias, is a Hellenized one, is not encouraging 

for the construction of theories of strong Semitic contacts.
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GXAMÜ)G TG TCO<J>IA 2ATTAÜJC 
GXMÜJ0 AG TG TCO<J>IA MTTMOy

GTG TAGI TG GTCOOYN MTTMOY 
TAGI GTO yM O YTG  GPOC XG 
T K O yG I NCOcpIA

Ekhamoth refers to wisdom proper; 
but ekh-moth to the wisdom of 
death—
that is, the widsom who is ac
quainted with death, and who is 
called the little wisdom.40

This passage is not quite an etymological exegesis, but it is closely re
lated to them: its whole point rests on the underlying etymology, but it 
does not make that etymology explicit. Since most of its point would be 
lost without such information, the passage either (1) presumes readers 
who have a basic familiarity with the languages involved, or (2) pre
sumes readers who have been exposed to information about the mean
ings of these particular names, or (3) is an excerpt from a more discursive 
source which has just explained the meanings of these names. The pas
sage seems rhetorically whole, and specific knowledge of these terms (as 
in scenario 2) might be unlikely unless insured by attached explanation 
(as in scenario 3), so perhaps a bilingual audience is most likely.

Another etymological exegesis again mentions "the Syriac language," 
on page 63:

TGyXApiCTGIA TTG IC
GYM OYTG TAP Gpoq 
MMNTCypOC XG (pAPICAGA 
GTG TTAGI TTG TTGTTTOpüJ GBOA

AIC TAP GI GqCTAypoy 
MTTKOCMOC

The eucharist is Jesus.
Now, in Syriac it is called phar- 
isatha, that is, "that which is spread 
out."
For Jesus came to crucify the 
world.41

The author of this passage had some specific and correct knowledge of 
Christian sacramental terminology in "Syriac," and presumes that the 
reader will also be interested in such terms, at least to the extent that 
they can be used to make some interesting or enlightening point. The 
text, however, explains everything from the perspective of Greek. It 
does not say, "Pharisatha is Jesus. Now, in Greek it is called eucharist, 
that is, 'thanksgiving'. . ."! That is to say, this text too presumes Greek
speaking readers who do not necessarily know "Syriac."

Terminology used for Semitic languages during this period can be 
quite ambiguous. The time around the end of the second century and 
the beginning of the third century C.E. was marked by considerable lin

40Gos. Phil. 6 0 .1 0 -1 5 .
41 Gos. Phil. 6 3 .2 1 -2 4 .



162 CHAPTER SEVEN

guistic chaos east of the Mediterranean basin. Greek was the official 
language of the Roman empire in the east, and had been an important 
language of learning, commerce, and government there since Hellenistic 
times. The dialects of Aramaic that followed the breakdown of the 
widely used Imperial or Official Aramaic of the neo-Babylonian empire 
were in a state of flux. The phase of the language known as "Middle 
Aramaic” stretches from Alexander's time to about 200 C.E., and in
cludes literary survivals of Imperial Aramaic (such as the Aramaic parts 
of Daniel and some of the Aramaic Qumran fragments) alongside numer
ous local and regional dialects, of which Nabatean, Palmyrene, Edessan, 
and Hatran are best attested.

The period from 200 C.E. until around 700 ("Late Aramaic") is 
marked by further divergence along geopolitical and ethnic lines, result
ing in Western and Eastern groups of dialects. Palestinian Jewish 
Aramaic, Palestinian Christian Aramaic, and Samaritan evolved in the 
west, while Babylonian Jewish Aramaic (the Aramaic of the Babylonian 
Talmud), Mesopotamian Christian Aramaic (the "classical Syriac" derived 
from the dialect of Edessa) and Mandean evolved in the east.42 * If the 
Gospel according to Philip is a late second-century or third-century 
work, its context is the beginning of the trend from local or regional di
alects toward eastern and western groups of dialects specific to certain 
religious groups.

The semantic ranges of the term "Syriac language" (TMNTCypoc) 
and "Hebrew language" (TMNT2€BpAIOC) demand attention. The 
Greek crupicm was used by Xenophon to denote the language under
stood in the city of Babylon at the time of its capture by Cyrus, i.e., 
Imperial Aramaic;41 the term was used in the second century C.E. by 
Plutarch44 and Lucian45 in the same sense. "Syriac" could probably refer 
to any of the forms of Aramaic spoken in the areas called "Syria," and 
the term "Syria" was used in both stricter and looser senses: to denote 
regions at one or another time included in the various Roman provinces 
bearing that term as part of their name, i.e., Syria, Syria Palaestina, Syria

42 See Wolfhart Heinrichs, "Introduction" in Studies in Neo-Aramaic, ed. W. 
Heinrichs (Atlanta, GA: Scholars Press, 1990), x; and Sebastian Brock, "An 
Introduction to Syriac Studies" in Horizons in Semitic Studies, ed. J. H. Eaton (n.p.: 
1980) 11-12.

41 Cyropaedia 7.5.31.
44 Antonius 46.
45 Alexander 51.
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Phoenice, and Code Syria,46 or to include Mesopotamia (’'Assyria") as 
well.

* Eppaiaxl refers to the Aramaic dialect of first century Judea in John 
20:16 (and probably 19:20). ePpatq SicxXektoc; is used in the same sense 
in Acts 21:40, 22:2, and 26:16. Irenaeus uses ePpaiKoqin relation to a 
gnostic initiatory formula of uncertain affiliations; the text he gives is 
garbled beyond reasonable hope of reconstruction.47 The exotic and 
"magical" appeal to some gnostics of claiming something to be "Hebrew" 
seems as likely to underlie the remark as any real use of a Hebrew (or 
Aramaic) formula. Since "Hebrew" was also used as a synonym for 
"Jew," it seems unlikely that the term would be used for an Aramaic di
alect not somehow associated in the users' mind with Judaism. But since 
Jews were spread throughout the Aramaic-speaking (and the rest of the 
known) world, this does not restrict things much.

One etymological exegesis names "the Hebrew language," as the 
source of its etymologies. The passage appears on page 62. Like the dis
cussion about Jesus' names on page 56, this passage seems to be more 
comfortable with the term "Christ" than with "Messias," and like it, uses 
a Hellenized form of the latter name. It attributes that term, however, not 
to a foreign usage, but to a more primitive usage within its own tradition. 
The two terms must now must be explained to readers ignorant of the 
"Christ-Messias" equivalence! It begins,

NATTOCTOAOC € T 2 I  TNN G 2H  
T € € I 2 €  NGYMOYTG XG IHC
n m z tu p A io c  mgcciac

GTG TTAGI TTGlHC TTNAZÜJPAIOC 
TTGXC

TT2AG PP&N TTG TTGXC TTUJOpTT 
TTGlC TTGT2N TM HTG TTG 
TTNAZAPHNÔC

The apostles before us used to 
employ the terms "Jesus the 
Nasorean Messias,"

which means "Jesus the Nasorean 
the Christ (anointed)."

The last name is "Christ" 
(anointed), the first name is 
"Jesus," the middle name is "the 
Nazarene."48

The text goes on, however, to bring out three etymologies, one of which 
it attributes to "Hebrew."

46 These regions included, in some cases for a brief period only, Commagene, 
eastern Cilicia, Ituraea, Judea, and Nabataea.

47 Adv. haer. 1.21.3
48 Gos. Phil. 62.6-11.
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Messias has two meanings, "Christ 
(anointed)" and "the measured."

"Jesus" in Hebrew means 
"ransom."
Nazara means "truth," thus "the 
Nazarene" means "truth."

It is the anointed (Christ) whom 
they have measured out; it is the 
Nazarene and Jesus who have been 
measured out.49

While the first meaning given for messias is common to all the Semitic 
languages in question, the second meaning ("measured") cannot be de
rived from Hebrew, but it seems to have been common across much of 
the range of Aramaic dialects in the first few centuries.50 51 "Jesus," on the 
other hand, could be equated with "ransom" in Hebrew only, it seems: 
the Aramaic targums render words related to ysc with words related to 
prq.5] References to "Hebrew" sometimes only meant the Aramaic of 
Aramaic-speaking Jews, as we have seen, but here the information is cor
rect only if Hebrew itself is meant. It is possible that nothing more than 
Matt 1:21 lies behind the etymology given for "Jesus," but it is striking 
that this passage both correctly identifies the one language in which 
"Jesus" can mean something like "ransom," and gives a second meaning 
("measured") for "Messias." These two together make it clear that the 
section was written by someone who knew both Hebrew and some form 
of Aramaic, or at least had detailed and correct information about certain 
usages in these languages and their differences.52 This passage, in

MGCCIAC OYNT&q CHMACIA 
CNTG AYÜ3 TTGXpC &YÜ) 
TTGT{yHY
TC MMNT2GBPAIOC TTG TTOUTG

NAZAPA TG T A A H 0G IA  
TTNAZAPHNOC (NGJ 6G TG 
T A A H 0G IA

TTG TTXC NTAYRJITq 
TTNAZAPHNOC M NlC  
NGNT&YfyiTOy

49Gos. Phil. 62.11-17.
50 Both meanings are present in Syriac. See A Compendious Syriac Dictionary, 

R. Payne Smith (Mrs. Margoliouth) (Oxford: Clarendon Press, 1903, 1967) 305.
They are also present in Palestinian Christian Aramaic, and are used in the 

Samaritan Targum of the Pentateuch, Targum Neophyti, and the Palestinian 
Talmud. See Michael Sokoloff, A Dictionary of Jewish Palestinian Aramaic of the 
Byzantine Period (Ramat-Gan, Israel: Bar Ilan University Press, 1990) 333.

51 See The Theological Dictionary of the Old Testament, ed. G. J. Botterweck & 
H. Ringgren, vol 6 (Grand Rapids, MI: Eerdmans, 1990) 441-463.

52 Walter Bauer described a situation in early Syrian Christianity in which the 
more numerous Marcionites used the term "Christian" to describe themselves, while 
the "orthodox" group had to be content to be known as followers of their bishop 
Palut. He then recounted an anecdote in which the sixth-century oriental patriarch 
Mar Aba, prior to his conversion, was dumbfounded by an ascetic who claimed to
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contrast to the first two, would make sense for a Greek-speaking audi
ence, or a bilingual audience, or even (if we can account for the 
Hellenized form "Messias" as an effect of translation) an Aramaic/Syriac 
speaking one.

Jacques Ménard has claimed that the use of the term CM ONT in the 
Gospel according to Philip to denote "truth" indicates a 
Rückübersetzung dependent Syriac, since the Syriac S fâ fâ  "truth' is 
derived from the verb Sar, "establish" (feststehen) = "be true."51 This is a 
bit misleading. CMONT (the qualitative of CMING) appears in the Gospel 
according to Philip nine times. One instance conveys the physical 
meaning "to be placed."54 Of the other eight instances, seven are in a 
single passage (53.23-54.5) which describes the deceptive action of 
"names," i.e., language. The words "God," "Father," "Son," "Holy Spirit," 
’life," "light," "resurrection," and "church" are cited as examples; their 
effect is to turn one's thoughts from NGTCM ONT to NGTCM ONT AN; 
unfortunately, this argument is not paraphrased in any other terms 
which might help us refine our understanding of CM O N T; rather, the 
terms are repeatedly contrasted. Things that are unstable, not 
established, are contrasted with things that are stable and established— 
but the usage here does not necessarily go beyond this sense to involve 
a more specific meaning of "untrue/true."

Thus, most of the evidence which has been proposed for a Syriac or 
Semitic milieu for the Gospel according to Philip is rather weak. Two 
passages (56.7-11 and 63.21-24) indicate only an author/authors who 
had some specific knowledge of Semitic usages (with or without a gen
eral knowledge of the language), writing for audiences whom they as
sumed to be ignorant of them. The passage on page 62, involving both 
Hebrew and Aramaic, shows wider knowledge on the part of its author, 
jut reveals little about the language(s) of its readers. The paronomasia * 55

>e at once a Jew, a Christian, and a worshipper of the Messiah, since these usually 
néant different things: "Christians," i.e., Marcionites, rejected everything to do with 
udaism, while the equivalence of "Christ" and "Messiah" was apparently unknown, 
t is possible that the original point of the texts in the Gospel according to Philip 
xegeting multiple names of the Lord was to preempt other groups' claims to these 
ïames and, by extension, to the group designations which derive from them. See 
Valter Bauer, Orthodoxy and Heresy in Earliest Christianity (Philadelphia: Fortress, 
971) 22-24.

55 Ménard, "Le milieu syriaque," 262, "Syrische Einfliisse," 386.
54 Cos. Phil. 83.12-13: HAH TASGINH CM MONT ATNOy.NC n Nujhn translating 

latt 3.10: f|5r| 6è f| à^ivr) 7ipôç tf)v piÇav xmv 6ev8pcov Keîtai.
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on page 60, on the other hand, expects an audience which could ap
preciate underlying etymologies without an explanation.

Nevertheless, these passages point to the use of a source (or sources) 
with distinctive interests and information, the use of which seems to 
have been restricted to the first third of the Gospel according to Philip.

Interest in Words and Actions o f "Jesus, " "the Christ," or "the Lord"

The tendency to make christological references of any kind whatever 
says something about the religious commitments of an author or group, 
and the terminology used, and the information conveyed, say more.

The Gospel according to Philip contains approximately sixteen 
dominical sayings, some with and some without context or accompany
ing action, and two actions attributed to Jesus.55 Of these, four certainly 
come from Matthew's gospel; one could come from Matthew or Mark; 
one could come from Matthew or Luke; two come from John's gospel; 
two are from the Gospel according to Thomas', and six are from other
wise unknown sources.

Nearly all of this interest appears in the first three quarters of the 
document. Only once in the final quarter are words of Jesus from other 
known sources attributed to him—and then, they are ambiguously as
cribed to "the Logos," which is also used to introduce a saying of John 
the Baptist's, and a comment about an unidentified macarism.56 The final 
quarter also contains a quotation of Matt 15:13, but without any hint 
that the words are Jesus', or indeed a quotation at all. The final quarter of 
the document, while rooted in traditions about Jesus, is not particularly 
concerned to report his words.

55 "Approximately" because there are several ambiguous cases: one statement is 
not attributed to anyone, but in Matt 15.13 it is spoken by Jesus; at another place a 
phrase is attributed to Jesus: "he called corruption 'outer darkness'"; two statements 
are attributed to the Logos-but one of them, in its canonical context, was spoken 
by John the Baptist. In either or both of these two cases, "the Logos," may not 
refer to Jesus at all, but to scripture-the word. Another reference to the Logos has 
to do with an elaboration of the meaning of an unattributed macarism. If all of the 
above are counted, the total comes to 17.

Beyond these, there are a number of cosmic actions, usually though not always 
attributed to "the Christ:" purchasing, rescuing and ransoming (53.35-54.13), 
bringing appropriate food into the world (55.6-13), rectifying the separation of the 
sexes (70.9-21), weeding "the whole place" (83.16-17) et cetera.

56 Cos. Phil. 84.7-8 (= Jesus in John 8.32); 83.11-12 (= John the Baptist in 
Matt 3:10 and Luke 3:9); 80.4-6 (comment on macarism).
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In contrast, interest in sayings and stories about Jesus is high before 
he divide at 77.14. Some of these dominical sayings seem to be inde- 
)endent units, or at least to have no rhetorical or syntactic connections
0 the preceding or following material in the Gospel according to 
°hilip. These sayings include 55.37-56.4, 58.10-14, 63.28-30, 64.9-12, 
ind 68.26-28.

Twice as many of Jesus' sayings are introduced to support an argu- 
nent already in progress, such as 55.33-36, 57.3-5, 59.25-27, 63.32- 
54.9, 68.6-8” , 68.9-12, 72.33-73.1, 74.25-27, 79.33-34 and 80.4-6,« 
53.11-13, 84.7-9 and 85.28-29. Elaborations of the introductory formula, 
;uch as "The Lord [would] not say,"57 58 59 "because of this he said,"60 "well 
lid the Lord say,"61 sometimes make explicit this subordination to a 
arger discussion.

With respect to the form of these sayings, most consist of a bare 
statement with an attribution. In a significant minority, a context is 
;iven. At 58.10-14, a prayer is quoted: "He said that day in the prayer of 
hanksgiving." At 59.23-26, he replies to a request from a disciple. At 
>3.32-64.9, his action (kissing Mary Magdalene) prompts a question 
rom the disciples, which Jesus answers. At 63.25-30, the Lord enters 
he dye works of Levi, casts seventy-two hues into the caldron, and 
wings them all out white before announcing, "For this did the child of 
he human being come—to be a dyer." The cry of dereliction (68.26-28) 
s accompanied by reference to an action, though a somewhat ambigu- 
>usly earthly one: "for he [had] withdrawn from that place." Two ac- 
ions of the earthly Jesus are mentioned without any verbal comment 
rom him attached, but they do not take the form of an anecdote of 
/hich his action forms the high point.62 The sayings which involve a 
ontext, answer a question, or describe an earthly action of Jesus appear
1 the first three quarters of the text only, and all but one of them (the 
ry of dereliction) appears in the first third.

57 A phrase only, but specifically attributed.
58 The unattributed macarism with its discussion attributed to the Logos.
59 Gos. Phil. 55.33-36: NlGHNAXipOC AN N6I TTXOGIC XG.
60 Gos. Phil. 57.3-5: AIA TO yTO  TTGXAM XG.
61 Gos. Phil. 74.25-27: KAAUJC ATTXOGIC XOOC XG.
62 The two wordless actions of the earthly Jesus are found in 57.28-58.9: "Jesus 

icked everyone, for he did not appear as he was, but appeared in such a way that 
i could be seen," and in 70.34-771.2, which (though lacunose) seems to refer to 
is baptism, and begins, "Jesus appeared [. . .] Jordan, the fullness [of the] 
ingdom of heavens."
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The compound "Jesus Christ" (IC TTXC) occurs only once, on page 
80. The name "Jesus" occurs eighteen times in the first three quarters of 
the document, and twice in the final quarter; the title "the Christ" occurs 
twenty-one times in the first three quarters of the document and once in 
the final quarter.63 A few of the occurrences of XOCIC, XGC- are used 
with other meanings: the master of a slave (52.4 and 79.16), the owner 
of a pearl (62.22) or of an estate (80.23); at 68.27 it is inserted into the 
cry that "he" spoke from the cross: "[My] God, my God, why O Lord 
have you forsaken me?" The remaining uses of TTXOGIC refer to "the 
Lord" as (approximately) equivalent to Jesus/the Christ. Unlike the terms 
explored in the first part of this chapter, these titles are not restricted to 
any one part of the document, but the nature of the interest they reveal 
is not uniform.

In the first three quarters of the text, the term "the Lord" always ap
pears in the context of sayings of Jesus, or anecdotes about him, or ex
planations of his names. After 77.14, the interest shifts. On page 78 the 
term occurs twice in the same sentence: "You then, who live with the 
son of God, do not love the world: rather, love the Lord, so that those 
whom you produce might come to resemble not the world but the 
Lord."64 On page 81, the term again occurs in the context of a teaching 
in which reproduction points metaphorically to some other capacity. 
The passage begins, "The child of the human being exists, and the child 
of the child of the human being exists. The child of the human being 
refers to the Lord, and the child of the child of the human being refers to 
the one who creates by the child of the human being." In the final quar
ter of the Gospel according to Philip, TTXOGIC has mystical connota
tions and is linked to teachings about human spiritual potentialities. 
These uses are significantly different from the more "historical" and mat
ter-of-fact interest shown in the citation formulae, reminiscences, and et
ymological exegeses of the earlier pages.

The different understandings of Jesu^/the Christ, are just as striking. 
On page 80, "Jesus Christ" is presented as the ideal of moral perfection, 
the one fulfilling a difficult macarism. On page 83, "Jesus" appears again 
as an example to follow in digging the root of evil from one's heart— 
again, a difficult task involved in ethical and spiritual purity. The text

63 If the number o f occurrences were proportionate to the first three quarters, 
"Jesus” would appear six times in the last quarter, or three times as often as it does, 
and "the Christ" seven times, seven times as often as it does.

64 Gos. Phil. 78.20-24.
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adds: "Jesus has weeded the whole place, while others did so one part at 
a time," a reference to cosmic rather than a human action. Up to the 
middle of page 77, in contrast, these terms mostly refer to the sayings of 
Jesus or to his cosmic saving actions.

References to Other Biblical Persons and Places
The first three quarters of the document contains nearly all of the spe
cific references to persons and places. Adam, Eve, Joseph, Mary, Mary 
Magdalene, and Philip are mentioned in the first three quarters of the 
Gospel according to Philip, as are Jerusalem, the Jordan river, and 
Nazareth. This does not represent an overwhelming interest in either his
tory or geography, but it does betray some interest in these matters and 
the biblical narratives in which they are contained. The final quarter is 
almost completely lacking in any such references: there, the only person 
mentioned by name is Abraham, in an exegesis of John 8:56.65

Retellings o f the Creation Story from Genesis

Seven passages in the Gospel according to Philip interpret or retell 
some part of the creation story in Genesis. A few more passages make 
)blique references to it. Two passages are "revisionistic" only to the ex- 
ent that they read the tale through a Christian lens.66 Another is rather 
nildly revisionistic in a way reminiscent of Thomas the Contender— 
here is talk of a tree that produces animals.67 Two more read into the 
itory a report of a primordial unity of the sexes,68 while three passages 
how a tendency to invert the values of some of the actors and symbols 
e.g., bad creator, bad creation, good tree of gnosis).69 Such inversions 
lave been considered a hallmark of gnostic interpretations of Genesis, 
mt this idea should be approached with caution.

Powers" and "Rulers"

lix passages using the word A.YNAMIC denote personified, hostile pow
ers. Two more passages referring to "unclean spirits" (TTN’A  
i& K <\9<\pTON), two refer to "rulers" (APXUJN), and one reference each

65 Excluding "Philip" in the title, which is likely a scribe's or librarian's 
nnotation, and in any case is not part of the text.

66 Gos. Phil. 71,16-21 and 73.8-18.
67 Gos. Phil. 71.:22-72.3.
68 Gos. Phil. 68.22-25 and 70.9-21.
69 Gos. Phil. 60.34-61.11, 70.22-33, and 73.27-74.11.
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to "demons" (AAIM O NIO N) and "robbers" (AHCTHC) round out the ros
ter of malevolent spiritual beings in the Gospel according to Philip,10 
They are distributed similarly—rulers appear on pages 54 and 55, un
clean spirits appear on page 65 as seducers, and are associated with 
demons on page 66; robbers or brigands take the soul captive on page 
53. The word A pX iD N  is used in the plural on both occasions when it is 
used; there is no reference in the Gospel according to Philip to a single 
evil Archon. On page 54, seeing the kinship of human beings with the 
good they wish to enslave them, and cause confusion in language in or
der to achieve that end. On page 55, while they think they act by their 
own power (GOM) and will, the Holy Spirit secretly acts through them, 
much as the powers were on page 59. This entire cast of infamy appears 
only in the first three quarters of the document.

The assimilated Greek word A y N A M IC , "power," turns up in the 
Gospel according to Philip in eleven passages. Three of these passages, 
on pages 64, 67 and 72, use the term in an unpersonified and positive 
sense of "strength" or "ability," and are irrelevant to the present in
quiry.70 71 Two more passages use A yN A M IC  to refer to personified beings 
without any hint that their nature might be hostile. A passage on page 
60 argues that just as humans work the fields with domesticated animals 
and increase the food supply for themselves, for the domesticated ani
mals, and for wild animals, so the perfect human being plows with do
mesticated forces, and so also the Holy Spirit pastures and rules all 
forces, both domesticated and wild. These uses of AyNAMIC seem to in-

70 The native word 60M , which also means "power" or "force," is used eight 
times, once for benevolent spiritual beings (in 65.1-26) and the other times in non- 
personified, non-"mythological" ways.

71 On page 72, AyNAMIC is used in a positive and quite remarkable context: 
one's deeds (2BHye) are asserted to come from one's power or abilities 
(AYNAMIC). The passage considers also a specific kind of "deed," children, who 
result from a moment of repose. The whole complex of works and offspring are 
then compared to the works and offspring of the imaged person, TTptUMe 
N2IKONIKOC. Thus, AYNAMIC here has a positive meaning, the "force” seen in 
human artifice and procreation, on both mundane and spiritual levels.

On page 67, in the context of a discussion of the way truth comes into the world 
by means of types and images, there is a passing mention o f "the force of the 
cross,” NTAYNAMIC MTTCf[OJC, "which the apostles called right and left." It is 
associated with chrism; some of the surrounding text is damaged. AYNAMIC, here, 
is positive again.

Another lacunose passage, at the end of page 64, occurs in the context of the 
mystery of marriage. The passage seems to assert that this mystery possesses power 
or powers, but there are about seven letters immediately preceding the word which 
are missing.
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elude friendly entities, or at least ones who are securely under control 
and who benefit from the arrangement, without causing harm. At 63.11- 
20, a donkey turning a millstone makes no progress, just as some people 
travel and see nothing, "neither cities nor villages nor constructions nor 
the natural order nor forces nor angels." These forces seem important 
only as spectacle.

The remainder of the occurrences of AYNAM IC refer to hostile enti
ties: two related passages on page 54, two unrelated passages on 55, 
one on 59, two passages on 65-66, and two passages on 70.

Several different attitudes can be discerned, however. One attitude, 
concentrated on pages 65 and 66, is that such beings are extremely 
dangerous and must be eluded at the cost of considerable exertion and 
ingenuity. The first of these passages involves the famous and enigmatic 
matter of the "bridal chamber." Its interest for us at present, however, is 
in the ways hostile forces are characterized, the kind of threat they pose, 
and the means necessary for avoiding them.

[N]CX[HM]A M TfN [5j 
N AK AO APTO N  6 y N  2 0 Ç Y T  
N 2H TO Y  OYN 2N C2IOM €

N 2 0 0 Y T  MEN NC CTPKOINÜJNCI 
AM ipYXH GTpTTOAITGYGCGG 
2NNOYCXHMA NC2IMG 
NC2IOMG AG NG N C TTH 2 MN 
NGT2N OYCXHMA N 2 0 0 Y T  
CBOA 2IT N  OYATTU3T

AYÜJ MN AAA Y NA(yp BOA 
GNAGI GY€MA2TG M M O J 
GHTMXI NOYGOM N 2 0 0 Y T  MN 
NOYC2IMG GTG TTNYMcpIOC TTC 
MN TNYM cpH

2 0 T A N  CptÿA NC2IMC NATCBÜJ 
NAY A Y 2 0 0 Y T  CM2MOOC 
OYAAS UJAYHUXfë G2PAÏ CXÜJtJ 
NCGCÜ3BG NMMA1) NCGX02MGC)

TGGI2€ ON 2PPÜJMC NATCBÜJ 
GYîyANNAY GYC2IMG GC2MOOC 
OYAATC GNGCU3C UJAYTTI0G 
MMOC NCGpBIAZG MMOC
eyoyvm  g x o 2m g c

Among the shapes o f unclean spir
its there are male ones and female 
ones.

It is male spirits that have sexual 
intercourse with souls who conduct 
their lives within a female shape, 
and female ones that mingle 
promiscuously with those within a 
male shape.

And no one can escape if seized by 
them, unless by taking on a male or 
female power, namely (one's) 
bridegroom or bride.

Whenever the foolish female ones 
see a male sitting by himself they 
leap upon him and fondle him and 
pollute him.

So also when the foolish male ones 
see a beautiful woman sitting alone 
they seduce her and do violence to 
her in order to pollute her.72

72  Gos. Phil. 6 5 .1 -1 9  (tra n sla tio n  m o d ifie d ).
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A discussion of the qualities of the person who leaves the world begins 
near the bottom of page 65. Like the bottoms of most pages of codex 2, 
especially near the center, it is lacunose. One who leaves the world is 
above desire and perhaps fear, and superior to envy. Such a one "will no 
longer be restrained as though in the world"— NC€TMUJ€MA2TG MMO'j 
€ T I X €  N €q2M  TTKOCMOC. The discussion then seems to shift to con
sideration of a person in the opposite situation, and remarks,

eujxe [ . .  j y  ei ceAM[A]2Te 
MMOq C6tU6[T MMOJ]

AYÜJ TTtU[C eqiNAUJp BOA 
ANN[06NAyN]AMI[C. . .] T6

ITtUC lJNA«J2[. . ]KIC
oyN 2oeiN€ eytxtu m m o c  xei
ANON 2MTTICTOC 20TT(U[C.. . .  
[TTJNA NA[KA0APTO]n  ‘2I 
AAIMONION

N6YNTAY TAP MMA1Y1 MTTNÄ 
6TOYAAB N€ MR TTNÄ 
NAKA0APTON NApKOAAA
epooy

If [ . . . ]  then that person is seized  
and strangled.

And how can that person escape 
the [great] forces [ . . . ] ?

H ow can that person [ . . . ] ?

There are some people who [say], 
"We are faithful," in order that 
[ . . . ]  [unclean] spirit(s) and 
dem ons.

For if  they possessed the Holy  
Spirit, no unclean spirit could  
attach itself to them.73

These beings are dangerous, deadly opponents; the most extraordinary' 
measures must be taken against them, and the battle is taken very seri
ously.

Another, contrasting conception of hostile powers is found in two 
groups of passages, on pages 54 and 55 and on pages 59 and 60. Here, 
while the evil powers are depicted as personified and malevolent, ac
tively seeking to harm human beings, their plans either backfire or are 
rendered innocuous by the activity of the Holy Spirit. A faintly slapstick 
quality is conveyed: the forces of evil are not in control, do not have 
what it takes to be in control, and can be mocked. Two classic state
ments of this understanding appear on pages 55 and 59. Each passage is 
found in a cluster of material with the same perspective.

A discussion of language extends from 53.13 to 54.30. The discus
sion establishes that language and the dualities with which it often deals 
are deceptive. The conclusion of the discussion, with which we are here 
concerned, affirms the value of a philosophically sophisticated under
standing of language in mythological terms. The rulers, seeking to de-

73 G os. Phil. 65.32-66.4 (translation modified).
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ceive by tampering with language, only succeed in making this relativity 
of language apparent to their intended victims.

ANAPXÜJN OYÜJty ApATTATA 
MTTPüiMG GTTGIAH AYNA Y GPOJ 
GYNTAlJ MMAY 
NNOYCYITGNGIA tyA 
NGTNàNOYOY NAM6

AYMI TTPAN NNGTNANOYOY 
AYTAAlJ AN6TNANOYOY AN

XGKAAC 2ITN PPAN GYNAp 
ATT ATA MMOJ AYÜJ NCGMOPOY 
6 2 0 YN AN6TNANOYOY AN

AYÜ3 MMNNCÜJC GtyXG GYGIPG 
NAY NOY2MOT

NCGTPOYCG203OY GBOA 
NNGTNANOYOY AN AYÜJ 
NCGKAAY 2N NGTNANOYOY

NA6I NGYCOOYN MMOOY 
NGYOYÜJUJ TAP GTPOYMI 
TTGAGY0CP[O]C NCGKAAlJ NAY 
N2M2ÂÂ OJA 6N62

The rulers wanted to deceive 
humanity, inasmuch as they saw  
that it has kinship with truly good  
things;

they took the names o f the good  
(plur.) and gave them to the non
good

to deceive humanity by the names 
and bind them to the non-good

and— then what a favor they do for 
them!—

to remove them (the names) from 
the non-good and assign them to 
the good!

These they were acquainted with: 
for they wanted the free to be taken 
and enslaved to them in 
perpetuity.74

The passage immediately following is unrelated to the discussion of lan
guage, but reveals a similar understanding of evil forces and the success 
of their plans. In this passage, the powers are identified with the pagan 
deities, particularly the theriomorphic ones. Animals were slaughtered as 
sacrifices to them: that is, they were offered live and became dead as a 
result of the offering. In place of this, however, human beings in their 
usual unsaved "dead” state are now being offered to God, and as a result 
they become alive. Here, the plan of the powers has not so much back
fired as it has been made obsolescent.

OYN 2NAYNAMIC UJOOTT
6Y Î2 F ..]  TrpiuMG eceoyum a n
ATPGqoyfXAGI] XGKAAC 
GYNAUJIUTTG GyM[. . .]A

GPUJA TTPÜ3MG TAP OYX[AGI 
NNOYKyüJTTG N6I 2N0YCIA 
[. . . ] AYÜJ NGYTAAG 0HPION 
G2PAÏ NNAYNAMIC

There exist forces that [ . . . ]  human 
beings, not wanting them to [attain 
salvation], so that they might 
becom e [. . .].

For if human beings attain salva
tion, sacrifices [will not] be made 
[ . . . ] ,  and animals will not be o f
fered up unto the forces.

74 Gos. P h il. 54.18-31.
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NG [2]N[0 ]HPION r^ P  NG 
N G TO Y TG Â Ô G 2PÂÏ N A [Y1
NGYTGAO MGN MMOOY G2PAÎ 
GYON2 N TA PO YTG A O O Y AG 
G2PAÏ AYM O Y

TTPOiMG AYTGAOM G2PAÏ 
MTTNOYTG GlJM OOYT AYÜJ 
Alia3N2

Indeed, the ones to whom offer
ings used to be made were animals.

N ow , they were offered up alive: 
but when they had been offered up, 
they died.

Human beings were offered up 
dead unto God; and they became 
alive.75

On page 54, the ’’rulers" wish to deceive humanity and enslave them, so 
they confuse language; immediately following that passage is this partial 
parallel, in which the "powers" wish to thwart human salvation, lest ani
mals cease being sacrificed to them. The passage identifies the gods of 
paganism with these hostile powers.

On page 55 we read about the Holy Spirit's part in all this:

NGPG NAPXÜ3N MGGYG XG 2N 
T 0 Y 60 M MN TTOYÜJUJ GYGIPG 
NNGTOYG1PG MMOOY

NGPG TTTTNÂ AG GTOYAAB 2N 
OYTTG0 HTT NGlJGNGprGI 
MTTTHPM GBOA 2IT O O T O Y  NOG 
GTHOYÜJÏÏ

The rulers thought that it was by 
their own power and will that they 
did what they did:

but the Holy Spirit was secretly ac
tivating the entirety through them, 
as it w illed.76

On page 59, again the evil forces are blinded by the Holy Spirit, and 
tricked into acting against their own interests by ministering to the 
saints.77

CGüJMüJG NNGTOYAAB 2ITN  
NAYNAM IC MTTONHPON

CGO TAP NBÂAG 2ITM  TTNÂ 
G TO YAAB

XGKAAC GYNAMGGYG XG 
GYP2YTTHPGTGI NNOYPÜ3MG 
20TT0 TG GYGIPG NNGTOYAAB

The holy are ministered to by evil 
forces:

for the latter have been blinded by 
the Holy Spirit

so that while they will think that 
they are helping [their] human be
ings whenever they help the holy.78

The assertion that providence works itself out even through the acts of 
those opposed to it is not especially unusual, but the description of the 
Holy Spirit as a trickster is less common.

75 G o s . P h i l  5 4 .3 1 -5 5 .5 .
76 G o s. P h il. 5 5 .1 4 -1 9
77 G o s . P h il. 5 9 .1 8 -2 6 .
78 G o s . P h il. 5 9 .1 8 -2 3 , translation m odified .
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It is not incompatible with the underlying conceptuality of the two 
passages on page 70, although its connection with the first is less clear 
than with the second. At the top of page 70, the forces are said to be 
unable to see or seize those who have put on the perfect light.79 This is 
reminiscent of an understanding mentioned in Irenaeus' catalog of rites 
of "redemption" (dnoXotpcaoK;): one group anoints its members at the 
point of death, in order that they "might become incomprehensible and 
invisible to the Principalities and the Powers, and that their inner man 
might ascend above the invisible things."80 This seems to confer the 
ability to trick the powers, but it is not stated that this is the gift of the 
Holy Spirit. Later on the same page of the Gospel according to Philip, 
however, the forces envy the newly created Adam because he speaks 
words superior to them.81 The idea that the rulers or powers fashioned 
Adam but were surprised when they learned that a spirit had been se
cretly given him is present in a number of texts from various streams of 
gnostic thought, such as the Hypostasis o f the Archons,82 the 
Apocryphon o f John ,83 as well as the Ptolemaic version of 
Valentinianism.84 Sometimes, as here, the gift involves an action by his 
"mother" and/or "blowing" (the breath/spirit). The story in the Gospel 
according to Philip, however, adds that the rulers' surprise comes when 
the superior element in Adam is revealed by his speech, a detail absent in 
the above accounts but shared with a fragment of one of Valentinus' 
own writings quoted by Clement of Alexandria.85

One passage about hostile powers remains, which may belong with 
the group of texts that regard these powers as capable of being out
smarted or outmaneuvered: the passage on page 55 that identifies Mary 
the mother of Jesus as "the virgin whom the forces did not defile," a 
striking phrase found identically as a description of Norea in Hypostasis 
of the Archons.86

79 Gos. Phil. 70.5-8.
80 Irenaeus, Adv. haer. 1.21.5.
81 Gos. Phil. 70.22-33.
i2Hyp. Arch. 87.33-88.16.
83 Ap. John 15.1-20.8, especially 19.10-20.8.
84 Irenaeus Adv. haer. 1.5.5-6.
85 Clement Strom. 2.36.2-4 = Volker's Fragment 1. The phrasing is similar but 

not identical in the two texts: [Al]X]U) N 2N gj& X € eyxoce &NA.yN<\[MlC] 
AyPB&CK&NG epo1). Valentinus, however, offers a sophisticated reflection on the 
partial analogy offered by human artistic creation, which is absent here in the 
Gospel according to Philip.

86 Gos. Phil. 55.23-32 and Hyp. Arch. 91.34-93.1.
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The Human Problematic

It is difficult to escape the conclusion that the Gospel according to 
Philip does not have any coherent theory of the underlying problematic 
of the human condition. The assessments of the mess and the solutions 
offered differ widely both in concept and sophistication.

Several passages point to a lost primordial unity of the sexes;87 others 
blame a faulty creation that was never right;88 others blame the activity 
of hostile beings, as seen above, or even the Spirit;89 still others see the 
basic human problem stemming from human choices.90 For other pas
sages, the underlying problem results from failure to gain some spiritual 
good, perhaps linked to a sacrament, in some passages;91 or to a lack of 
knowledge;92 others subsume an unstated lack under the image of a 
poor diet: humans have had only food fit for animals to eat, or food that 
makes them animals, or corpses.93 In some passages the problem is de
nied as only apparent;94 or as applying only to certain groups of peo
ple.95

The assessments in the Gospel according to Philip of the underlying 
nature of the human condition are legion. Nearly all of them are jumbled 
together throughout the first three quarters of the document. A large 
number of the passages that trace the basic human problem to sin or 
freely chosen harmful actions occur in the last quarter of the documeni: 
66.21-29, 74.24-36; 77.15-34, 78.12-24, 79.13-17, 82.30-84.13.

Ethical Exhortation

From time to time, the Gospel according to Philip gives advice about 
how to behave. This advice is usually more than a little oblique; it often 
needs a key to render it intelligible; and does not generally address the 
issue of behavior toward other human beings. For example, "Let us sow 
in the world so that we might reap in the summer;" or, "Do not despise

87 Gos. Phil. 65.1-26, 68.17-21, 68.22-25, and 70.9-12 are the clearest 
examples.

88 Gos. Phil. 60.34-61.11, 61.11-20, and 75.2-12— again, only the clearest 
examples.

89 Gos. Phil. 60.6-9.
90 Gos. Phil. 66.21-29, 74.24-36, 77.15-34, 78.12-24, 79.13-17, 82.30-84.13.
91 Gos. Phil. 65.1-26, 66.1-6, 66.16-20, 73.1-7.
92 Gos. Phil. 53.14-23, 61.20-35, 82.30-84.13.
93 Gos. Phil. 54.6-13, 71,22-72.3, 73.19-27, respectively.
94 Gos. Phil. 62.17-25.
95 Gos. Phil. 64.1-8, 69.1-3, 75.25-76.5, 81.14-33.
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the lamb, for without it one cannot see the door" (or, "king”).95 The 
Gospel according to Philip talks occasionally about "going astray:" "It 
is the ones who have gone astray that the spirit gave birth to;" it even 
mentions "sin:" "It is good to leave the world before a person commits 
sin."96 97 But it is unclear what constitutes "going astray" or "sinning." Nor 
is the spiritual advice given in the first three quarters of the Gospel ac
cording to Philip based on a paradigm of loving relationship with God 
and the transference of interpersonal virtues to that relationship. The 
examples above are typical of the little advice found in the first three 
quarters of the document. The nearest to a specifically ethical passage 
before the final quarter is found on page 72, where there is a description, 
unaccompanied by exhortation or even application, of how the free will 
render service to the servants in the kingdom of heavens.

In contrast, most of the document’s passages dealing with human re
lationships or spiritual purity occur in the final quarter of the Gospel ac
cording to Philip, and they occur there with such a density that they 
constitute a major focus of most of that final section. Viewed from this 
perspective, a major change can be located precisely, between 77.14 and 
77.15. The nature of spiritual love, the relation of love and gnosis, fi
delity of devotion to God imaged as sexual fidelity, the preconditions for 
spiritual growth, avoidance of needlessly distressing others, the impor
tance of discerning the spiritual condition of others in dealing with them, 
the nature of spiritual parenthood, fidelity of devotion to God again, the 
mortification of the flesh, and the need to "burrow for the root of evil 
that is within" hold sway after 77.15.

THE DISTRIBUTION OF SACRAMENTAL REFERENCES

Sacraments are mentioned frequently throughout the Gospel according 
to Philip: as rituals, as metaphors of transformation, and in the course of 
discussion of other matters. The density of such references, however, is 
considerably greater between page 67 and page 74 than in the earlier 
pages of the document, and after the middle of page 77, virtually all in
terest disappears, except for a few oblique and metaphorical usages in 
the last few pages.

9 6 G o s . P h il. 5 2 .2 7 -2 8  and 5 8 .1 4 -1 5 .
97 G o s. P h il. 6 0 .6 -7  and 6 6 .2 1 -2 2 .
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The exact nature of the sacraments in the Gospel according to 
Philip is notoriously controverted.* A passage on page 67 is traditionally 
the starting place:

ATTXO€I[C P120JB NIM 2NNOY 
MYCTEPION

OYB&[TT]TICMdi MN OYXpiCMA 
MNNOY€YX&P[ICT]IdL 
MNNOYCUiTE MNNOYNYMcpUiN

The Lord [did] all things by means 
of a mystery:

baptism, chrism, eucharist, ran
som, and bridal chamber.98

The table on page 179, "The Distribution of Sacramental References in 
the Gospel according to Philip" gives a quick impression of the uses of 
these, and some related, terms. Terminology typically involved in 
sacramental matters, when used in what appears to be its ritual sense, are 
marked "X", while clearly non-ritual usages are marked "0", and doubtful 
ones, "?" (See Notes below for more details.) A glance at this table 
should put to rest any claims that the majority of the material in the 
Gospel according to Philip is sacramental in nature, or that the work as 
a whole—as distinct from some of its sources—is some kind of 
sacramental catechesis.

N otes to T able "The D istribution o f  Sacram ental References"

E ach occurrence o f  the nam es (and related verbal form s) o f  the fiv e  supposed  
sacram ents— as listed  at 6 7 .2 7 -3 0 — is tabulated here. D esp ite the am biguity related  
to th ese , the em p loym en t o f  these term s provides a rough index to sacram ental 
m atters.

T he "additional" references represent terms w hich are often  found in conjunc
tion w ith fairly clear references to each sacram ent (or sacram ental action, or aspect 
o f  in itiation). B eca u se  the relevance o f  each term to ritual or non-ritual matters is 
inev itab ly  a judgm ent ca ll, every occurrence o f  each term selected  is represented. 
W hen a ritual seem s to be in m ind, the reference is indicated by an "X" (w hen  it 
refers to the sacram ent in question), by an "0" (w hen it is used in other w ays), or 
o ccasion a lly  by a "?" w hen the nature o f  the reference is unclear.

T he term s tabulated as "possible references" are as fo llow s: for baptism , MOOy; 
for chrism , TUJ2C, N€2(NH2), C06N , CTOCI; for eucharist, 0€ IK , APTOC, HPTT, 
TTOTHpiON, CAPS, CNOq, Tpo<J>H, and CO); for "ransom" (CUJTej, and for "bridal 
cham ber" (NyM<J>UJN), only  the occurrences o f  the term s th em selves are show n, 
plus (w ith  NyMcpUJN) TTACTOC and KOITUJN. It is im possib le securely  to recog
n ize  an a llu sion  or ob liq u e reference to these m atters from  our current state o f  
k n o w led g e .

98 G os. P h i l  67.27-30.



INDICATIONS OF A COMPOSITE CHARACTER 179

The Distribution of Sacramental References 
in the Gospel according to Philip
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Most investigators have seen the items listed on page 67 of the 
Gospel according to Philip as the names of sacraments or sacramental 
actions; opinions differ as to what they are or how they relate to each 
other. It is by no means agreed upon whether these terms refer to 
separate sacraments, or to individual ritual elements in an initiatory 
sequence, or whether some of the terms are metaphorical or elliptical 
ways of referring to initiation or its effects," or even sometimes used to 
refer metaphorically to salvation, received with or without such rites.

One of the problems the data presents is that the same results (the 
reception of "light," resurrection, the Holy Spirit, et cetera) are in 
different passages associated with different ones of these names. The 
impossibility of making clear functional distinctions between these al
legedly separate rites does not necessarily mean that they were not sep
arate—functional distinctions that do not overlap are not available in 
proto-orthodox references to baptism and chrism either, which were 
nevertheless clearly distinguishable actions. This issue may not be ca
pable of being resolved definitively, at least without new information. In 
any case, some occurrences of the terms seem to refer literally to ritual 
actions, while in other places they are used metaphorically.

Note that neither baptism nor eucharist is mentioned by name after 
the middle of page 77. The single use each of the words "chrism" and 
"redemption" (CUJT6) after the same point both occur in an eschatologi
cal passage, which may draw metaphorically on their sacramental or rit
ual symbolism.

"Water" often appears in baptismal contexts, but after the middle of 
page 77, the two passages in which it appears are unrelated to baptism. 
On 79, water is listed along with earth, air, and light as a necessity for 
agriculture; each term is interpreted allegorically: water is hope, and the 
others faith, love and gnosis respectively. This passage has no relevance 
to ritual matters. On pages 84-85, water again appears in a dense and 99

99 S p ecifica lly , the text can be interpreted as w itnessing to six  sacram ents (taking  
M Y C TepiO N  as an item  on the list rather than a characterization o f  item s w hich  
fo llo w ), five  (as is assum ed here, so le ly  for heuristic purposes— see Segelberg, "The 
C op tic-G n ostic  G ospel according to Philip  and its Sacram ental System ," N u m en  7 
(1 9 6 0 ) 1 8 9-200 , and M énard, L " E v a n g ile  (1 9 6 7 ) 2 5 -2 9 ), four (taking N Y M >!> tu N 
as referring generally  to the w hole sequence— see  Isenberg, N a g  H a m m a d i C o d e x  
1 1 ,2 - 7 , 1 3 6 -1 3 7 ) , three (tak ing CtUT€ as referring to  baptism  and an o in tin g  
togeth er, and NyM<J>lUN as referring to the eucharist, or both these term s as 
referring generally  to the sequence o f  the first three— see R ew olinski, "Sacramental 
Language," 123-140 , and Tripp, '"Sacramental System,"' 256-257); other so lutions  
m ay a lso  be p ossib le.
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enigmatic account of salvation or enlightenment, told in the imagery of 
eschatological cataclysm. The (inferior?) deity, unable to mix with un
mixed light, will take refuge under the wings of the cross, and the ark 
(from the Temple, it seems, from earlier references to the rending of the 
veil) will be "the people's" salvation from surging floodwaters. Ritual im
agery is among the many sorts invoked in this richly tangled metaphoric 
skein, so the floodwaters here may well be meant to carry some bap
tismal reverberations. Nevertheless, (1) this is no direct reference to bap
tism; (2) "the people" who find refuge in this way are soon contrasted to 
others belonging to the tribe of the priesthood, who are able to enter in
side the veil—so to the extent this "water" evokes baptismal connota
tions, it does so to criticize the action and those who take part in it; (3) 
as with the uses here of the imagery of the Temple and its priesthood, 
evocation of the imagery of baptism in this sort of context need not im
ply literal use of the ritual.

Terms sometimes associated with the eucharist appearing in the final 
quarter of the Gospel according to Philip also turn out to be unrelated 
to a ritual context. "Loaf" (APTOC) appear? on page 80 in a parable 
about a landowner who gave his several kinds of animals, servants and 
children each their proper kind of food. The passage could conceivably 
be given a eucharistic interpretation, but only by considerable vio
lence.100 101 A reference to different kinds of instruction as appropriate to 
more than three different groups is more likely, given the larger context 
of 79.33-81.13.101 "Bread" (OGIK) appears on page 81 in the same pas
sage, in the idiom MAMOY N06IK, "urine of bread," i.e., excrement (but 
possibly also spoiled food?). It is combined with acorns to feed hogs.

100 One might assume a three-fold division of humanity is meant (despite the 
care to distinguish three different kinds o f "animals" [pigs, cattle, and dogs] in 
addition to two kinds of humans [slaves and sons], each requiring quite different 
kinds of food); the result would be that "slaves" get "a loaf," understood as the 
eucharist, while "children" get something more—but this does not seem likely.

101 Note that it is not specified, however: at this point Isenberg's translation, "To 
slaves he will give only the elementary lessons, to the children he will give the 
complete instruction," is based on the statement that the disciples of God "will 
consider the condition of the soul of each one, and will speak to him." The 
concluding reiteration o f the terms of the parable (it. is not exactly an 
interpretation) only says that he will give the slaves "a first" (HN&t NUJOPTT—  
Layton interprets this as "a first course" or one-dish meal), while he will give the 
children "a complete" (q N A f NAY NT€A€ION) i.e., a full meal. Isenberg's 
interpretation that the phrase NqujAXe MMO1), "and speak to him" determines the 
thrust of the whole is gratuitous. Without clearer specification, it would be safer to 
interpret the whole as referring to an unspecified range o f "nurturing" activities.
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"Flesh" (C&P£) appears twice on page 82, but in the non-eucharistic 
statement, "When Abraham [. . •.] to behold what he was going to be
hold, [he] circumcised the flesh of the foreskin, telling us that it is fitting 
to mortify the flesh."

These references are not metaphorical evocations of sacramental mat
ters but belong to their own quite separate and distinct frames of refer
ence.

Neither NYMcpWN (bridal chamber) nor its approximate synonyms 
TTACTOC (bridal chamber or bridal bed) and KOITUJN (bed chamber) ap
pear at all in the Gospel according to Philip before page 65; after page 
77, these terms reappear on pages 82, and 84-86. In the last several 
pages of the document, the terms seem to be used more metaphorically 
or eschatologically, but this is difficult to judge, especially since it is un
clear whether they ever referred to a distinct ritual.102 It can be noted, 
however, that (except for the famous list on page 67) these terms never 
occur in a passage that refers explicitly to the eucharist, while they are 
found with some frequency in conjunction with baptism and chrism.

SUMMARY

The first three quarters of the Gospel according to Philip contains:

• all uses of the term "Christian;"
• all references to "Hebrews," "Jews," and "Gentiles;"
• all uses of the terms "apostle" and "apostolic;"
• all uses of "perfect" in an initiatory sense;
• all interest in Semitic language etymologies;
• all citations of or references to words or earthly actions attributed to 

"Jesus," "Christ," "Jesus Christ," or "the Lord;"
• all references to persons (other than Jesus) mentioned in the New 

Testament (and 95% of all references to biblical persons);103

102 A few people have noted aspects of this, without developing the insight. 
Catherine Trautmann considered that the Gospel according to Philip presents 
"celestial marriage" in two ways— as part o f the mythology of the original marriage 
between the father and the virgin, and as part of the final act inaugurating the new 
time (84-85). Her subsequent development of parentage in both terrestrial and 
celestial marriage does not return again to those final pages. See Trautmann, "La 
Parenté dans l'Evangile selon Philippe," in Colloque International sur les textes de 
Nag Hammadi ed. B. Bare (Québec: Presses de l'Université Laval, 1981) 267-278.

103 Both excluding "Philip" in the title, positioned at the end of the work.



INDICATIONS OF A COMPOSITE CHARACTER 183

• all references to biblical place names;
• all allusions to the creation story in Genesis ("revisionist" or not);
• all concern with hostile powers, however understood;
• all references to "Sophia;"
• all uses of "baptism" and all plausibly ritual uses of "water;"
• all uses of "eucharist," "pharisatha," "cup," "blood” "eat," and "drink," 

along with all plausibly ritual uses of "bread," and "wine;"
• all plausibly ritual uses of "chrism," "anoint," "oil" "ointment," and "per
fume;"

• all plausibly ritual uses of "redeem/redemption."

he final quarter, in contrast, contains:

• none of the above;
• all references to "gnosis" as a spiritual quality or abstraction, and to its 
opposite as “ignorance;”

• all use of "perfect" in a moral sense;
• all citation formulae employing "logos."

he distribution of these features, along with other trends and tenden- 
ies, which will be analyzed in the next two chapters, amounts to strong 
vidence that there is a major disjunction at 77.14-15.

Nevertheless, the material in the first three quarters is not homoge- 
eous. That portion of the Gospel according to Philip derives from 
eople who called themselves "Christians" and from others who op- 
osed the use of the term, from ones tracing their spiritual ancestry back 
3 apostles and from ones who considered the apostles and their heirs to 
e fundamentally deluded, from those who considered demonic forces 
sal and still dangerous, and from those who believed them to have been 
sndered laughable and obsolescent.



CHAPTER EIGHT

The final section is set apart from the rest of the Gospel according to 
Philip by the absence of a number of characteristics, all of them present 
in abundance in the first three quarters of the document:

• the absence of terms of sectarian self-reference and polemic such as 
"Christian," "apostle/apostolic," "Hebrew," "perfect" (in an initiatory 
sense);

• a very limited use of sacramental vocabulary; that which is used has ac
quired a metaphoric sense;

• the almost complete absence of interest in hostile powers; the few refer
ences are metaphorical;

• absence of any reference to the creation story from Genesis, whether re
visionist or not;

• a lack of interest in the historical context (or even the speaker) of do
minical sayings quoted.1

The final section of the Gospel according to Philip is also united by the 
presence of a number of characteristics not typical of the rest of the 
work:
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• longer rhetorical units;
• the use of the term "gnosis" to refer to a psychological or spiritual qual

ity;
• provocative parallels to the Gospel of Truth;
• several distinctive ways of handling scripture:

• distinctive citation formulae used when scripture is quoted;
• some quite literally gnosticizing interpretations;
• a preference for allusions over quotations, and the combination of

multiple allusions into a single image;
• a sort of reverse allegorization;

1 These characteristics were surveyed and evaluated in chapter 7 as evidence for a 
major disjunction between the first three quarters of the document and its final quarter; 
their presence in the first three quarters will be explored more fully in chapter 9.



THE "PRIMITIVE” VALENTINIAN BLOCK 185

• an interest in moral exhortation, understood as a matter of (a) interac
tions between people, and (b) inner purity;

• a distinctive transformation of sacramental imagery.

I have (somewhat playfully) labeled the material in this final section 
"primitive" Valentinian, because it most probably originated in either an 
early or a conservative part of the Valentinian movement. The character 
of this section, as defined primarily by its positive characteristics, is the 
subject of this chapter. There are also two passages in the first three quar
ters of the Gospel according to Philip which seem to belong to the same 
source; they will be discussed in chapter 9.2

LENGTH AND STRUCTURE OF TEXTUAL UNITS

There are several long blocks of continuous argumentation in this sec
tion: 77.15-78.11 form a single unit, as do 79.33-81.13 and 82.30-84.13. 
They offer a blend of exegesis, application, exhortation, and invitation 
that is distinctively homiletical.

This final section of the Gospel according to Philip opens on the 
middle of page 77 with a consideration of gnosis and love which extends 
almost to the middle of the next page.3 It may be outlined as follows:

• Gnosis confers freedom, especially freedom from sin.
• Gnosis "puffs up," love "builds up"—here, both are construed as 

positive effects.
• One freed by gnosis is nevertheless a servant through love to those who 

have not yet found gnosis.
• Spiritual love is not possessive, but shares freely.
• Spiritual love is like perfume: both those anointed with it and those 

nearby have the use/pleasure of it.
• Spiritual love is like wine and ointment: the Samaritan gave only wine 

and oil to the man who was beaten.
• Wine and ointment healed his wounds: love covers a multitude of sins.

The sharing of possessions and use or enjoyment unite 77.31-34 with 
77.35-78.6, while the story of the Samaritan returns to the image of 77.35 
(spiritual love is wine and perfume), to love's characteristic unposses

2 These are Gos. Phil. 53.14-54.31 and 56.26-57.21.
3 Gos. Phil. 77.16-78.13.
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siveness, and to the servanthood which those who have been made free 
by gnosis adopt for the sake of love.

Another unit of considerable length (by the Gospel according to 
Philip's standards) extends from the bottom of page 79 to almost the 
middle of page 81.4 Its argument goes as follows:

• A macarism, its attribution and sense both lost to a lacuna;
• Jesus Christ was able to fulfill conditions of the macarism by encounter

ing the whole place and not burdening anyone.
• The logos (Jesus? scripture? reason? divine inspiration?) tells us it is 

difficult to do so.
• A rhetorical question: MHow can we be successful at this great virtue? 

How can it give help to everyone?"
• Recommendations: their exact meaning is unclear, but they involve 

considering how one should treat people in relation to their social and 
spiritual condition.

• A parable: the owner of an estate treats animals and personnel according 
to their natures; just so, the disciples of God perceive the condition of 
each person's soul and deal with them accordingly.

The parable is an integral part of the argument: it answers the questions 
asked at 80.6-8, and the answer it gives parallels the advice given in 
80.8-22.

Another longer unit is found at 82.30-84.13. Its argument runs:

• In the world, what is hidden is strong and gives life while it stays hid
den: examples: intestines, tree roots.

• Evil is strong while it is hidden, but withers when it is revealed.
• The logos (Jesus? scripture?) says the ax is at the root of the trees, to ex

tract the root so it cannot resprout.
• We should root out evil from our hearts, for it dominates us while it is 

hidden.
• Lack of gnosis is the mother of evils, but it becomes powerless when 

gnosis comes.
• The logos (Jesus? scripture?) said, If you know the truth, the truth will 

make you free.

The passage postulates opposite dynamics for evil/lack of gnosis and for 
gnosis: evil, like worldly things, is strong when hidden and ineffectual 
when exposed; gnosis is ineffective when hidden, but triumphant when

* G o s. Phil. 79.33-81.13.
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revealed, sweeping away all that is contrary to it. The passage is a power
ful one, presenting an elegantly simple conception of salvation through 
gnosis, presenting it by means of vivid and earthy imagery combined 
with a web of scriptural allusions and quotations, without digression or 
excursus. Within it, as its climax, is an expansion of the formula known 
both from the Gospel of Truth and from Irenaeus' reports, which has been 
used to suggest that Valentinus may have been responsible for Gospel of 
Truth.5

The following passage, from 84.14 to 85.20 deploys the dichotomy 
hidden-revealed in a different way. This passage contrasts conventional 
wisdom about the visible and the hidden with the true situation. It is con
ventionally held that visible things are strong and glorious, while things 
not seen are powerless and contemptible, but in reality this is backward: 
it is the hidden which is truly strong and glorious.

• Conventional wisdom  is wrong: the hidden, not the visible, is strong.

• The "mysteries o f  truth" stand as visible types, the bedroom (equated 
with holy o f holies) is hidden.

• Once, the veil concealed how God controlled the creation.

• Cataclysm ensues when the veil is tom and what is inside revealed:

• "this house" will be left desolate;

• the (inferior?) deity will flee, seeks refuge under wings o f cross, be
cause it cannot mix with unmixed light;

• "this" (cross? refuge o f lower deity there?) serves as ark for salva
tion o f the people from raging flood waters.

• Those who belong to priesthood can enter inside veil with high priest 
(i.e., into holy o f holies).

• The veil was torn com pletely so that both o f these can happen, and to 
reveal upper realm (= hidden realm of truth) to lower realm.

• W e enter upper/hidden realm through (com paratively) contem ptible 
things;

• their reality, which exceeds the image, is made visible, invites us in.

The concluding section, from 85.21 to 86.18, again makes use of the hid
den-revealed dichotomy as its starting point. Though its images are of es
chatological consummation phrased mostly in the future, it bristles with a 
sense of urgency and with the perception that the eschatological fulfill
ment can be present now.

5 Gos. Phil. 83.39 to 84.6.
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• Evil is inactive but present w hile seed o f  Holy Spirit is hidden.

• W hen seed is revealed, perfect light w ill stream forth, and all who  
belong to it w ill be anointed, slaves w ill be freed, captives w ill be 
ransomed, w eeds w ill be rooted up, those separated w ill be joined.

• Everyone w ho w ill enter bedroom  w ill kindle fire (lacunose material 
follow s for last lines on page 85).

• M ysteries o f  that marriage are performed in day and light, that day's 
light does not set.

• Som eone who becom es a UJHP6 MTTNyM<J>tUN will receive the light: if  
not receive it "here" cannot receive it elsewhere.

• T h ose w ho receive that light w ill be invisib le and unrestrainable, 
exem pt from harassment w hile living in this world;

• on leaving this world, such a person has already received the truth in the 
form o f  im ages, and the world has already becom e the eternal realm;

• to this person (now?), eternal realm is manifest.

The three and a half pages from 82.30 to the end—which includes 82.30- 
84.13, outlined above—circle incessantly around the dichotomy hidden- 
revealed. The different deployments of the dichotomy could come from 
the same thinker without contradiction, but their combination in the same 
passage (of a sermon or epistle or essay) would be rhetorically very 
confusing. They are a clear indicator of the rhetorically independent 
nature of these last three passages.

PARALLELS WITH THE GOSPEL OF TRUTH,
AND THE MEANING OF "GNOSIS"

Nine of the twelve occurrences of the term "gnosis" fall in the last quarter 
of the document, from the middle of page 77 to the end. The three oc
currences that come before that division all appear in a single unit on 
page 74, and use this word in a different sense. It appears there as part of 
the phrase "tree of gnosis," imported from Genesis 2.

The nine occurrences of the word in the final quarter are not anchored 
in the Genesis story. The appear in three passages, and refer to a intellec
tual or spiritual grace or good. "Gnosis" is given an explicit object twice: 
"gnosis of the truth" (rNWCIC NTM6, TNOJCIC NTAAH9EIA) brings free
dom (in a paraphrase of John 8:34) and "puffs up" (in a partial rehabili
tation of Paul's comparison of love and gnosis),6 Gnosis takes its place

6 C os. Phil. 77.15-34. Cf. 1 Cor 8:1.
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alongside faith, hope and love in the "agriculture of God."7 In a medita
tion strongly resonant with certain passages in the Gospel o f Truth, the 
lack of knowledge8 is the source of evil and a slave, while gnosis is free
dom.9

Within the larger unit 82.30-84.13, the section from 83.30 to 84.6 
parallels, at greater length, a formulaic statement which is found in the 
Gospel o f Truth twice, at 18.7-11 ("Since oblivion came into existence 
because the Father was not known, then if the Father comes to be known, 
oblivion will not exist from that moment on."), and at 24.28-32 ("Since 
the deficiency came into being because the Father was not known, there
fore, when the Father is known, from that moment on the deficiency will 
no longer exist."), and in Irenaeus' Adversus haereses, at 1.21.4 ("Since 
both degeneracy and passion came from ignorance, the entire substance 
which came from ignorance is destroyed by knowledge."). The version in 
the Gospel according to Philip reads:

T M N T <Y rC [O O yN ] GCUJOOTT 
M M AAY NNTTG[GOOY T H p o y ]  
T M N T & T C O O Y N  [GC]NAUJG 
ATT[MOY____

[ .................] CGNAXÜJK GBOA
2 0 T A N  GpujA TAAHÖGIA THPC  
OYÜJN2 GBOA . . .

GCUJAOYÜJN2 AG GBOA 
NCGCOYÜJNC UJAYTNAC £00y 
2 0 C 0 N  C6N 6 0 M  
G TM N TATCO O YN AYÜJ 
ATTTAANH

Lack o f [knowledge] is the mother 
o f [all evils]. Lack o f knowledge 
will lead to [death].. .

[. . .]will becom e perfect when the 
whole truth appears.. . .

When it (i.e., truth) appears and is 
recognized, it is glorified insofar 
as it overpowers lack o f knowl
edge and error.10

The correspondence between this passage of the Gospel according to 
Philip and the other statements of this "formula" or "slogan" strongly in
dicates shared traditions at the level of verbal expression, probably a 
common sectarian origin, and possibly a single author.11

7 G os. P h il. 79 .18-33 . Cf. 1 Cor 13:13.
8 TMNTATCOOyN: the Coptic translator em ployed native roots for both verbal and 

privative form s in this passage, but the Greek loan word, TrNUiCIC, for the substan
tive.

9 G os. P h il. 83 .30-84.13: cf. G os. Truth  18.7-11 and 24 .28-32 .
10 G os. P h il. 83 .30-32 , 83 .35-84 .2 , 84 .4-6 ., translation m odified.
11 S ee  Hans Jonas, T he G n o s tic  R e lig io n  (Boston: B eacon , 1963) 3 0 9 -3 1 9 , and 

"Evangelium Veritatis and the Valentinian Speculation," in S tu d ia  P a tr is t ic a  6  (Berlin: 
A kadem ie-V eilag, 1962) 96-111.
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In Irenaeus' Adversus haereses, the passage does not occur in the dis
cussion of Valentinus or of any specific one of his followers, but in a 
chapter devoted to interpretations of the sacrament of redemption, 
d7co^UTpcoaiq, of which the heresiologist complains that "there are as 
many redemptions as there are mystery-teachers o f  this doctrine."12 He 
describes some who "prepare a bridal chamber and complete the mystic 
teaching with invocations on those who are being initiated," asserting 
that this is a spiritual marriage, like the conjugal unions in the pleroma; 
others mix oil and water together and place it on the heads of initiates, 
saying that leading them to the water, i.e., for baptism, is useless. Several 
of these practices might very well underlie remarks in the earlier parts of 
the Gospel according to Philip, which are intensely concerned with 
ritual, but not this final section. The formula expanded in the final section 
of the Gospel according to Philip appears in Adversus haereses at the 
end of this recital of ritual variants of d7roA/6xpcooi<;, in a description of 
an explicitly anti-ritual interpretation of the meaning of this concept:

aXXoi 8 e  x a u x a  rcavxa  
7iapaiT T |ad |i£V 0i

(|)daKouai pt) 8eiv to x f \ q  dppf|xou 
Kai aopaxou 8uvdjieco<; 
puaxripiov 8t opaxdov Kai 
<t>0apTG)v £7UTeX£ia0ai 
KTiapdTCDV,
Kai xa>v av£vvof|T(ov Kai 
aacopatcDv 81 aia0riTc5v Kai 
a(D|iaTiK<5v.
£tvai 8e xf|v reteiav 
drcoMxpcoaiv auxr|v x r \ v  

emyvcoaiv too appf|xou 
|i£y£0ou<;*
an a y v o i a q  y a p  u a x E p f ip a x o q  K a i  
naQovq y £ y o v o x c o v , 8 t a  yvcoaECoq 
K a x a X .U £ a 0 a i 7 ia a a v  x f |v  e k  xty; 
a y v o i a q  a u a x a a i v ,

wax £ivat xf)v yvdxnv 
aTio^uxpcoaiv xou £v8ov 
av0pcimou.

Others, however, reject all these 
things.
They assert that the mystery of the 
unspeakable and invisible Power 
ought not to be consecrated by 
visible and corruptible creatures;

nor the mystery of the unthinkable 
and incorporeal, by the sentient 
and corporeal.
[They maintain] that the very 
knowledge of the unspeakable 
Greatness is perfect redemption;

for, since both degeneracy and 
passion came from ignorance, the 
entire substance which came from 
ignorance is destroyed by 
knowledge;
and so knowledge is the 
redemption of the inner man.

12 A d v . h a er. 1.21.1.
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Kai pf|T£ ocopaTiKTjv ûnàpxeiv 
aûxriv, <t>0apTÔv yap to ocnpa,

}lf|T£ \|/\)XIKT|V, £7t£l KOI V\ \}/l)XT| 
£^ \)GT£pf|paTO(; £GTL KOI TOO 
7tV£t>paTOÇ 0)G7C£p oiKTynpiOV*

7lV£\)paTlKT|V OOV 8eÎV Kal TT|V
XoTpcoGiv iwtàpxeiv. ta)Tpoûo0ai 
yap Sia yvcooEox; toy egco 
aV0p(O7lOV TÔV TIVEOpaTIKOV
Kai àpK£ÎG0ai aÙTOÙç xrj t<5v 
ÔXcûV £7 liy V (0 G £ l’

And this redemption is not 
corporeal, since the body is 
corruptible;

nor is it ensouled, since the soul 
also is from Degeneracy and is, as 
it were, the dwelling o f the spirit.

Therefore, the redemption too 
must be spiritual; for the inner 
spiritual man is redeemed by 
knowledge.

And this deeper knowledge o f all 
things is sufficient for th e m .13

Irenaeus points to a group somehow related to the Valentinian movement 
which used this formulation to support their rejection of ritual obser
vances.14 If Gospel o f Truth and this passage in the Gospel according to 
Philip come from the milieu Irenaeus discusses, they also represent pro
ponents of this anti-sacramental approach.15 There is nothing in Gospel of 
Truth to discredit this possibility, nor in this distinctive and unsacramen- 
tal final section of the Gospel according to Philip.

There are two other passages within this subsection which have close 
parallels in the Gospel of Truth. The two sections in question, from the 
top and bottom of page 83 respectively, read:

T €€I2€ ON MTTUJHN 2Ü3C
eTeqNOYNG 2 htt o y m
NMAG2HT
epujA TGqNOYNG 6ÜJATT GBOA
tyApe ttujhn ty o o y e

. .  trees sprout and grow (?) while 
their root is hidden.

If their root is uncovered, the trees 
wither.16

13 A d v . h a er. 1 .21.4. St. I ren a eu s o f  L yon s. A g a in s t th e  H e re s ie s . V ol.. 1. translation 
by D om in ic  J. U nger, with further revisions by John J. D illon . (N ew  York: Paulist 
Press, 1992).

14 H e m ay, o f  course, have m isunderstood this position or exaggerated it slightly in 
caricature, or both.

15 For an appropriately cautious assessm ent o f  groups holding such a stance, see  
D avid  E. A une, "The P henom enon o f  Early Christian 'A nti-Sacram entalism ,'" in 
S tu d ie s  in N e w  T esta m en t a n d  E a r ly  C h r is tia n  L ite ra tu re . E s sa y s  in H o n o r  o f  A lle n  P. 
W ikgren , ed. D . E. Aune (Leiden: Brill, 1972) 194-214.

16 G os. P h il. 83 .3-5.
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NCTyoOTT €BOA 2N . . .  those who existed as a result o f
TMNT[ATCOOYN] OYTC the [lack o f acquaintance] neither
N€yajoOTT AN OYT€ [CCOJOOTT (truly) existed nor [do exist] nor 
A(N)] OYT€ CGNAfflU3TT€ AN - will ex ist.17

The corresponding material in Gospel o f Truth appears in a continuous 
passage:

TTGTGMNTGq NOyNG MMGY 
MNTG4 OYIA . . . ]TA2 MMGY AN 
AAAA GMMGYE NGLJ X €
A2iaa3TT€ GITG AN qNABUJA 
ABAA 2iTOOTr]

GTB€ TTGGI TTGTCNGqujOOTT For this reason, he who did not
TTTHpq €N  GqNAtycI3TT€ exist at all w ill never com e into

existence.18

There are enough similarities here to make literary dependence probable, 
although this is somewhat weakened by the fact that it involves material 
that is separated by almost a page in the Gospel according to Philip. 
Perhaps this passage of the Gospel according to Philip paraphrases the 
Gospel o f Truth (or vice versa!), but possibly there is no more here than 
several very strongly similar patterns of imagery. Even that would be 
hard to account for unless the texts originated within the same tradition; 
it is plausible that they may have had a common author. If, as Bentley 
Layton has suggested, some parts of the Gospel according to Philip may 
have been written by Valentinus himself,19 this passage would probably 
be the best candidate for such authorship, since both the style and content

. . .  he who has no root has no fruit 
either, but though he thinks to 
himself, "I have com e into being," 
yet he will perish by him self.

17 Gos. Phil. 83 .32-35 .
18 Gos. Truth 2 8 .16-23 , in Nag Hammadi Codex /  (The Jung Codex), ed. and transi. 

Harold W . Attridge and G eorge W . M acR ae )Leiden: E. J. Brill, 1985).
19 L ayton, Gnostic Scriptures, 325. For an analysis o f  the style o f  V alentinus and 

Gospel of Truth, see  B enoit Standaert, "’L 'Évangile de Vérité': Critique et Lecture," 
New Testament Studies 22 (1976) 243-275 . It is not, how ever, clear that Valentinus did 
write Gospel of Truth. Fundam ental d ifferences include the absence in the latter o f  a 
clear statem ent o f  the fall w ithin the G odhead and o f  the doctrine o f  three types o f  
hum an bein gs— unless these things are very obliquely expressed, in w hich case one 
m ust ask w hy this w ould be so. On the d ifferences o f  Gospel of Truth and V alentinus 
or V a len tin ian  th e o lo g ie s , see: C hristoph M arksch ies, Valentinus Gnosticus? 
(T übingen: M ohr/S iebeck , 1992) 3 3 9 -3 5 6 , and H olger Strutwolf, Gnosis als System 
(G öttingen: V andenhoeck & Ruprecht, 1993); for a developm ent o f  the idea that much 
that m ay seem  like theo log ica l d ifferences m ay instead show  differences in em phasis 
chosen  to m eet the needs o f  different audiences, see Harold W . Attridge, "The G ospel 
o f  Truth as an E xoteric Text," in Nag Hammadi, Gnosticism, and Early Christianity, 
ed. C. W . Hedrick and R. H odgson (Peabody, M A: Hendrickson, 1986) 239-255 .
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of this passage of the Gospel according to Philip are reminiscent of some 
of the fragments of Valentinus' own writings, as well as of the Gospel o f 
Truth and Irenaeus' reports. Nevertheless, in Irenaeus the passage is not 
identified as Valentinus' own, but as belonging to an unidentified group20 
who abstained from ritual behavior and offered the formula as their 
motivation for this.

DISTINCTIVE TREATMENT OF SCRIPTURE

Several distinctive methods of treating scripture appear in this section: a 
group of citation formulae using "logos," some very literally "gnosticiz- 
ing" interpretations, and some sophisticated handling of texts akin to, but 
not identical with, allegorical interpretation. Along with these methods of 
handling scripture, we find over and over again a preference for allusion 
rather than quotation, and a tendency to combine multiple allusions into a 
single image.

The "Logos" Citation Formulae
The Gospel according to Philip contains approximately sixteen sayings 
which it attributes to Jesus, some with and some without context or ac
companying action, and two reports of wordless actions attributed to him. 
Four of these sayings—one quarter of them—appear in the final quarter 
of the document, but the way they are handled there raises doubts about 
whether they were intended to represent words of Jesus at all.

The last of these, on page 85, is taken verbatim from Matt 15:13 but 
has no quotation formula or attribution of any kind, or anything else that 
would call attention to its derived nature. The statement has been so suc
cessfully naturalized into the surrounding prose that, were it not from a 
known text, we would have no clue that it was not original composition. 

The other three are introduced by closely related, ambiguous citation

20 Probably the miscellany of practices about "redemption" in Adv. haer. 1.21 all 
deal with various sorts of Valentinian groups, although this is inferred from its posi
tion in book 1 rather than explicitly claimed by Irenaeus. Possibly they were all 
Marcosian groups, although the last mention of Marcosians or Marcus is several chap
ters before (modem translations tend to insert these terms into chapter headings where 
their relevance is doubtful). On the order of book 1 of Adversus haereses, and its 
relevance to the grouping of Valentinian sects, see David H. Tripp, "The Original 
Sequence of Irenaeus 'Adversus Haereses' I: A Suggestion" in The Second Century 8 
(1991), 157-162— although Tripp's reordering is certainly not necessary to the 
recognition that Marcus has probably been left behind by 1.21.
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formulae: (80.4-5) TTAOTOC X N O yN  MMON, "the word tells us,"21 
(83.11-12) TTAOTOC XOJ MMOC XG, "the word says,"22 and (84.7-8) 
TT£XALJ N6I TTAOroc XG, "the word said." None of the citation formu
lae in the rest of the document use "logos."

Moreover, this block of text also employs citation formulae involving 
"the word" to introduce scriptural quotations and periphrases other than 
Jesus' sayings.

The first appearance of a citation formula using AOTOC, at 80.4-5, in
troduces not a statement but a periphrastic summary: "The word tells us 
how difficult it is to accomplish this," but "this" refers back to an 
unattributed macarism a few lines earlier, at the bottom of page 79:
[OYMAKA1FIOC TT€ TTAGI GMTTGqAA [ ___N]NOY<PYXH, "[Blessed] is
he who has not [. . . ] anyone." The paraphrase introduced at 80.4-6 
seems to refer back to this unidentified macarism, but it remains unclear 
who was understood to be the speaker.21

At 83.11-12, John the Baptist's words are attributed to "the Logos:" 
TTAOrOC XUJ MMOC XG HAH TA2GINH CMMONT ATNOyNG NNUJHN 
—"The Logos says that 'even now the ax is laid to the root of the trees."' 
It is unclear what is being claimed by the formula. Possibly the text is 
simply declared to derive from scripture— "the Word." On the other 
hand, despite the attribution of these words to John the Baptist at Matt 
3:10 and Luke 3:9, the second part of John's statement (every tree that 
does not bear good fruit is cut down and thrown in the fire) is repeated by 
Jesus at Matt 7:19, so perhaps the first part of the statement had also be
come associated with Jesus in some part of the tradition. We must as
sume something like this if "the Logos" is here taken to mean Jesus. A 
third possibility is that the term refers to the divine power active in Jesus, 
or John, or scripture generally.

A similar formula is used at 84.7-8 to introduce Jesus' words from 
John 8:32: TTGXAq N6I TTAOTOC XG. Although the statement quoted is 
attributed by John to Jesus (in a gospel that uses "the Word" to refer to 
him), the two earlier introductory formulae raise the question of whether 
the point here is that the statement derives from scripture, or that it is

21 Layton translates, "the rational faculty tells us."
22 Layton translates, "scripture says."
21 Conjecturally, since the surrounding discussion deals with not causing grief or 

distress, this might represent a development of the teaching at Matt 18:5-9 that 
cncdvSaXa or temptations to sin are bound to occur, with the "woe" pronounced on 
those who cause them transformed into a beatitude for whoever does not.
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specifically Jesus' statement, or that it is somehow inspired, or perhaps 
even just reasonable.

The presence of these quotations (along with other quotations and al
lusions without citation formulae) shows an interest in some of the writ
ings we know as the canonical New Testament. The confused attribution, 
ambiguous introductions, and in one case, the complete lack of attribu
tion show very little interest in the status of these statements as those of 
Jesus. In this final section, there is only one statement attributed to Jesus 
in a known source which is here attributed to him at all—and that, only if 
TTAOroc is understood personally. There are no sayings introduced as 
his from unknown sources. The author (or authors) responsible for this 
material simply was not interested in buttressing arguments with the au
thority of Jesus' words.

Gnosticizing Interpretations
The final quarter of the Gospel according to Philip contains a number of 
passages which are "gnosticizing" in an extremely forthright manner: 
scriptural passages which did not originally refer to a saving gnosis are 
re-presented so that they do so, and passages that did are strengthened.

The confluence of knowledge of the truth and freedom from sin, de
rived from John 8:32-34, appears twice in the section. The first of these 
appears at the beginning of the final quarter, 77.14-19. The possibilities 
inherent in the Johannine text are simply drawn a little more explicitly, 
and followed with the statement "Truth is the mother, gnosis the father." 
Note that, although this statement attaches further concepts to "truth" and 
"knowing/knowledge", it is an independent statement, not an allegorical 
"key" by which to extract a gnostic meaning from John 8:32. In the sec
tion extending from 82.30 to 84.14, a paraphrase of John 8:32 is pro
duced as a summary near the end a meditation on the formula of salva
tion which appears (in variant forms) in the Gospel o f Truth (18.7-11 and 
24.28-32) and in Irenaeus (Adv. haer. 1.21.4). Neither is asserted to be 
derived from the other. They are presumed to mean approximately the 
same thing, and are juxtaposed here, as familiar and trusted patterns of 
words, to resonate against each other.

Later in the passage on page 77, 1 Corinthians 8:1 is quoted: 
"Knowledge puffs up, but love builds up." The statement is taken as an 
unproblematic endorsement of both gnosis and agape, with the "puffing 
up" (or "lifting up": XICG N T 2H T ) seen as a metaphor for the freedom 
brought by gnosis of the truth. Nevertheless, gnosis is still subordinated
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to agape, at least for the time being: "whoever has become free through 
gnosis is a slave on account of love toward those who have not yet taken 
up [the] freedom of gnosis."24 *

On page 79, gnosis is added without comment to the famous triad of 
faith, hope, and love from the end of 1 Corinthians 13. The resulting list 
of four is produced as an allegorical interpretation of the four elements, 
considered as the requirements for farming "in the world" (TMNTOYGIG 
MTTKOCMOC): so, faith, hope, love, and gnosis are the elements of God's 
farming (TMNToyeiG MTTNOYTG).

Another passage, on page 83, takes up the imagery of slavery from 
Romans 7:14, and adds to it a paraphrase of Paul's complaint from the 
next verse:

e u ju m e  A6 TNNO NATCOOYN 
e p o c  CXG NOYN€ 62P[A]I 
N2HTN AytU CTCYO 6BOA 
NNGCKdiPTTOC 2PA! 2M TTN2HT

c o  N x o e ic  epo(N ) t n n o  
N2M 25A NAC 
CpAIXMAAUI[T]IZe MMON

eT pN eipe N N e T N o v o p o y  a n ] 
NGTNOYOUJOY TNGipe MMOOY 
[AN]

If w e are ignorant o f it [i.e., the 
root o f evil], it sinks its root within 
us, and yields crops within our 
hearts;

dominates us; we are its slaves; it 
takes us captive

so that we do the things w e do 
[not] want, and w e do [not] do the 
things we want25

This root of evil, however, has nothing to do with a conflict between the 
flesh and the spiritual law; here, the root of evil is ignorance, lack of 
gnosis, error—and Paul's complaint leads into a meditation on the 
Valentinian formula of salvation familiar from Irenaeus and the Gospel 
of Truth.

All of these passages are "gnosticizing" in the simplest, most trans
parent sense. None of them are overtly polemical: none claims or hints 
that other interpretations are false, or even that other interpretations exist. 
Each reads its text as referring to gnosis as if that were simplest and most 
obvious thing to do.

"Reverse " Allegorization
Several passages in this section are built on a passage of scripture, and 
draw correspondences between it and another level of reality, but are not

24 G o s. P h il. 77 .2 6 -2 8 , translation m odified.
25 G o s. P h il. 83 .22-27 .
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quite instances of allegorical interpretation, for the simple reason that 
they do not make interpretation their objective. Neither are they attempts 
to produce a proof text for a position already held. They are better seen 
as a subtype of the interweaving of multiple allusions and references into 
a new, but richly nuanced, whole.

A very graceful piece of writing which employs something akin to al
legorical interpretation appears on pages 77 and 78:

TArATTH MTTNGYM[ATIKH] 
OYHPTT TG 21 CTOGI

CGpATTptAAYG M]MOC THPO Y  
N 6I N G T N & T 02C 0Y  MMOC 
CGpATTOAAYG 2ÜJOY N6I 
NGTA2GPATOY MTTOYBOA 2ÜJC 
€Y A 2€PA TO Y  N6I NGTTO2C

NGTTA2C N C 06N  G Y ^A A O  
GT0YÜ30Y NCGBÜJK OJAPG NH 
GCGT02C AN MONON GYA2G 
GPATOY MTTOYBAA {ÖAY6ÜJ ON 
2M  TTOYCtBUJUJN

TTCAMAPITHC N T A q t AAAY AN 
ATTGTUJOOÖG GI MH HPTT 21 NG2 
KGAAAY AN TTG GI M HTI 
ATTC06N

AYÜ3 AqOGPATTGYG NMTTAHrH 
TArATTH TAP 2Ü3BC NOYMHHOJG 
NNOBG

Spiritual love is w ine and per
fume.

Those who anoint them selves with 
it all have the use o f it, as do also 
those who are outside their com 
pany so long as the anointed ones 
stand there.

When those anointed with oint
ment leave them and depart, the 
ones who are not anointed but are 
only outside their company still 
remain within their fragrance.

The Samaritan gave nothing to the 
man who had been beaten except 
wine and oil, which means none 
other than ointment.

And it healed his wounds, "since 
love covers a multitude o f sins."26

This passage begins by moving from an abstraction (spiritual love) to 
concrete images (wine and perfume/ointment), and then provides two 
narrative contexts for those images. The first merely sketches a recurrent 
situation among people (and involves only perfume); the second invokes 
the story of the good Samaritan (and involves both wine and ointment).

The rhetorical structure of this passage is far more sophisticated than, 
for example, the instances of Ptolemaean allegory given by Irenaeus. 
There, a scriptural passage is first cited, then equivalences drawn up be
tween its actors or images and another level of reality. In Ptolemy's alle
gories of scripture, that other level is usually that of the aeons. The alle
gory of the "offering places in Jerusalem" on pages 69 and 70 of the 
Gospel according to Philip follows the same pattern, although it is not

26 Gos. Phil. 77.35-78.12.
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concerned with the aeons: the Temple is first described, then the equiva
lences are laid out and commented upon.27 The pattern of presentation is 
the same in Philo: the literal images of the text, followed by exegesis by 
reference to another level of reality. The domain of the allegorical mean
ing varies, but the paradigm of "allegorical interpretation" remains the 
same: it is a form of commentary on a text.

In Gos. Phil. 77.35-78.12, the scriptural reference is not introduced 
first but last. The author of the passage does not make a claim—even a 
fanciful claim—to have used a valid method to extract a deeper meaning 
from the story, nor is it claimed that the story had this meaning all along. 
But the reference to the Samaritan's story is not mere ornamentation, ei
ther. The story has clearly contributed to the formation of the thought 
here, but does not wholly determine it.

On page 79, the triad of faith, hope, and charity from 1 Corinthians 
13.13 receives a remarkable treatment. "Gnosis" is joined to the three, 
and these four concepts are supplied with concrete corollaries: earth, 
water, air, and light, the four requisites of a successful harvest in the 
"agriculture of the world." Just so, the text asserts, faith, hope, love, and 
gnosis operate within the "agriculture of God." This concretizing "back- 
formation" of physical correlatives for the abstractions under discussion 
is a sort of inverted allegorization, and bears witness to a milieu well ac
quainted with allegory.

MORALITY AND GNOSIS

The final quarter of the Gospel according to Philip refers repeatedly to 
questions of proper dealings with other humans, the motivations for such 
dealings, and the underlying spiritual purity that supports such motiva
tion. Right relationships and right behavior, largely ignored in the first 
three quarters of the Gospel according to Philip, are of real concern here. 
Nevertheless, these are seen as the reflection or fruit of gnosis. The ob
stacle to ethical purity is not conceived of as temptation but as wrong 
apprehension, wrong decision, wrong preoccupation, misguided con
templation: that error which is the antithesis of gnosis.

Gnosis and sin do not coexist, because gnosis necessarily produces the 
love, which results in right actions.

27 G os. Phil. 69.14-70.4.
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TTGTGYNT^J MMAY NTI N03CIC 
NTMG OYGAGYOGPOC TTG 
TTGAGYÖGPOC AG MAlJP NOBG 
TTGtPG TAP MTTNOBG TT2M2AA 
MTTNOBG TTG____

TTGTA2P GAGYOepOC AG 2IT N  
TrNOJCIC *jO N 2M 2AA  GTBG 
TArATTH NNAGI GMTTATOY^JlJI 
G2PAÏ [NTG]AGYOGpiA 
NTrNiUCIC

TTNUJtCIC AG] CGIPG MMOOY 
NtqiKANOC GC[TP0Y]ÖÜ3TTG 
NGAGY[9]GP[ÖC]

One who possesses acquaintance 
[gnosis] o f the truth is free, and 
the free person does not sin: for, 
"one who commits sin is the slave 
o f sin.". . .  .
Now, whoever has becom e free 
through acquaintance [gnosis] is a 
slave on account o f  love toward 
those who have not yet taken up 
[the] freedom o f acquaintance.

[And] acquaintance makes them  
capable o f  becom ing free.28 29

Similarly, the passage beginning at the bottom of page 79 with an un
known (and partially destroyed) macarism, and continuing to 81.13, re
volves around treating people appropriately. Not burdening or causing 
grief to others, and helping everyone regardless of their social or eco
nomic status, or religious affiliation, is held out as the ideal. The parable 
of the owner of the estate who gave proper food to children, slaves, cat
tle, dogs and hogs, and its interpretation, show that the key to treating 
people properly is discerning their true natures:

TAGITG 0G  MTTMA0HTHC  
MTTNOYTG GÖÜ3TTG OYCABG TTG 
G«JAIC0ANG N T M n TM A O H TH C

MMOp<J>H NOUM ATIKH 
CGNApATTATA AN M M O J AAAA 
GqNAôOJCyT NCA TAIA0GCIC 
N T G W Y X H  MTTOYA TTOYA 
NqgJAXG NMMALJ

OYN 2A 2 N 0H PIO N  2M 
TTKOCMOC GYO MMOP<J>H 
PPU3MG NAGI GqujACOYWNOY 
PPIP MGN tJNANGX BAAANOC 
GPOOY NTBNOOY AG 4NANGX 
GIU3T GPOOY 21 TÜJ2 21 XOPTOC 
N N 0 Y 2 0 0 P  «JNANGX KAAC 
GPOOY

N 2M 2AA  q N A t NAY N igop iT  
NUJHPG q N A t NAY NTGAGION

Just so are the disciples o f  God: if  
they are w ise they are perceptive 
about discipleship.

Bodily forms will not deceive  
them: rather, what they consider is 
the condition o f each person’s 
soul, and they speak with that per
son accordingly.

In the world, there are many 
animals that have a human form. If 
the disciples o f God recognize that 
they are hogs, they feed them  
acorns; if  cattle, barley, chaff, and 
fodder; if dogs, bones;

if slaves, a first course (that is, a 
single dish); if  children, a 
com plete meal.2*

28 Gos. Phil 77.15-19, 26-31.
29 Gos. Phil. 81.1-13.
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While the gnosis that prevents sin and produces agape is left vague in the 
passage on page 77, here its content is specified: knowledge of people's 
natures gives the key to appropriate treatment.

Related to this interest in interpersonal morality is a tendency to un
derstand relationship to God in the imagery of sexual fidelity. In Gos. 
Phil. 78.12-24, a piece of folklore is presented: a child might resemble its 
mother's lover if her heart was set on him, and not her husband, during 
intercourse with the latter. The power of thought or contemplation is seen 
to have a creative power, and the moral drawn is: "You, then, who live 
with the son of God, do not love the world; rather, love the Lord, so that 
those whom you produce might come to resemble not the world but 
rather the Lord."10 The consequences of wrong priorities or wrong at
tachments—ultimately, of wrong contemplation—are parallel to those of 
adultery: the generation of some sort of "offspring" whose nature or ap
pearances betray its origin.

The text continues on (for 78.12-79.13 circles around the themes of 
sexual intercourse and identity) to point out that only connatural beings 
can have intercourse with each other, and the same is true of spirit, mind, 
light, et cetera. The passage is partially parallel to both 61.20-35 (in 
which people cannot see anything in the realm of truth unless they be
come it) and 75.25-76.5 (in which horses, human beings, and the divine 
all beget offspring of their own nature); it may possibly be the collec- 
tor/redactor's own synthesis of these two passages. In any case, this pas
sage transposes taboos against bestiality into a broader call to purity, to 
be like and associate with the "upper" or "inner" sorts of reality (spirit, 
reason, light), and to be unlike, and avoid association with, the "animals." 
Again, the precise actions involved are not specified, but the call is to a 
purity reaching to the level of one's identity and involving an intensity of 
attention comparable to intercourse.

In 77.35-78.12 (the meditation on wine and perfume, ending with the 
allusive reference to the Good Samaritan), the unifying topic is an
nounced clearly: "spiritual love” (TATATTH MTTNeyMATlKH). This qual
ity is symbolized both in the pleasurable charm of perfume and wine and 
in the concrete giving of help (which is, perhaps, somewhat tough- 
minded in its limitation).

10 G os. Phil. 78.20-24.
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TH E TRANSFORM ATION OF SACRAM ENTAL IM AGERY

Sacramental terms are relatively plentiful in the first three quarters of the 
Gospel according to Philip, and especially dense in the section between 
pages 67 and 75, but few and ambiguous in the final nine pages. The 
terms BA.TTTICMA. and eyXA.piCT€IA. are not used at all, while XPICMA. 
is used only once.

NYM<J>01N is present three tim es,31 and its near syn on ym  KOITUJN four  
tim es.

The passage from 81.34 to 82.25 circles around the secrecy of marital 
intercourse, as it belongs not to the "marriage of pollution" but to the 
"unpolluted marriage" which is "a genuine mystery." The cultural ideal 
of the seclusion of women, especially of a new bride, is invoked to make 
a strong statement about the hidden nature of this mystery. "The bride 
has committed fornication not only if she accepts the sperm of a different 
man, but even if she leaves her bedroom (KOITUiN) and is seen," at least, 
by anyone other than her parents and the best man and the "children of 
the bridegroom" or "bridegroom's attendants"—yet it would seem to be 
inherently impossible for anyone else to see her, since it is also stated 
that "no one can see a bridegroom or a bride except by becoming such." 
The passage spins off of a reflection (from 81.14-34) on the difference 
between creating and begetting. It is tempting to see the two passages as 
linked, but the second does not resume the themes of the first in a way 
that would make it clear that they are an integrated whole rather than a 
creative juxtaposition.

The images that form the link between the two are the secrecy of 
begetting, in contrast to the visibility of (artistic or technical) creation. As 
a sequel to 81.14-34, 81.34-82.25 serves as a parable illustrating the se
cret or hidden nature of the process of begetting. If the latter passage 
once had an independent existence, it would have been as a reflection on 
marriage customs and their resemblance to some corresponding, sacra
mental reality; presumably joined by a collector to the former passage as 
a potential illustration of one aspect of it. If, on the other hand, we read 
the two as a single continuous passage, that passage moves from a dis
tinction between the modes of creation or emanation which are possible 
to humans (and this distinction was surely meant on a hietaphoric level) 
to a parabolic reflection on marriage customs and a corresponding spiri-

31 Not counting de Catanzaro's emendation of NNUJHpe MTTNYM<J>IOC to NNUJHf’G 
vlTTNYM<l>UJN at 82.16-17.
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tual reality, given as a concrete illustration of the secret or hidden nature 
of one of these modes of creation or emanation. In both of these scenar
ios, the latter passage makes a .connection between actual worldly mar
riage and "unpolluted marriage;" this is the context of the terms "children 
of the bridegroom" (or "of the bridal chamber" or "bridegroom’s atten
dants": UJHpe MTTNYM<J>IOC or MTTNYM<J>UJN),32 bedroom (KOITUJN), 
bridal chamber (NYM<pOJN), which are therefore meant to be read on two 
registers, that of (idealized) marriage customs and that of another reality, 
probably expressed in ritual. But as the passage appears, joined to 81.14- 
34, the entire comparison has been made to illustrate another point. We 
do not know whether this subordination of ritual imagery was the work 
of a collector who joined the two passages, or of an author who wrote the 
piece 81.14-82.25 as a whole; nor do we know whether the person who 
used this two-leveled discussion of marriage was a participant in a 
sacramental system which corresponded to the spiritual register of the il
lustration, or was someone who knew about it and found it an illuminat
ing metaphor.

The passage from 84.14-85.20 also employs the term KOITtUN, bed
room. Its contrast of the visible and the hidden is not a reflection on the 
emptiness of material wealth and beauty, but on the referential and provi
sional nature of sacramental elements, the (comparatively) weak and 
contemptible representations that open the holy of holies to some. The 
key to the passage, which we lack, is how its author understood the pre
sent to relate to the cataclysmic events surrounding the rending of the 
veil. The desolation of the house and the refuge of some people with the 
lower divinity under the wings of the cross sounds like a future resolution 
of things into their true elements, as does the entrance of those of the 
priesthood into the holy of holies with the priest. The immediately fol
lowing meditation on why the veil was rent from top to bottom—so the 
lower and upper realms could both be revealed—seems to reflect on a 
present state of reality, however, a "realized eschatology," as does the 
nuanced appreciation of "contemptible representations" that uncover the 
holy of holies and invite us into that bedroom.

The passage is an appreciation of sacramental usage by others, whom 
the author considers to be at a lower level of reality, who (it seems) will 
never be able to enter the hidden reality directly. Possibly those at a

32 «JHpe, like the Greek Ttciii;, could mean "son" or "boy" or "servant;" probably the 
compounds NgJHpe MTTNYM<J>IOC and N«JHpe MTTNYM<J>tUN both meant "wedding 
attendants" or "bridegroom's attendants."
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higher level are not yet able to enter directly either, but will be able to at 
the time of eschatological consummation. In any case, the term KOITUJN, 
bedroom, is equated here with the reality behind the types and images, 
the holy of holies, where the lesser deity and certain people will not able 
to enter. Thus a presumably sacramental term is employed here in a 
catachresis—a somewhat violent overextension of its meaning—to refer 
to a hidden reality unmediated by sacraments.

The concluding passage, 85.21-86.18, employs KOITUJN again, and 
NYM<J>UJN (in the compound UJHPG MTTNYM<J>UJN) and, seemingly, the 
word xpiCMA, though the first half of the word is lost. Its exact relation 
to sacramental matters is less clear.

The references to chrism, "ransom," and the "bedroom" here have 
been transposed into an eschatological frame of reference, and expressed 
in the future: 2 0 T&N AG GHSAGUJATT GBOA TOT6 TTOyOGIN 
NTGAGIOC NA2AT6 GBOA 6XN [0 ]YO(N) NIM AYUJ N6TN2HTH 
THPOY CGN[AXI xpi]CMA "When it [the seed of the Holy Spirit] is re
vealed, then perfect light will stream forth upon each person, and all who 
belong to it will [be] anointed"33 This is not a reference to chrism as a rit
ual, but a portrayal of an eschatological consummation clothed in the im
agery of ritual. At that time also, NCGCUJTG NAIXMAAUJTOC, "captives 
will be ransomed."34 The use of CUJTG here does not refer to a ritual, 
since this is a standard item in lists of eschatological reversals. Similarly, 
the reference to "everyone who [enters] the bedroom" seems probably to 
belong to this same metaphorical eschatological future, although the 
statement stands before a lacuna.

The reference to becoming a tyHpG MTTNYMcpUJN is more ambiguous:

GpujA OY& {gtUTTG NUjHpe If som eone becom es a bride-
MTTNYMcptUN MNAXIMTTOYOGIN groom's attendant, that person will

receive the light.
GTM OY& XITlJ eqNNGGIMA If one does not receive it while 
MNAXITM AN MTTKGMA here, one cannot receive it e lse

where.35

The passage is full of urgency and of the possibility (and necessity) of 
claiming eschatological goods in the present. The temporal restriction, it 
should be noted, applies to receiving the light, not to becoming a bride
groom's attendant. Nevertheless, we just do not know enough about the

33 Gos. Phil. 85.24-28, translation modified.
34 Gos. Phil. 85.29.
35 Gos. Phil. 86.4-7.
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business of the bridal chamber, or the sense of ujHpe MTTNyM<j>iUN, or 
the meaning of "receive the light," to be able to interpret this well. The 
passage concludes with paradoxical assertions which are claimed to ap
ply now as well as in the eschaton. Most—perhaps all—of its uses of 
sacramental terminology have been transposed into the future and used as 
metaphors to describe the consummation then—and then reapplied to the 
present as realized or realizable.

There are few uses of the terminology associated with sacraments in 
the final quarter of the Gospel according to Philip. When the imagery of 
sacraments is present, it is either employed metaphorically (as on pages 
78-79), or attached to the imagery of an eschatological cataclysm in 
which an overwhelming reality does away with sacraments, but is also 
available now, perhaps by means of sacraments, or perhaps by a con
templative realization partially or wholly independent of sacraments (as 
on pages 84-85 and 85-86).

Conclusions and Conjectures

The material from 77.15 to the end of the Gospel according to Philip 
stems from a milieu which is rhetorically and philosophically sophisti
cated, permeated by scripture but not seeing it as an essential source of 
authority or authenticity, and associated with the Gospel of Truth. While 
subscribing to some form of a doctrine of natures, the formulations we 
find in the final quarter do not locate the center of their teaching in 
elaborate systematizations, and are not preoccupied with the harmful 
influences of archons. Rather, they seem to revolve around the simple 
mystical solution of the Valentinian formulation known from the Gospel 
o f Truth and Irenaeus. Such a form of Valentinianism could be seen as 
either early or conservative; both possibilities take seriously Tertullian's 
claim that Valentinus' own doctrine underwent a radical expansion later 
in his life. Somewhat less likely, the material in the final quarter of the 
Gospel according to Philip could represent "exoteric" communications of 
a more complex system of the Valentinian type.-16 36

36 Less likely, because it seems unlikely that the Gospel of Truth is either disingen
uous or holding back a more complicated system (at least, not as the heart of its teach
ing— perhaps as a provocative thing to play with), because its overarching point is that 
beneath the nightmarish complications produced by error, everything is absolutely 
simple, the Father of the entirety immediately present and accessible. (See Attridge, 
"Gospel of Truth as an Exoteric Text," for an opposed view.)
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Moreover, it seems likely that the collector of the materials in the 
Gospel according to Philip was also a Valentinian of some sort. 
Valentinianism was probably bom as a synthesis of several strands of 
earlier traditions, and may have continued to show a lively interest in 
those traditions for a long time, particularly in geographical areas where 
it was in continuing contact with them. If the collection that is the Gospel 
according to Philip falls early in the history of Valentinianism, it 
represents some of the raw materials of the synthesis that went to make 
up that movement. Most provocatively, could the author of the extended 
passages in the final quarter have been Valentinus himself? And if so, 
were these extracts from his writings excerpted and anthologized by an
other, or could the Gospel according to Philip be Valentinus' own note
book, something like Pliny's or Clement's, which contain both materials 
assembled from other traditions and his own experimental synthesis of 
these traditions? This possibility, while real, is probably impossible 
either to prove or to disprove.37 If, on the other hand, our document was 
assembled later in the story of that movement, its existence chronicles an 
ongoing relation between Valentinianism and the traditions represented 
in the first three quarters of the work.

37 The rhetorical characteristics of this block correspond well to those isolated by 
Benoit Standaert from the fragments of Valentinus and from the Gospel of Truth. They 
also correspond, in a general way, to most of the trends detected by Jacqueline 
Williams in the use of scripture in the Gospel of Truth, with the exception that there 
are few traces here of that document's predilection for the term "Father." See Benoit 
Standaert, "L'Évangile de Vérité: Critique et lecture" New Testament Studies 22  
(1976) 243-275, and Jacqueline Williams, Biblical Interpretation in the Gnostic 
Gospel of Truth from Nag Hammadi. (Atlanta, GA: Scholars Press, 1988).
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The material from 51.29-77.14 is much more diverse than that of the final 
quarter, indicating a greater diversity of sources used. A large number of 
characteristics mark it off from the final section, indicating that at least 
some of its sources are significantly different in outlook from the source 
or sources behind the final quarter. Some of these characteristics also 
distinguish it from much of the rest of the Nag Hammadi corpus.

It is possible to isolate and describe some specific strands of tradition 
within the first three quarters of the Gospel according to Philip. Some 
passages show multiple connections with the literature of the "Thomas” 
traditions, particularly the Gospel according to Thomas and the Acts of 
Thomas. These passages do not, however, occur in a large block, as does 
the material examined in chapter 7, but have been interspersed with 
other materials, some of which are diametrically opposed to the Thomas 
material in outlook (hostility toward "apostles" and the "apostolic") or 
approach (radical rereadings of the creation story in Genesis). Two 
somewhat longer passages showing marked similarities to the material of 
the final quarter also appear.

MATERIAL ASSOCIATED WITH THE "THOMAS" TRADITIONS

A number of characteristics link the Gospel according to Philip and the 
braided strands of the "Thomas" traditions.

Use o f the Gospel according to Thomas
Quotation of or dependence on other written documents, provided 
those documents are not widely used, is one instance of a shared, un
usual trait. At least ten parallels between the Gospel according to 
Philip and the Gospel according to Thomas have been suggested by 
various scholars,1 but only two passages show a unmistakable literary

SOME SPECIFIC TRADITIONS IN 51.29-77.14

1 Mostly by Hans-Martin Schenke and Bentley Layton. Neither claimed that the 
parallels noted constituted dependence of one text upon another.
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dependence: 64.9-12 and 67.30-37. The two passages should probably 
be taken together despite their lack of other shared features, because of 
their common appropriation of the Gospel according to Thomas' text. 
The passage on page 67 of the Gospel according to Philip has further 
ties to the Thomas tradition, as well.

The passage on page 64 is a direct quotation of the opening state
ment of the Gospel according to Thomas 19, albeit with the quotation 
formula shifted from "Jesus said" to "The Lord said." Gos. Thom. 19a 
reads:

TTGXGlC X 6  oyMAKApiOC TT6 Jesus said, "Blessed is that which
NT&2{yWTT€ 2& T62H existed before com ing into being."
GMTTATGqujUJTTG

This statement is part of a larger unit in Gospel according to Thomas, 
which certainly includes 18, where the disciples ask about their end and 
Jesus tells them that "the end will be where the beginning is," and pos
sibly all of the rest of 19, which goes on to say that "these stones will 
minister to" those who exist as Jesus' disciples and who listen to his 
sayings, and also a statement about the "five trees in paradise," which 
ends with the same promise (about not tasting death) as found at the 
end of 18. In the Gospel according to Philip the core statement appears 
in a slightly elaborated form, but is not visibly connected with the 
material which surrounds it, nor does that material bear any resemblance 
to the surrounding material in Gospel according to Thomas.

TTGXG TTXOGIC X 6  
OyMAKApiOC TT6 TTGTfflOOTT 2& 
T62H GMHATGqffltMTG

TT6TUJOOTT TAP AqtytUTTG d.\Ui 
SNAUJiUTTG

The Lord said, "Blessed is that 
which existed before it came into 
existence.

For the existent came into 
existence, and will exist."2

Here, the statement has been extended by an explanatory clause remi
niscent of Rev 1:8.3 Beyond pointing to the existence of a "Thomas" 
strand among the traditions in the Gospel according to Philip, we learn 
that this strand of tradition has been refracted through the prism of 
scriptural—or perhaps liturgical—phraseology.

2 Gos. Phil. 64.9-11.
3 See Ménard's comments on this expansion, L'Évangile, 34.



208 CHAPTER NINE

Sacramental Exemplarism and Exemplar Epicleses

The paraphrase of Gos. Thom. 22 .on page 67 of the Gospel according 
to Philip is embedded in a page-long catena of (potentially) free-stand
ing units, bearing on the issue of sacraments and the principle of their 
functioning. The page is found at the beginning of a section of the text 
with a very high concentration of references to ritual matters, pages 67 
to approximately 75. These nine or so pages do not constitute a coher
ent block of material, for they include much that does not relate to 
sacraments or to the principles behind them, and the sacramental material 
they do contain does not seem to represent a single viewpoint. In con
trast, the catena of passages on pages 67-68 is uninterrupted by non- 
sacramental materials and repeatedly expresses a distinctive and unusual 
understanding of sacramental functioning.

The clearest example of this understanding in the Gospel according 
to Philip is, however, found in a passage outside of the most densely 
ritual section (pages 67 to 75), on page 57:

2ITN OYMOOY MN OYKOJ2T 
6YTOYBO MTTMA THPM 
N€TOYON2 2ITN N6TOYON2 
6BOA N69HTT 2ITN N60HTT

OYN 2 0 e iN €  €Y2HTT 2ITN  
N€TOYON2 €BOA

OYMMOOY 2N OYMOOY OYN 
KW2T 2NNOYXPICMA

By water and fire the entire place is 
sanctified— the visible (elements of 
it) by the visible, the hidden by the 
hidden.

Some (elements) are hidden by the 
visible:

there is water within water, there is 
fire within chrism.4

This seems to match, in a rather more theoretical mode, a very excep
tional understanding of sacramental functioning found in the Acts o f 
Thomas. We will examine the form in which it is found in the Acts o f 
Thomas before returning to consider other examples in the Gospel ac
cording to Philip.

In chapter 52 of the Acts o f Thomas, there is a prayer which clearly 
shows the idea of a heavenly counterpart tc the earthly water used in a 
ritual. This prayer does not occur in an initiatory context, but as an in
vocation over water to be used for the healing of a young man who, af
ter his initiation, committed murder.

"EXGexe xa ilSaxa and xcov Come, waters from the living
•uSdxcDv xrov £(6vx©v, waters,

4 Gos. Phil. 57.22-28.
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ta ôvta ÔTio tœv ôvtœv Kai 
à7ioataXévta %uv
q àvàrcauaiç i) arco xfjç 
àva7ia\)aecûç a7ioataX£iaa T)pîv,
f| Suvapiç xqç acûxripiaç f] àno 
tfîç Suvàpecoç éKeivriç èp%o|iévT| 
Trjç ta tavta vikcûotiç Kai 
\motaaao\)aT|ç tco iôico GeXripati,
èXQè K a i  gk̂ vcocov év toiç 
uôaai toutoiç,
ïva tô %àpiapa toû àyiox> 
rcveupatoç teXeiax; év aûtoiç 
tê eicoGfj.

realities from what is real and that 
have been sent to us;

rest that has been sent us from rest;

salvific power that com es from  
power which conquers all and sub
dues all things to its own will,

com e and dwell in these waters,

so that the gift o f the Holy Spirit 
might be brought to perfect com 
pletion in them.5

While this prayer is an epiclesis in that it calls down heavenly power 
onto the water, notice that it does not ask the Father to send the Holy 
Spirit, nor even, on a more "primitive" model common in Syria, ask Jesus 
to send his spirit or his power. God is not addressed here at all. The 
prayer addresses "waters:" "Come, waters from the living waters... come 
and dwell in these waters." The ordinary water is made efficacious 
because heavenly water has come to dwell in it. We may provisionally 
call this understanding of the operation of sacraments "sacramental 
exemplarism" (and any epiclesis which depends upon it an "exemplar 
epiclesis"), because the spiritual reality conveyed by the matter is 
understood to be the heavenly exemplar or type of that matter, rather 
than some other good or grace. The Acts o f Thomas contains several 
more examples.

The Syriac version of the Acts of Thomas, which in very many other 
particulars has been moved in the direction of a later orthodoxy,6 con
tains a similar prayer.

Greek Syriac
Come, waters from the living Water given us from Living Water;
waters,

5 Acts Thom. 52. English translation of Greek and Syriac from an unpublished 
translation by Harold W. Attridge.

6 The extant Greek text seems to be closer to the original than the extant Syriac, 
despite the probability that the work was originally written in Syriac. See Harold W. 
Attridge, "The Original Language of the Acts of Thomas" in Of Scribes and Schol
ars, ed H. Attridge, J. Collins, T. Tobin (Lanham, MD: University Press of America, 
1990) 241-250, and further references given there.
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realities from what is real and that 
have been sent to us;

rest that has been sent us from rest;

salvific power that com es from 
power which conquers all and 
subdues all things to its own will,

com e and dwell in these waters,

so that the gift o f the Holy Spirit 
might be brought to perfect com 
pletion in them.

Light sent us from the glorious 
Light;

Gift com e to us from Love;

Life sent us from Life;

Grace sent us from Grace;

let your victorious power come;

may your healing and your mercy 
alight on and dwell in these waters 
over which your life-giving name, 
Jesus, is proclaimed.

The Syriac version of the prayer addresses "Water given us from Living 
Water" but substitutes Light, Gift, Life and Grace for Realities and Rest; 
both versions end the list with Power, though the Greek objectifies it in 
a way the Syriac does not. Nevertheless, the Syriac is structured like the 
Greek until its end: "let your victorious power come"—note that the 
only antecedents so far for "your" have been Waters, Light, Gift, Life, 
and Grace— "may your healing and your mercy alight on and dwell in 
these waters over which your life-giving name, Jesus, is proclaimed." 
This awkward shift to an address to Jesus, together with the logically 
and syntactically consistent structure of the Greek version, are strong 
indications that the Syriac version of this epiclesis has been modified, 
clumsily, from one that addressed heavenly waters into one that ad
dresses Jesus.

In chapter 121, Thomas says this prayer while pouring the pre- 
baptismal oil:

'EXaiov ay iov  eiq  ay iaajiov  qpiv  
8o0ev,

puoxqpiov Kp\)<(>ipaiov ev cp 6 
araupoq fpiv e8ei%0ri,
a u  e i  6  cm taoxfiq  t<5v 
KEKa X u p e v c o v  peXcSv*

a u  e l  6  T a7t£ivcoTr|<; tgov aK>.r|pc5v 
e p y c o v

au  e i  6 SeiKvuq xouq 
KeKpuppevouq 0t|aaupou<;*
au  e i  to Trj<; xpriaTOTriToq 
P^daTtipa*
eX0eta) i] 8uvapiq aou*

Holy oil given for our 
sanctification,

secret mystery in which the cross 
was revealed to us,

you are the one who discloses 
covered parts.

You are the one who humiliates 
stubborn deeds.

You are the one who reveals hid
den treasures.

You are the offshoot o f benefi
cence.

Let your power come.
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i5p\)v0f|tco e7ii tr\v SouXrjv oou  Let it be established in your servant
M u y8ov iav  Kai ia o a i  auTijv 8 ia  Mygdonia and heal her through this 
ttV; eXeuGepiag TauTTjg. freedom.7

While here the oil, presumably the heavenly oil, is addressed and the pe
tition is "Let your power come," this epiclesis fails to correspond to the 
pattern just examined in that it is an epiclesis over the initiand rather 
than over the earthly exemplar of the heavenly oil. In the Syriac, how
ever, the prayer shifts, awkwardly, from address of the oil to address of 
Jesus about half-way through, but it remains an epiclesis over the oil: 
"let your [that is, for the Syriac, Jesus'] power come and rest upon this oil 
and let your holiness abide in it." Most probably this prayer originally 
followed the same pattern as the prayer over the healing water: Heav
enly oil, come and dwell in this oil.

The third example of this sort of epiclesis in Acts o f Thomas is found 
in chapter 157. It also addresses the oil, very elaborately and somewhat 
elliptically, but never comes to any petitionary verb: its structure is all 
invocation plus relative clause: "you, who. .. ."

* O œpaloç Kaprcôç tc5v olXXcdv 
KapTiwv, (5 oùSeiç auyicpivetai 
ôXcdç ëTepoç*
à Ttàvu éXeripcov ô Trj toù Xôyou 
ôppfj Çécov
Sùvapiç f] tou ÇuXou ijv oi 
âvGpconoi évôuôpevoi toùç 
éauTtûv àvTUiàXouç vikcùoiv

Ô GT£<l>avd)V TOÙÇ VlKÔVTaÇ*
cùpPoXov Kai xapà t<Sv 
K a p v o v T c o v

ô eùayyeXiaapevoç toîç 
àvGpûmoiç tt|v èauTÔv 
ao)TT|piav*
ô SeiKvùç <t>(S5ç toîç év gkotei-

ô Ta pèv TUKpôç, tôv 8è
yXuKÙTaTOv Kap7iôv eùeiSfjç-

ô Tpa%ùç pèv Tf)v Géav, ÔTiaXôç 
8è tt|v yeÛGiv 1

O fruit more beautiful than the 
other fruits, to which no other can 
be compared

Altogether merciful one, heated by 
the force o f  the word,

Power o f the wood, clothed with 
which people overcome their ad
versaries,

You who crown the victors

Symbol and joy o f those who are 
weary,

You who proclaimed to people 
their salvation,

You who showed forth light in 
darkness.

You whose leaves are bitter, but 
who are well formed with fruit 
most sweet,

You who are rough to the sight, 
but smooth to the taste,

1 Acts Thom. 121.
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6 ào0evf)ç pèv ôokcdv, xf| Sè xrjç 
ôvvdtpecoç xmepPoX.fi tt|v  xà 
Txâvxa 0eü)7ioûaav paaxâÇcov. 
Ô û vapiv

You who seem to be weak, but in 
an abundance of power bear the 
power that contemplates all things.1

After this lengthy address, the narration breaks in with "when he has 
said these things" and a single unintelligible word,9 and then resumes, 
"Jesus, let your victorious power come and let it be established in this oil 
. . .  let your gift come . . .  and may it dwell in this oil on which we invoke 
your holy name." In the Syriac the address of the oil is drastically short
ened and the transition "having said these things" omitted, but the 
prayer to Jesus retained in full.

It may well be that the prayer over the healing waters in chapter 52 
of the Acts o f Thomas escaped revisionistic attention because it did not 
deal with a rite of as major significance as initiation, while the prayers 
over the oil in 121 and 157 were remade either into prayers to Jesus or 
prayers over those being initiated.

In the Gospel according to Philip, this same principle is presented in 
more theoretical terms in a passage contained in the chain of sacramental 
materials, beginning on page 67:

t a a h g g ia  MTrecei gttkocmoc
6CKAKA2HY

AAAA NTAC6I 2N NTYTTOC MN 
N2IKUJN

xjNAXITC AN NKGPHTG

OYN OYXTTO NKGCOTT UJOOTT 
MNNOY2IKIUN NXTTO NKGCOTT

UJUJG AAH0ÜJC ATPOyXTTOOY 
NKGCOTT 2ITN T2IKÜTN

Truth did not come into the world 
nakedly;
rather, it came in types and images:
the world will not accept it in any 
other form.
Rebirth exists along with an image 
of rebirth:
by means of this image one must 
be truly reborn.10

In this understanding, the action of sacraments is a matter of the relation 
of types and images (NTYTTOC MN N2IKWN): "Truth did not come to the 
world nakedly; rather, it came in types and images: the world will not 
accept it in any other form."11 The relation of image to type is quite di
rect: "Rebirth exists along with an image of rebirth."12

8 Acts Thom. 157.
9 Ta\)ta eiTicov Tiepicoxei^cxq. The phrase is transcribed thus in Acta Philippi et 

Acta Thomae ed. M. Bonnet, 267.
10 Gos. Phil. 67.9-14 (translation altered).
11 Gos. Phil. 67.9-11. 
n Gos. Phil. 67.13-14.
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The initial statement of the catena seems to belong to the same tradi
tion, although it is a less full statement of the principle; it opens with a 
speculative anthropology based on a theory of sacramental (and, 
specifically initiatory) functioning:

GBOA 2N OyMOOy MN OyKOJ2T 
NTA T^pyX[H] MN TTffNÂ UJIUTTG

GBOA 2N OYMOOY MN OYKW2T 
MNNOVOGIN NTA TTtyHPG 
MTTNyMcpOiN

TTKUJ2T TTG TTXPICMA TTOyOGIN 
TTG TTKÜ32T

GGIUJAXG AN ATTGGIKW2T GTG 
MNTAM MOpcpH AAAA TTKGOYA 
GTG<TG>4MOpcpH OyABUJ GTO 
NOyOGIN GNGCÜ3M AyW GTt 
NTMNTCA

Soul and spirit are constituted o f  
water and fire;

a bridegroom's attendant is consti
tuted o f water, fire, and light.

Fire is chrism; light is fire—

I do not mean worldly fire, which 
has no form, but another kind o f  
fire, whose appearance is white, 
which is beautifully luminous, and 
which bestows beauty.13

Explicit sacramental references continue from the beginning of page 67 
through the famous list, "The Lord [did] all things by means of a mys
tery: baptism, chrism, eucharist, ransom, and bridal chamber," and be
yond. Immediately following that list, page 67 ends with a dominical 
saying, which is the second citation of Gospel according to Thomas in 
the Gospel according to Philip. Its exegesis extends onto page 68; the 
material shared with Gospel according to Thomas compares the termi
nology of upper and lower with that of inner and outer.

[. . .]GI TTIGXIAM XG AGI 
GTPÀGIPG [NNA TTCA MTTIJTN 
N9G NNA TTCA N[TTTG

AYÜ3 NA TTCA N]BOA N9G NNA 
TTC[A N20YN

AYÜ3 6 T p A 2 0 T ]P 0 y  MTTMA 
GTM[ . . . NGJGIMA 2ITN 
2NTY[TTOC . . .]

[. . .] said, "I have com e to make 
[the lower] like the [upper

and the] outer like the [inner,

and to join] them in [ . . . ]  here by 
means o f type(s) [. . .]."14

The Gospel according to Thomas' longer version reads:

20TA N  GTGTNtyAp TTCNAy When you make the two one and
o y A  Ayrn GTGTNtyAp TTCA make the inside like the outside
N2QYN N0G MTTCA NBOA

13 Gas. Phil. 67.2-9.
14 Gas. Phil. 67.30-34 (translation altered).
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&YUJ TTCA NBOA N0G MTTCA 
N20YN AY03 TTCA(N)TTTG N0G 
MTTCA MTTITN

AYW OJINA GTGTNAGipG 
M^>OOYT MN TC2IMG MTTIOYA 
OY03T
XGKAAC NG <J>OOYT P 200Y T  
NTG TC2IMG PC2IMG

20T A N  GTGTNtgAGipG N2NBAA 
GTTMA NOYBAA AYOi OY<5IX 
GTTMA NNOY6IX AYW OYGPHTG 
GTTMA NOYepHTG OY2IKWN 
GTTMA NOY2IK03(N)

TOTG TGTNAB03K G20YN 
G[T]MN[TGP]Q

and the outside like the inside and 
the above like the below,

and that you might make the male 
and the female be one and the 
same,

so that the male might not be male 
nor the female be female,

when you make eyes in place o f an 
eye and a hand in place o f a hand 
and a foot in place o f a foot, an im
age in place of an image—

then you will enter [the 
kingdom ].15

The citation formula which introduces Jesus' saying is damaged in the 
Gospel according to Philip, but unquestionably was there, although 
without anything like the context in Gospel according to Thomas of 
comment on nursing infants. The paraphrase has retained the poles of 
inner and outer and upper and lower, and the reference to some kind of 
joining, but has omitted the longer consideration of sexual polarity and 
the application of the substitution of image in place of image to the parts 
of the body.

The passage in the Gospel according to Philip continues, after the 
paraphrase, in an interpretive mode, using two other sayings of Jesus 
known from canonical traditions, and focusing on a preference of inside- 
outside contrasts over higher-lower contrasts, on the grounds that the 
latter mean approximately the same thing, but are potentially misleading. 
Thus the heavenly types should be understood as the innermost, pre
sumably spiritual, types of material things or images. The outer images 
are of lesser value, but they are understood to be essential for attainment 
of the inner realities.

In the Gospel according to Philip, the immediate context of this 
saying shows that it was interpreted to mean that the sacramental ele
ment is efficacious by its participation in its heavenly type, alternatively 
understood as its inner reality. In the Gospel according to Thomas, the 
depiction of salvation as the process of becoming an accurate expres
sion of one’s reality—spiritual nature?—is a parallel conception.

15 Gos. Thom. 22.
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Another passage may be joined to these, on a very much more specu
lative basis. The passage in question is so extremely lacunose that it is 
not entirely clear even what its topic is; nevertheless, it seems to contain 
some of the same terminology. While it is quite speculative to join this 
passage to the others showing an exemplaristic understanding of sacra
ments, the text and translation below include only some small and con
servative restorations.

[ ] NT^YXTTO) GBOA 2M
TTGTT[ G]BOA 2ITM TTNOYTG 
ATT[ GB]OA 2N NGTMOOYT 
[ UJJOOTT AAAA NG 
[ ] GqO NTGAGION
[ ] NCAPS AAAA TGGI
[ OYC]AP£ TG NAAH0GINH 
[ ]G OYAAH0GINH AN TG AA 
[AA ] N2IK03N NTAAH0GINH

[ ] bom from [ ]
[ ] by god.
The [ ] from the dead
[ ] exist(s), but
[ ] is perfect
[ ] flesh, but
[ ] it is genuine flesh
[ ] is not genuine; rather
[ ] image o f the genuine one.16

The relation of a ’’genuine flesh” to flesh which is not genuine seems to 
be an instance of the relation of type to image, and the relation seems to 
be of importance to the question of rebirth and resurrection. It is tempt
ing to say that this is a sacramental passage, although it is unclear what 
sacrament is involved; it exhibits enough of the pattern of "sacramental 
exemplarism” to be tentatively included in the ’’Thomas” strand.

Acts o f Thomas alone contains prayers of epiclesis addressed to the 
heavenly Water or Oil, asking that Water or that Oil to come and dwell 
in this water or this oil; the Gospel according to Thomas contains 
statements that could be read as reflecting such an understanding. The 
Gospel according to Philip contains a passage in which one such 
statement from the Gospel according to Thomas was read in just that 
way, along with a number of other statements of the same principle. This, 
together with the two instances of literary dependence, make a 
relatively secure connection between one of the strands of the Gospel 
according to Philip and some part of the Thomas tradition. It should be 
noted, however, that this "Thomas" strand in the Gospel according to 
Philip seems to represent an earlier version of the tradition than is 
expressed in either the extant Syriac or the extant Greek text of the Acts 
of Thomas.

16 Gos. Phil. 68.29-37.
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Sacramental Exemplarism and the Mystery of Marriage

There are two passages which, assert the principle in relation to the 
"mystery of marriage" and "the act of joining between males and fe
males" (neither passage uses the term "bridal chamber" or its synonyms). 
The passage on page 64, while lacunose (as well as pertaining to debat
able matters), clearly attaches great importance to a "mystery of mar
riage" which is spiritual or heavenly or something of that sort. This "mys
tery" exists in a particular relationship to the marriage which involves 
sexual intercourse: the latter is the "image" of the former, while the for
mer (if one may supply the expected symmetry) must be the "type" of 
the latter. It reads:

[TTM]yCTHPION MTTrAM[OC] 
OYNOO [TTG AXN]TrJ TAP NG 
TTKOC[MO]C NAty(U[TTG AN

TCiyCTACIC TAP M[TTKO]CMO[C 
. . . ]MG

TTCyCTACIC AG [. . . TTHAMOC

GPINOGI NTKOI[NU3NIA . . . 
X]U32M XG OYNTAC MMAYt 
AYNAMIC

TGC2IKU3N GCUJOOTT 2N 
o y x u j[2 M ]

The passage on page 76 is similar:

GTT203TP UJOOTT 2M TTGGIKOC- 
MOC 2 0 0 YT 21 C2IMG TTMA 
GT60M MN TMNT6U3B

[The] mystery o f marriage [is] a 
great mystery, for [without] it the 
world would [not] exist.

For [the] structure o f [the world. .]

But the structure [. . .] marriage.

Consider the sexual intercourse 
[. . .] pollute(s), for it possesses 
[. . .] force(s).

It is in pollution that its image 
resides.17

It is in the world, where power and 
weakness exist, that the act o f  
joining between males and females 
occurs;

but in the eternal realm there is a 
different sort o f joining.

Although it is with these names that 
we refer to things, yet other names 
also exist, above every current 
name, indeed, above the most 
potent.

For where brute force exists there 
are those who are superior to 
power.

2M TTAKUN KGOYA TTG TTGING 
MTT2U3TP

GMMOYTG AG GPOOY NNGGIPAN 
OYN 2NKOOYE AG UJOOTT 
CGXOCG TTAPA PAN NIM 
GTOYPONOMAZG MMOOY AYW 
CGXOOCG GTTXtmupG

TTMA TAP GTG OYN BIA MMAY 
GY^OOTT MMAY N6I NGTCOTTT 
GT60M

. . . ]

17Gos. Phil. 64.31-65.1.
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NCTMMAY KGOY& AN TTC AYÜ3 
KGOyA TTC AÀAA NTOOY 
MTTGCNAY TTIOYA OyCUT TTC

TTAGI TTC €T<JNAttJI AN G2PAÏ 
GXN <J>HT NCAPS

These are not two different things, 
rather one and the same.

It is this which is incomprehensible 
to hearts o f flesh .18

Quite apart from the understanding of sacraments which may be seen in 
them, these two passages probably constitute the best data available on 
which to base an argument that the ’’mystery of marriage” or "bridal 
chamber” is not entirely a metaphoric matter in the Gospel according to 
Philip (or parts of the Gospel according to Philip), but refers simulta
neously to a more spiritual reality and a less spiritual, more material coun
terpart of that reality. One possible interpretation of these two passages, 
in keeping with the analysis pursued above, would be that ordinary 
physical marriage is recommended as the sacramental vehicle by which 
one receives the spiritual counterpart of marriage, and that the "image” is 
necessary to the reception of the spiritual gift corresponding to it. This 
w^uld be a surprising opinion to find within a strand of tradition related 
to the Thomas literature—but we may know less than we imagine about 
"Thomas” traditions.

The Gospel according to Thomas contains two different resolutions 
to the problem of sexuality: the attainment of androgyny (as in Gos. 
Thom. 22) and the transformation of the female into the male (as in Gos. 
Thom. 114). The Acts o f Thomas rejects human marriage because of the 
bitter results it finds in the intoxication of lustful desire, and in favor of a 
spiritual marriage to the heavenly bridegroom, Jesus. The Book o f 
Thomas the Contender repeats such negative assessments of the nature 
and effects of sexual desire, along with the punishments which it will 
meet, but offers only escape from these, together with a few hints at the 
concept that sexuality is alien to the chosen, and that chastity renders 
one compatible with the "light,” more or less along the lines of the 
Gospel according to Thomas' emphasis on personal transformation.19 All 
seem to agree, however, in rejecting marriage. It is important to remember 
that the criterion of an exemplaristic understanding of sacramental 
efficacy has guided us to some part of the Thomas tradition—not 
necessarily to its entirety, or to the exact stage represented by any of its

18 Gos. Phil. 76.6-17.
19 Arguments based on the reattainment of a primordial union of the sexes (as 

androgyny?) and on the compatibility or connaturality of purity and spiritual 
things are the only two of these concepts found in the Gospel according to Philip
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extant documents, but one which shows itself in some of the material in 
the Gospel according to Thomas and in a primitive tradition which has 
already been partially obscured by redaction in extant texts of the Acts 
o f Thomas. Nevertheless, there seem to be at least four possibilities. (1) 
These two passages may not belong to the "Thomas" strand in the 
Gospel according to Philip, or may have been edited out of recognition 
on this point by a proponent of a quite different tradition. (2) This strand 
of the "Thomas" tradition may, against expectations, have embraced 
marriage as a sacrament necessary to the attainment of a certain grace. 
(3) The material, physical "image" to which the spiritual "type" corre
sponded may have been something other than ordinary marriage: per
haps a celibate "spiritual" marriage, or perhaps a monastic or eremetical 
isolation, conceived of as parallel to the "enclosure" in the women's 
quarters which was an ideal for upper-class matrons. (4) The paradigm of 
sacramental type and image may be used here in a slightly different way, 
allowing that "the act of joining between males and females" and the 
"pollution" of sexual intercourse contain an image of something higher, 
but that the enactment of this particular image, far from being necessary 
to the attainment of the reality, must be rejected. The last two possibili
ties are not incompatible, and either or both correspond to concepts and 
imagery in the Acts o f Thomas. The issue of the meaning of the "mystery 
of marriage" and related terms in the Gospel according to Philip is a 
difficult one, and will not be resolved here. I would tentatively suggest 
either or both of the last two possibilities above as interpretations of 
these passages, and attach them to the "Thomas" strand in the Gospel 
according to Philip, although with a considerable degree of hesitation.

While neither of the two passages analyzed above uses the term 
"bridal chamber" or its synonyms, they have usually been interpreted 
together with the "bridal chamber" passages. The probability that they 
have different affiliations seriously undermines one of the mainstays in 
the exegesis of the Gospel according to Philip, the idea that all bridal 
chamber/mystery of marriage passages go together and are necessarily 
Valentinian.

Anointing as a Sufficient Form of Christian Initiation
The Gospel according to Philip contains some statements about Chris
tian initiation which are unusual; one of them, at least, seems to have 
parallels only in the Acts o f Thomas.
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The Greek text of the Acts o f Thomas shows four different sequences 
of ritual actions in its five initiatory episodes.20 Two of the initiations de
scribe an anointing of the head only, followed by the water bath.21 An
other describes an anointing of the head, followed by an anointing of 
the whole body, which is then followed by the water bath.22 Another 
account of initiation in the Acts o f Thomas, however, consists of a 'seal' 
of some kind requiring oil, followed by an anointing of the head and an 
epiclesis over the initiands.23 There is no water bath mentioned at all. 
One other account of initiation in the Acts o f Thomas consists merely of 
an epiclesis over the initiand and the laying on of hands, with no men
tion of either oil or water, but this account is brief and could perhaps be 
defective.24 All five episodes describe the transition of someone from a 
pagan existence into a Christian one; the transition in all five cases is 
followed by a first partaking of the eucharist.

While the Acts o f Thomas is clearly meant to entertain as well as to 
instruct, the work presents its community as one founded and 
authorized by the apostle Thomas; practices which seemed exotic or 
archaic to its readers would be in line with this intention, but not prac
tices which seemed unacceptable or heretical. Presumably, then, the 
anticipated readers of the work would have found all of these initiatiory 
sequences acceptable and valid, if perhaps also glamorously exotic or 
archaic. Thus we have in Acts Thom. 26-27 and 49 an understanding 
that the water rite is not an indispensable part of Christian initiation, and 
that one could be validly initiated by the use of oil alone.

A passage on page 77 probably also belongs with this material be
cause, while the Acts o f Thomas ignores the Pauline understanding of 
the water rite as baptism into Jesus' death, the Gospel according to 
Philip is openly critical of it:

20 The Syriac, which has been adapted to a later orthodoxy, shows only three 
patterns of initiatory action in the same five episodes. There is also a Greek 
epitome which does not include the whole book; it contains only one initiation 
episode.

21 Acts Thom. 120-121 and 132-133. This pattern has sometimes been taken as 
normative of "early Syrian baptism," for example, by Gabriele Winkler, who ig
nores most of the variety of practice documented in Acts of Thomas to construct a 
model of "earliest practice." See Gabriele Winkler "The Original Meaning of the 
Prebaptismal Anointing and its Implications," Worship 52 (1978) 24-45.

22 Acts Thom. 157-158.
23 Acts Thom. 26-27.
24 Acts Thom. 49.
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N0G NTA TC XUJK GBOA 
MTTMOOY MTTBATTTICMA TAG I 
TG 0G  AHTTUJ2T GBOA MTTMOY

GTBG TTAGI TNBHK MGN GTTITN 
GTTMOOY

TNBHK AG AN GTTITN GTTMOY 
UJINA XG NOYTTA2TN GBOA 2M 
TTTTNA MTTKOCMOC

2 0 T A N  GM&ANNIMG UJAPGM TG 
TTTP03 UJ03TTG

TTTTNA GTOYAAB 2 0 T A N  
GLJUJANNILIG (gApG TG TUJAMH 
UJWTTG

A passage about chrism on page 
Philip also reflects such a tradition.

TTXPGICMA LJO NXOGIC 
GTTBATTTICMA

GBOA TAP 2M TTXPICMA 
AYMOYTG GPON XG 
X piCTIAN OC GTBG TTBATTTICMA 
AN

AYW N T AYMOYTG GTTGXC GTBG 
TTXPICMA

ATTGItUT MAP TU32C MTTUJHPG 
ATT^HPG AG TU32C 
NATTOCTOAOC ANATTOCTOAOC 
AG TA 2CN

o y n t a m  TANACTACIC 
TTOOYOGIN TTGCfOC TTTTNA 
GTOYAAB

ATTGIU3T t  NAM MTTAGI 2M 
TTNY[M]M>OJN

Just as Jesus perfected the water o f  
baptism, so too he drew o ff death.

For this reason we go down into 
the water

but not into death, so that we are 
poured out into the wind o f the 
world.

W henever the latter blows, winter 
comes:

whenever the holy spirit blows, 
summer com es.25

74 of the Gospel according to

Chrism has more authority than 
baptism.

For because o f chrism we are 
called Christians, not because of 
baptism.

And the anointed (Christ) was 
named for chrism,

for the father anointed the son, and 
the son anointed the apostles, and 
the apostles anointed us.

W hoever has been anointed has 
everything:

resurrection, light, cross, holy  
spirit;

the father has given it to that person 
in the bridal chamber, and the per
son has received (it).26

TTG N T  A YT02CM OYNTGM TTTHPM 
MMAY

The statement "The Father anointed the Son, and the Son anointed the 
apostles, and the apostles anointed us,” taken with "because of chrism 
we are called Christians," makes it unambiguously clear that this passage

25 G o s . P h il. 77 .7 -15 .
26 G o s . P h il. 7 4 .1 2 -2 2 .
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originated in a group that called themselves Christians and understood 
this claim in terms of a succession of anointing going back through the 
apostles and Christ to the Father. Far from deriding the apostles and the 
idea of apostolic authority (as some texts within the Gospel according 
to Philip do), they saw their community as based on it—as did the 
people responsible for the Acts o f Thomas. The group behind the state
ments on page 74 seem also to have accepted (and may have practiced) 
an initiation rite in which anointing was central (as it was for much of 
Syria), and in which the water bath was not only secondary but also 
optional. It is this peculiar evaluation of the anointing rite, taken along 
with the emphasis on it and the interpretation of apostolic authority un
der this image, that place the passage within the "Thomas" source.

Apostolic Authority and Initiation by Anointing

A group of material possibly related to the Thomas tradition can be dis
covered by analysis of the pro-apostolic statements in the Gospel ac
cording to Philip. This "pro-apostolic" strand (or strands) of tradition is 
not necessarily equivalent to the position of the opponents of the "anti- 
apostolic" statements, nor need they constitute a unity: many kinds of 
early Christians claimed some form of apostolic authority. One of these 
passages, however, shows strong links with the Thomas material in its 
understanding of a variant form of Christian initiation.

A passage on page 62 gives the names which "the apostles before 
us" used to refer to Jesus; we learn that they used "Messias," which has 
been abandoned by the group in question and must be explained as 
"Christ." Of the four interpretations which follow, three depend on 
Semitic roots and one, seemingly, on fantasy. Thus we have a group 
which, at the very least, retrieved apostolic usages and interpreted them 
on the basis of their original cultural context, which has now grown 
foreign to the group. This is not distinctive enough to allow us to attach 
this passage to the Thomas material, although it is certainly compatible 
with Thomas Christianity.

Much more can be learned from the passage about anointing on page 
74. "The apostles" are a constitutive link in the conception of corporate 
identity here, which is also imaged in terms of a chain o f initiation: "The 
Father anointed the Son, and the Son anointed the'apostles, and the 
apostles anointed us." This is coupled with a strong interpretation of the 
gifts conveyed by anointing: "Whoever has been anointed has every
thing: resurrection, light, cross, Holy Spirit," and, "Chrism has more au
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thority than baptism. For because of chrism we are called Christians, not 
because of baptism." This emphasis on anointing is, as the last quoted 
statement shows, linked to a critique of over-evaluations of baptism, and 
also to an acceptance of Christian initiation practices which used oil and 
no water bath. The passage on page 74 thus shows several points of 
contact with the Thomas tradition(s). Intriguingly, this strand of tradition 
is one which uses the term "bridal chamber," NyM<J>iUN.

The Christianity depicted in Acts o f Thomas claimed the authority of 
apostolic foundation and was certainly "pro-apostolic" in some strong 
sense; nevertheless, it would be rash to attribute all of the Gospel ac
cording to Philip’s "pro-apostolic" materials to the "Thomas" source on 
that ground alone. As there are no overlaps between the passages on 
pages 62 and 74, beyond their high evaluation of apostles, there are no 
strong reasons for either identifying or differentiating the strands of tra
dition they embody. Other Christians claimed apostolic ties too: the 
"proto-orthodox," and Valentinians, for example. Even some of the 
"classical" or "Sethian" gnostic works have been more or less superfi
cially "apostolized," with or without the use of the word. The Apoc- 
ryphon o f John is presented as a revelation given to John the brother of 
James, one of the sons of Zebedee; although the word "apostle" does 
not occur in the text, the work claims some connection to the apostolic 
circle. Some "Christianization" (and "apostolization") is superficial, how
ever. The Apocryphon o f John does not mention Christ or the events 
surrounding the incarnation until the final lines, which are probably a 
scribal colophon. The introductory paragraph of the Hypostasis o f the 
Archons quotes Eph 6.12 in support of the reality of the rulers it pro
poses to discuss, and attributes the quotation to "the great apostle." The 
rest of the document, like the Apocryphon o f John, consists of an elabo
rated retelling of the creation mythology from Genesis; beyond the first 
paragraph, there is nothing distinctively Christian (or apostolic) about 
the work. An approving use of the word "apostle" or a link to the circle 
of apostles can appear in documents which do not make other claims to 
being Christian, but one would tend to expect such superficial rework
ing at the beginning and/or end, and would not expect such material to 
be very fully developed.

The strongest of the "pro-apostolic" passages in the Gospel accord
ing to Philip, however, shares further characteristics with the Acts o f 
Thomas. The passage on page 74 depicts a chain of authority involving 
the apostles and imaged as ritual anointings; the prominence of anoint
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ing here corresponds to the prominence given it in the initiations de
picted in Acts o f Thomas', both betray an unusual evaluation of its im
portance in Christian initiation. It is this peculiar evaluation of the 
anointing rite, taken along with the emphasis on it and the interpretation 
of apostolic authority under this image that place provides a stronger 
warrant for attaching this ”pro-apostolic” passage to the ’’Thomas” 
strand in the Gospel according to Philip.

Images o f Eating and Becoming

Yet another group of passages involves the concept of ’’sacramental ex- 
emplarism” along with the image of eating and becoming, both of which 
are found in the Thomas tradition also.

One of these passages alludes to and builds on the ’’bread of heaven” 
discourse in John 6. The Gospel according to Philip does not portray 
Jesus as a second Moses, associated with manna, but as a corrector of an 
(implicitly) deficient paradise in which Adam had no proper food!

2A  TG2H GMTT&TG TTGXC GI NG 
MN OGIK 2M  TTKOCMOC

N0G MTTTT&P<\ AICOC TTMA NGPG 
AAAM MM&Y NGYNTAH 2 ^ 2  
NiyHN NNTP0<J>H N N 0H PIO N  
NG M N Te^J COYO N TTpO cpH  
MTTP03MG NGPG TTPÜ3MG COGIUJ 
N0G  N N 0H PIO N

AAAA NT&PG TTGXC GI TTTGAIOC 
pptUMG ALJGING NOYOGIK GBOA 
2N TTTG

MINA GPG TTPÜ3MG 
NApTpG<J>GC0AI 2N TTpO<J>H 
MTTPÜJMG

Before the anointed (Christ) came 
there was no bread in the world:

just as paradise, where Adam was, 
had many trees for the food o f the 
animals but did not have wheat for 
the food o f human beings, and 
human beings were nourished like 
the animals.

But when the anointed (Christ), the 
perfect human being, came, he 
brought bread from heaven

so that human beings might be fed 
with the food o f the human be
in g .27

No use is made here of the link in John 6 between the ’’bread of heaven" 
and Jesus’ flesh; rather, it is the proper food for human beings—a state
ment that implies that the humans are of a heavenly origin or somehow 
connatural with heavenly things.

Two more passages in the Gospel according to Philip speak of hu
mans eating food that is linked with animals or with death and becom
ing, as a result, animals or mortal.28

27 Gos. Phil. 55.6-14.
28 A number more passages in the Gospel according to Philip deal with eating
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OYN Ö H N  CN&Y PH T  [2]M 
TTTTAPAAICOC TTOYA XTT€ 
G [H PI0N ] TTOYA XTTG POJMG

AAAAM 0[YÜ3M] GBOA 2M  
TTÜJH(N) NTA2XTTG G H pi[O N

AqfflüJTTG NGHPION AqXTTG 
G H [piO N

G]TBG TTAi CGpCGBGCQG 
A N Q [H piO N  N6]I NUJHPG 
NAAAM

There are two trees growing in par
adise: one produces [animals], the 
other produces human beings.

Adam [ate] from the tree that had 
produced animals;

he became an animal and begot 
animals.

For this reason the children o f  
Adam worship the [animals].* 29

The passage continues with a parallel development of the tree that pro
duces human beings, but is too lacunose to tell much about. When un
damaged text resumes at the top of the next page, the discussion has 
taken an ironical turn in weighing the relative merits of human beings 
and the gods whom they create. The first part of the passage, and sec
tion lost to lacuna (if it is a parallel development), propose an equation 
between eating and identity.

The other passage based on the effects of what humans eat is on 
page 73:

TTGGIKOCMOC OYAMKÜJÜJC TTG 
NKG NIM CTOYÜJM M M O O y 
2PA i N2HTM CGM pIYl 2ÜJOY ON

TAAHGGIA OYAMÜ3N2 TG GTBG 
TTAGI MN AAAY 2N NGTCONÖ 
2N* T[MG] NAMOY

N T A lC  GI GBOA 2M  t t m a  
G[TM]MAY  AYÜ3 A^GING 
N 2N T pd<pH  GBOA MMAY

A Y Ü J  N G T O Y t u y  A q t  n a y  
[N O Y lü)[N 2] XG[KAAC] 
NNOYM OY

The world devours corpses: every
thing eaten within it also dies.

The realm o f truth devours life: 
thus no one o f those who live on 
[truth] is dying.

From that realm did Jesus com e, 
and he brought food from there.

And he gave [life] to whomever 
wished it, so that they might not 
d ie.30

from some perspective, but only these develop the idea that one takes on the nature 
of what one eats from the perspective of human eating and becoming. For a survey 
of all the passages in the Gospel according to Philip dealing with eating, see Jorunn 
Jacobsen Buckley, "Conceptual Models and Polemical Issues in the Gospel of 
Philip," Aufstieg und Niedergang der römischen Welt II.25.5 (Berlin: De Gruyter, 
1988), 4167-4194, especially 4175-4179.

29Gos. Phil. 71.22-28.
30Gos. Phil. 73.19-27.
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These passages correspond to material found not only in the Gospel ac
cording to Thomas but also to the Book o f Thomas the Contender. In 
the latter, animal nature and particularly sexual reproduction are linked 
to eating:

AYÜ3 NCYKàPTTOC TTGTCAANUJ 
MMOOY

NGGIOUMA N TO OY  GTOYON2 
GBOA GYÜJM GBOA 2N N OUNT 
GflNG MMOOY

GTBG TTAÏ 6G NOUMA CG<yiBG

TTGT<yiBG AG MNATGKO NMÜJXN 
AY*U MNTGlJ 2GATTIC N03N2 X M  
TTINAY

XG TTIOUMA TAP OYTBNH TTG

NNGG 6G NNTBNOOY€ G&APG 
TTOYCÜJMA TGKO TGGI TG OG 
NNGGITTAACMA CGNATGKO

M H TI OYGBOA AN TTG 2N 
TCYNOYCIA N 0G MTTA 
NTBNOOYE

And it is their fruits that nourish 
them.

These visible bodies themselves eat 
of the creatures that resemble them.

So for this reason bodies are mu
table.

But what is mutable will perish and 
cease to be, and from that moment 
on it has no hope o f living.

For the body is a domestic animal.

Indeed, just as the bodies o f  do
mestic animals perish, so too these 
modeled forms will perish.

Does it (the body) not result from 
sexual intercourse like that o f the 
domestic animals?31

They are also strongly reminiscent of two passages in Gospel according 
to Thomas. Logion 7 is a macarism blessing the lion that the human be
ing devours so that the lion becomes human, and cursing the human 
being that the lion devours, again (and puzzlingly) with the result that 
the lion becomes human. One might expect the same results in both 
cases: either eater should become like the one eaten, or vice versa; but 
instead, in both cases, the result is the lion becoming human. Possibly 
the point is a psychological one, about a better and a worse path to 
achieving the spirit's mastery over the passions. In any case, unless the 
text is corrupt, its point has to do with the unexpected asymmetry of the 
situation. It is not a sacramental passage (at least, not obviously), but it 
depends upon the equation of eating and identity, and so testifies to this 
metaphor’s use in the Thomas tradition. Another example of the 
metaphor in Gospel according to Thomas is in logion 60, in which Jesus 
comments to his disciples, on seeing a Samaritan carrying a lamb, that he 
must slaughter it before eating it, and so he will eat its carcass. This is

31 Th. C om . 139.1-12.
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reminiscent of the Gospel according to Philip's talk of the world eating 
corpses,32 as is the warning to the disciples which concludes this logion, 
"You, too, seek for yourselves a place for repose, lest you become a 
carcass and be devoured."

"CLASSICAL" OR "SETHIAN" PASSAGES

Both of the passages in the Gospel according to Philip which show a 
hostility toward "apostles" and those who claim to be their heirs also in
volve traditions about the fallen Sophia. One of these two quotes the 
Hypostasis o f the Archons (or is quoted by it, or both depend on a 
common source). In addition, the first three quarters of the document 
also contains four other passages which involve harsh criticism of the 
creator.

The passage on page 55 fuses a Christian legend with a strand of 
gnosticism which is not overtly Christian, by taking a category from the 
latter and using it to interpret the former. Mary the mother of Jesus is de
scribed here as "the virgin whom the forces did not defile" a phrase 
identical to that applied to Norea in Hypostasis o f the Archons.33 It is 
this interpretation of Mary which the passage reports as having been 
declared anathema by "the Hebrews, meaning the apostles and apostolic 
persons." If the entire passage about the conception of the Lord (55.23- 
36) comes from the same source as the interpretation of Mary, a few 
more things can be learned about them and their apostolic opponents. 
This larger passage denies the virginal conception of Jesus and seems to 
flirt with portraying the Holy Spirit as kin to "the forces," possibly as the 
lower Sophia. The apostolic opponents assert that Mary conceived by 
the Holy Spirit.

The other passage exhibiting conflict with apostles is the account on 
page 59 of the apostles' remark to the disciples: "May all our offering get 
salt!" The apostolic group, according to this text, interprets the ritual re
quirements of Leviticus allegorically, equating "salt" with "wisdom." The 
text criticizes their remark together with their understanding of it by 
applying a category widespread in gnostic circles of various types: a

22 Gos. Phil. 73.19-27.
33 Gos. Phil. 55.23-32: M&PIA T 6  TTIAP9GNOC 6T 6  MTT6AYN&.MIC X&2MGC; 

Hyp. Arch. 91.34-93.1, especially 92.2-3: T& 6I T€ TTTAP9GNOC GT6 
KlHG(N)AyN<XMIC XA2M6C.
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personified "Wisdom" who is somehow problematic, possibly again the 
lower Sophia. The well-known and disastrous consequences of salt on 
land are paralleled with traditions of the barrenness of Sophia. From the 
perspective of this passage, the apostles have unwittingly specified their 
folly in their remark. No positive position can be gleaned from the pas
sage, at least in its lacunose state, beyond the fact that a saying of the 
apostles is deemed worthy of report and evaluation.

These passages show multiple points of contact. They are both hos
tile toward the apostles and those who claim to be their heirs; they are 
both concerned with Christian traditions (Mary, Jesus, discussions be
tween Jesus and his disciples); they are both concerned with teachings 
about a lower power or powers;34 they both construe some other Chris
tians’ teaching as based on a mistaken attachment to that lower power 
or powers; both associate what they find wrong in other Christians' 
teaching with the Law or with being Hebrew. The large number of 
shared characteristics makes it probable that these two passages come 
from the same source or derive from the same group.

Three extremely revisionistic retellings of Genesis also belong outside 
the Thomas material.

One of the most revisionistic interpretations of Genesis in the Gospel 
according to Philip is found on page 60. It seems to combine in itself 
two logically incompatible traditions, perhaps because they are capable 
of being read as having the same point.

[ttgntjayttaaccg m m o j
NGfOUqAAAA N]€KNA2G <AN>
A N G q ^ H p c e y o  m t t a a c m a  
NGyrGNHC
GUJXG MTTOypTTAACCG M MOJ 
A A A A  AYXTTOq N 6K NA 2G  
ATTGqCTTGPMA G^O NGyrGNHC

T G N O y AG AYTTAACCG M M OJ 
A4XTTO

A S  NGyrGNGIA TTG TTAGI tyopTT  
ATM NTN O G IK  UJÜJTTG 
MMNNCÜJC <pU3TBG

[The one who] was modeled was 
beautiful, [but] his offspring were 
<not> like noble modeled forms.

If he had not been modeled but 
rather bom, his posterity would be 
like what is noble.

But as a matter o f fact he was 
modeled, and then produced off
spring.

What sort o f nobility is this? First 
adultery occurred, then murder!

34 See H yp . A rch. 94.2-18.
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&YtU AYXTTOJ €BOA 2N 
TMNTNOeiK N 6 TT{yHpe TAP 
MepOJTte

A nd  he w as b o m  o f  adu lte ry ; fo r 
h e  w as the  son  o f  th e  snake .

a i a  t o y t o  A s s u m e Therefore he became a murderer
N2ATBP0JM € N©€ MTT€lJK€€IlUT like  h is  fa th e r, and  slew  h is 
AYUJ A lJM OYOYT MTT€lJCON b ro th e r .35

The premise of the passage is that Cain’s defect is linked to his father's 
defect. The passage begins with a discussion of the inadequacy of 
Adam's creation in Genesis 2.7. Modeling a being from clay results in a 
statue, a doll, not a creature capable of reproduction according to its 
kind. Adam is unable to pass on his nobility because he did not really 
possess it: his offspring are morally monsters. The fault lies in the way 
Adam was made and implies the same failure of the creator to bestow a 
nature which could be passed on.

The second half of the passage shifts to another tradition about hu
man origins. Rather than failing to inherit what his father only appeared 
to have, Cain did inherit his father’s nature: but his father was not Adam, 
but the snake!36 In this passage, the creator does not appear except in 
the implication in the first part that Adam was inherently mis-made; the 
second part extends the biblical themes of the snake’s disastrous temp
tations and Cain's sin by asserting that the snake seduced Eve and so 
became the father of Cain. There are resonances here with the story in 
Genesis 6 about the Nephilim seducing human women, but stronger res
onances with stories in the Apocryphon o f John, Apocalypse o f Adam, 
and (with a somewhat different twist) Hypostasis o f the Archons, in 
which the craftsman or rulers of some kind father some of Eve's children.

Another of the three revisionistic retellings occurs on page 70. The 
passage is lacunose toward the end, but the first eight lines deal with the 
giving of Adam's soul and, separately, his spirit—the latter is said to be 
his mother. The undamaged text seems a little garbled here, but some

35 Gos. Phil. 60.35-61.12.
36 In line 9 there is an element which does not appear in Layton's translation 

above: -K€-, which can mean "other" or, just as often, can merely emphasize—  
translatable (if at all) as "too" or "as well". If we understand it here in its emphasiz
ing function, we might say "just like his father." If, on the other hand, we take -K€- 
in its sense of "other" or "another,” the phrase reads "his other father." If the latter 
could be shown to be the case, we would have caught a redactor in an attempt to 
harmonize two explanations of Cain's flaw which were felt to be incompatible! In 
either case, the explanations are distinct and rest on conflicting accounts of Cain's 
parentage.
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thing very much like the stories in which Sophia sneaks the spirit into 
Adam while his creator is unaware must underlie the passage.

The third revisionistic treatment of Genesis deals with the tree of 
gnosis and appears on pages 73 and 74. The text is full of lacunas at the 
bottom of page 73, and may also be a confused or corrupt translation. In 
it, Adam was placed in a defective paradise with a malfunctioning tree of 
knowledge, identified with the law, which killed him. Its author under
stands a present and future tree of knowledge to function in the oppo
site way, bestowing life. The positive valuation of gnosis could fit with 
any number of traditions, but the negative valuation of paradise—and, 
implicitly, its creator—and the Law put this passage clearly outside of 
the Thomas tradition. The double bind created by the Law is presented 
in terms reminiscent of, and probably dependent on, Romans 7: "The law 
was the tree. It is able to impart acquaintance of good and evil; and it 
neither made him (that is, Adam) cease from evil nor allowed him to be in 
the good."

The most explicit reference to an ignorant creator in the Gospel ac
cording to Philip occurs on page 75:

a t t k o c m o c  ty o y n e  2N
OYTTAPATTTÜJMA

TTGNTA2TAMIOtJ rA P  NGqOYUJty 
A T A M IO J e q o  N A TTA K O  AYÜ> 
N A G AN ATO C

A<J2€ GBOA AY<U MTTGqMGTG 
AGGATTIC

NGCÜJOOTT H \p  AN N6I 
TM N TA T TG K O  MTTKOCMOC

A Y tü  NGquJOOTT AN N6I 
T M N T A T T A K O  
MTTGNTA2TAMIG TTKOCMOC

CUJOOTT TAP AN N6I 
T M N T A T T A K O  NN2BHYG 
AAAA NNUJHPG

A Y tU MN OY2U3B NAttJXI 
N O Y M N TA TTA K O  G^TMUJCUTTG 
NUJHPG
TTGTG MN 6 0 M  AG MMOq GXI 
TTOOI3 MAAAON MNAUJt AN

The world came into being through 
a transgression.

For the agent that made it wanted to 
make it incorruptible and immortal.

That agent fell, and did not attain 
what was expected.

For the world's incorruptibility 
was not;

furthermore, the incorruptibility o f  
the agent that made the world was 
not.

For there is no such thing as the in- 
corruptibilty o f things— only o f  
offspring.

And no thing can receive incorrupt
ibility unless it is an offspring:

that which cannot receive (it) 
certainly cannot bestow (it).37

37 G os. Phil. 75.2-14.
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The first half of this passage alludes to a common gnostic mythology of 
origins. Its high level of abstraction makes it impossible to attach to any 
particular version of the myth. The reader is presumed to be acquainted 
with the creation stories involving Sophia and her Craftsman son, and 
the disappointing outcomes of their antics, but the details are not at the 
focus of attention here.

The principle of defective creation serves to preface the last two 
statements contrasting "things" and "offspring." The making of perish
able things belongs to the realm of transgression, corruptibility and mor
tality. Offspring, metaphorically understood, belong outside the realm of 
"creation" and its shortcomings. Offspring are of another order of being, 
and show it not only by their incorruptibility but also by their ability to 
bestow what they have received. The passage is one of a number in the 
Gospel according to Philip which muse on the idea of procreation, as 
distinct from creation, transposed into a spiritual sphere.

These passages share the use of "classical" or "Sethian" concepts and 
imagery: the ignorant creator, a Sophia with some qualities of the trick
ster. They come from a tradition which was in conflict with traditions 
tracing their authority to apostles, so they belong neither with the 
"Thomas" materials discussed above, nor with the Valentinian move
ment.

TWO PASSAGES RELATED TO THE VALENTINIAN BLOCK

Two passages, one on pages 53 and 54, and the other on pages 56 and 
57, stand out among the materials in the first three quarters of the 
Gospel according to Philip for their length, their rhetorical approach, 
their high degree of sophistication, and their opinions. Both combine 
vivid, concrete imagery with abstraction; in both, mythological motifs 
and philosophical reflections alike clothe an underlying mysticism of 
radical simplicity. These features correspond to those of the material 
which makes up all (or nearly all) of the final quarter of the document. 
The two passages seem to be isolated excerpts derived from the same 
source as that underlying the final quarter.

A reflection on language begins at 53.14 and continues through 
54.31, fully one and a half manuscript pages. It opens with a statement 
that duality is only apparent, not real. Polar opposites—those involved 
in ethical and mystical imagery, at that—are declared to be brothers or 
siblings, an image implying derivation from the same source. This impli
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cation is underlined by the following statement that such opposites will 
be dissolved into their original source. This is then contrasted with the 
indissoluble, eternal nature of things which are above the world. The 
passage then turns explicitly to language, the source of these false op
positions, and particularly to the deceptive nature of theological and 
ecclesiological terminology. Although such words are meant to refer to 
realities, they create unreal images in the minds of those who use them. 
Another sort of language could be imagined: a language of the eternal 
realm, which could not be used in the world, which not only does not 
deceive, but which creates.38 This paradoxical anti-language consists of 
only one word, but it is enough: the name of the Father. Bestowed by 
the Father on the Son, it allows the Son in turn to become father; some 
humans possess this name as well, but do not speak it. The imagery of 
the name of the Father as the single name which is not only real but cre
ative is closely akin to the extended meditation on the name of the Fa
ther running from Gospel o f Truth 38.6 to 41.2. The Gospel according 
to Philip nevertheless goes on to assert that even the deceptive and 
multiple words encountered in the world tend toward truth—for lan
guage, with its faults, is the loving accommodation of truth to our nature, 
allowing us to express at least an approximation of truth by means of 
multiplicity. A playfully mythological development follows, paralleling 
this: the rulers tampered with language, misassigning the names of the 
good and the non-good, mixing up the polar oppositions of the opening 
of this passage. Their scheme backfires, however: this ruse simply creates 
a critical awareness of the limitations of language, and a corresponding 
caution which allows humans to evade their grasp.

The passage is the work of a flamboyant thinker. Its author has dared 
to relativize the imagery of ethics, mysticism, theology, and ecclesiology, 
but has done so in order to present a mystical and intellectual piety. In 
the final, mythological section, the rulers are depicted as malevolent, but 
their defeat is contained in their actions themselves, and requires no ad
versarial activity, no precautionary measures, no ruse or trickery, no 
powerful figure's protection. Their plan melts away on its own, in a way 
paralleling images in the Gospel o f Truth of light replacing darkness, 
waking consciousness replacing nightmare and panic: here, the decep
tions of language melt away before the consciousness of their relativity,

38 Plato's Cratylus 439 C traces some of the capacity o f language to confuse 
rather than illumine to the fact that the referents of words are themselves unstable, 
and to the mistaken opinion held by their makers that all is in flux.
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a consciousness which they themselves help to create. Salvation is 
found by mystical awareness of the utter simplicity at the heart of real
ity; the obstacles to that awareness are clothed only loosely in mythical, 
demonic imagery, which cannot help but dissolve into nothingness. 
Only a thoroughly self-assured writer, with a flair for combining the ab
stract with vivid mythological and experiential imagery, such as Valenti
nus seems to have been, would be likely to write such a mythological 
denouement to an abstract discussion of the nature of language. While 
the underlying mysticism of this passage is based on simplicity, its appli
cation here to the nature of language seems to be addressed to an audi
ence of some intellectual sophistication.

The passage from 56.26 to 57.19 begins with a vivid image involving 
a seemingly naive fear about the resurrection: some people are afraid 
they may arise naked. This is immediately softened into a more realistic 
conceptuality: they are afraid they may somehow arise without a body, 
they look toward a resurrection of the body. More teasing involving the 
chasm between these two images follows: those wearing the flesh are 
naked (in a sense which will be developed later: lacking in something 
essential), but of course only those wearing the flesh could be literally 
naked (in the sense of having an unclothed, exposed body). Such play
ful mockery is better calculated to instruct those who basically agree 
than to convert an opponent.

The passage continues, giving another image, then withdrawing it. 
The body we are wearing will not inherit the kingdom of God, but Jesus' 
flesh, along with his blood, will. An image of the eucharist is offered— 
by eating and drinking Jesus' flesh and blood one can come to have a 
different sort of body, one which could be resurrected. But the image, 
offered both in the words of this passage's author and those of Jesus 
from John 6.53, is then revalued:

AIA TOyTO TT€XAlJ X 6
T re T A o y tu M  a n  n t a c a p s  A y tu
NHCUl MTTACNOJ MNTAlJ UJN2 
2PAI N2HTAr]
AUJ T€ T 6 lJCAPS TT€ TTAOrOC
A ytu t €*jc n o j  i r e  ttttna
6TOYAAB TT6NTA2XI NA6I 
OY(N)T€lJ TpOcpH AytU 
OyNTAH CtU 21 BCUJ

Therefore he said, "He who does 
not eat my flesh and drink my 
blood does not have life within 
him."

What is meant by that? His "flesh" 
means the Word, and his "blood" 
means the Holy Spirit: whoever 
has received these has food, and 
has drink and clothing.39

39 Gos. Phil. 57.3-8.
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Translators and commentators have sometimes taken this as a eucharistic 
passage,40 but the quotation from John 6 is interpreted in explicitly non- 
sacramental terms. From here, the passage's author goes on to make ex
plicit his or her disagreement with both the position that the flesh will 
arise and with the position that it will not, or that only the spirit will 
arise. What will arise is Jesus' flesh (and hence those clothed in it), but a 
eucharistic understanding of this is denied, and an understanding of Je
sus' flesh and blood as Word and Holy Spirit is asserted in its place. This 
position differs from the position that only the spirit arises, in that here, 
the power to arise is derived from intimate contact with Jesus, and a 
concomitant reception and incorporation of Word and Holy Spirit. This 
playful advocacy of an "impossible" excluded middle is a sophisticated 
rhetorical maneuver.

The inclusion of "clothing" along with food and drink is interesting: 
the clothing in a white robe after baptism is a minor element in some rel
atively early Syrian initiation rites, while the image of the oil or the water 
as a garment clothing the person is prominently featured in the under
standing of the change wrought by initiation in several. By including 
"clothing" along with food and drink, our author extends his spiritual
ized interpretation of John 6:53 and the eucharist to an important 
metaphor associated with Christian initiation: whoever has received the 
"Word" and the "Holy Spirit" has the effect sought from baptism as well 
as that of the eucharist.

This complex and ambivalent use of sacramental imagery is similar to 
that found in the final quarter of the text, where (as here) such images 
are introduced and developed to convey an idea, but ultimately tran
scended. The multiple distinctions made here, and the complex deploy
ment of imagery, again suggest a sophisticated audience.

This perspective of 56.26-57.19 is in sharp contrast to the sacramen
tal perspective of 57.22-27, interpreted above as a passage from the 
"Thomas" tradition. In that passage, (1) visible things (such as human 
bodies) are sanctified; (2) sacraments work on two levels at once: their 
visible element sanctifies the visible, while their invisible element sancti
fies the invisible; (3) the invisible elements in question are the heavenly 
exemplars of visible ones, rather than unrelated graces.

40 See, for example, Wilson, The Gospel of Philip, 87-89; Ménard, L'Évangile, 
147-148; Layton, The Gnostic Scriptures, 333.
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A single statement intervenes between 56.26-57.19 and 57.22-27. It 
reads: "In this world those who wear garments are superior to the gar
ments; in the kingdom of heavens the garments are superior to those 
who put them on." This has some connections with the imagery of ar
gument preceding it: the metaphor of garments is related to the discus
sion of "wearing" the flesh; the inclusion of "clothing" along with food 
and drink prevents this statement from seeming jarring. The passage is, 
however, reminiscent of early Syrian initiatory imagery, and is very 
strongly reminiscent of the Hymn of the Pearl contained in the Acts o f 
Thomas', moreover, it seems to propose an image-type relationship be
tween the baptismal garments and heavenly garments. It seems probably 
that 57.19-22 was juxtaposed redactionally with the argument which 
precedes it.

SUMMARY

While not all assignments are equally secure, we have identified three 
strands of tradition within the Gospel according to Philip, which repre
sent material drawn from three sources or groups of sources.

One such strand can be linked to the Thomas tradition of early Chris
tianity, principally by means of quotations and allusions, a shared and 
highly distinctive understanding of sacramental functioning, and a ten
dency to view anointing as essential to Christian initiation and the water 
bath as less important or optional. Some of the pro-apostolic passages 
belong here, and possibly some of the material based on Semitic 
etymologies as well.

Two extended passages near the beginning of the work seem to cor
respond to the material of the final nine pages. It is recognized princi
pally by its longer coherent units, high level of sophistication, distinctive 
use of imagery and rhetoric, and an ambivalent interest in the 
sacraments. These passages, like the final quarter, seem to derive from an 
early or a conservative variety of Valentinianism.

Six more passages may not derive from a single source, but have been 
provisionally grouped together because they show characteristics 
which are at odds with what we know about the Thomas tradition: open 
hostility toward "apostles" and their followers, teachings about the 
fallen Sophia, and revisionistic retellings of the creation story from Gen
esis which are harshly critical of the creator. One of these shows verbal 
similarities with the Hypostasis o f the Archons', all belong, if not to a
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single source or tradition, a considerable distance across the gnostic 
spectrum from Thomas Christianity and from the elegantly simple mysti
cism of the "primitive" Valentinian material.

We have already encountered a number of organizing principles in 
the course of examining this material; these will be the focus of the next 
chapter.





PARTTHREE

THE GOSPEL ACCORDING TO PHILIP AS A COLLECTION





INTRODUCTION TO PART THREE

This final section will survey the characteristics which the Gospel 
according to Philip shares with other collections of late antiquity, and 
will attempt to clarify the ways in which such a document can be studied.

Chapter 10 returns to the organizing practices examined in chapter 4 
and uses them to illuminate the structures of the Gospel according to 
Philip—including some aspects of it which have been claimed as 
evidence that the document cannot be a collection but must have had a 
single author.

Chapter 11 speculates, briefly, on the particular kind of recombinant 
mythography the collector of the Gospel according to Philip practiced, 
and the questions and criteria he or she seems to have used in selecting 
material for inclusion.
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The range of phenomena from unedited personal notebooks, through 
minimally edited miscellanies, to carefully edited collections encom
passes documents shaped almost wholly by chance and by practical con
siderations, and also documents belonging to self-consciously literary 
genres and subgenres. Many of the latter imitated the characteristics of 
private notebooks as well as earlier literary models. Because all such 
works were embedded in a matrix of closely related possibilities, 
"generic experimentation" did not require great originality or daring. 
Genres and subgenres mutated easily and rapidly within such a generic 
field, and as a consequence, this field was crisscrossed by the trajectories 
of their evolution. Many of the characteristics and organizing principles 
employed within this generic field can also be traced in the Gospel ac
cording to Philip.

This document lacks a narrative frame. It does not show much 
grouping of its materials according to either their formal characteristics 
or their content. It therefore belongs to the less deliberately "literary" end 
of the spectrum, along with genuine notebooks such as Pliny's private 
notes or Clement's Excerpta ex Theodoto, as well as collections like the 
works about which Gellius and Pliny complained, which preserve (or 
imitate) the circumstantial order of collecting of notebooks.

On the other hand, some passages in the Gospel according to Philip 
show signs of deliberate editorial activity, including, in places, editorial 
activity of a very considerable sophistication. This activity may some
times have been the work of the compiler of our document and, at other 
times, have been contained in his or her sources. Further, as we have 
seen, collectors sometimes found organizing principles present in their 
sources and extended them beyond their original scope and materials, as 
was the case with the successive editors of the Greek Anthology, and 
with the traditions related to the Sentences of Sextus.

This makes for a messy evidentiary situation, which must be treated 
cautiously. Ideally, we would like to find specific organizational princi
ples applied to groups of passages clearly derived from disparate sources,

A COLLECTION AMONG COLLECTIONS
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showing the activity of the compiler/editor of the present document, and 
(perhaps) other specific organizational principles restricted to materials 
from a single source only, representing authorial or redactorial markings 
already present in that source. Such clarity may be attained at some fu
ture stage in the investigation of the Gospel according to Philip, but I am 
not able to offer it here. Nevertheless, a number of examples of organiz
ing principles documented in other composite works are easily found. 
They identify many large and small structures in the work as structures 
formed by widely used compilatory practices.

The relative simplicity of these practices does not imply that the ex
cerpts themselves were, or were regarded as, trite; nor does it imply that 
the processes of their combination, because they can be described by 
formulae, were therefore thoughtless and "mechanical." As argued in 
chapter 5, some of the redactional principles of reorganization and juxta
position common to multiple kinds of collections became heuristic as 
well as editorial tools in the hands of gnostic thinkers. Materials already 
regarded as conveying important truths were juxtaposed, perhaps sys
tematically, in a search for further insight. Nonetheless, the mechanisms 
of rearrangement and juxtaposition were shared with other collectors and 
compilers in the late ancient world.

ORGANIZING PRINCIPLES IN THE GOSPEL ACCORDING TO PHILIP 

Repeated Word Linkages, Simple and Complex

The term "catch word association" is a label which has lead to many 
misunderstandings, because (1) it covers a number of different phenom
ena, and (2) it carries with it, at least for some readers, a prejudgment 
about the nature of these phenomena, namely, that items so joined have 
no other connection with each other. The same kinds of linkages that 
tend to be called "catch word associations" when they occur in a multi
source wisdom collection (the Sentences o f Sextus, for example) are more 
likely to be identified as rhetorical devices when they appear in an origi
nal work. Curiously, the more specific names for such phenomena are 
applied in both cases: anaphora, chiasmus, climax, sorites, and the like. 
The deployment of these devices can range from the' crudely mechanical 
to the subtly sophisticated. We need a term for the group of rhetorical 
devices that involve the repetition of one or more words, and "catch word 
association" can serve, if we remember to see in it neither a judgment 
about the origins of the material in which it appears nor an observation
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that no other link is present, nor yet that only a crude kind of verbal asso
ciation is being made.

The Gospel according to Philip begins with a series of potentially in
dependent units, each grammatically complete in itself, each couched in a 
deliberately enigmatic style, and each involving one or more pairs of an
tithetical terms. In their present state, these units have been arranged in 
such a way as to suggest a chain of loosely analogous relationships be
tween each antithesis and the next. The analogies are far from perfect, 
and their imperfection invites the reader to ponder their similarities and 
differences, to play with equating each pair of terms with the next pair, to 
test their potential interchangeability, or to limit his or her construal of 
each pair by the senses it has (or might have) in common with the pre
vious or next pair. A hermeneutical situation is set up which is involving 
in the extreme, as most commentators on the document have noted.

The passage is a breathtakingly elegant and complex example of mul
tiple, paired catch word connections. Nevertheless, a catena of statements 
involving paired opposites provocatively related to each other does not 
necessarily cloak a preexisting esoteric doctrine. Such a catena can be 
created, with a some effort, by taking an assortment of loosely related 
excerpts, each drawing a contrast, removing them from any clarifying 
context, and arranging them so that those which bear suggestive analo 
gies to each other are juxtaposed. Below, the antithetical pairs are set in 
the far right column.

5129-52.2

OY2GBPAIOC ppmMG 
[H]AlJTAMIG 2GBPAIOC AytU 
UJ&YMOyTG [GNA]6I 
NTG6IMIN6 X 6  TTPOCHAyTOC 
0yTT[P0CH]AYT0C AG 
MAlJTAMIG TTPOCHAYTOC 
[. . .] 6  M6(N) CGUJOOTT N 06  
GTOYSJ1.’. .] AYIU C6TAMGIO 
N2NKOO[Y€. . . AG] MONO[N 
6CFU1UJ6 GPOOY HINA ‘ 
GYNAHtUTTG

A Hebrew makes a Hebrew/
Hebrew, and such a proselyte
person is called a make or
convert. But a convert create/
does not make a exjst
convert. [.. .] are as 
they [ ...]  and they 
make others [ ...]  is 
enough that they exist.
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52.2-5

TT[2M]2AA MONON G ^IN G
a Pgag’y 9 g po [C] m a k i n g
AG NCA TOYCIA 
MTTGtJXO[GI]C TTOJHPGAGOY 
MONON XG L]0  NOJHPG AAAA 
TKAHPONOMGIA MTTGI03T 
OJAMCA2C NC03M

52.6-15

NGTpKAHPONOMGI 
NNGTMOOYT NTOOY 2WOY 
CGMOOYT AY03 
GYKAHPONOMGI 
NNGTMOOYT 
NGTpKAHPONOMGI 
MTTGTON2 NTOOY CGON2 
AYU3 CGpKAHpONOMGI 
MTTGTON2 MN NGTMOOYT 
NGTMOOYT
MAYPKAHPONOMG AAAAY 
TTOJC TAP TTGTMOOYT 
SNAKAHPONOMGI 
TTGTMOOYT 
GS^AKAHPONOMGI 
MTTGTON2 MNAMOY AN 
AAAA TTGTMOOYT GSNAU3N2 
N20Y0
52.15-19

OY2G0NIKOC PPOJMG 
MAMMOY MTTGM03N2 TAP 
GNG2 2INA G^NAMOY 
TTGNTA2TTICTGY€ GTMG 
AS0JN2 AYOJ TTAI 
S6NAYNGY€ GMOY LJON2 TAP

52.19-21

XIM TT200Y NTA TTXC GI 
CGC03NT MTTKOCMOC 
CGpKOCMGI NMTTOAGIC CĜ JI 
MTTGTMOOYT GBOA

All that a slave wants is 
to be free; the slave 
does not hope for the 
riches of its master. But 
a child is not merely a 
child; rather, the child 
lays claim to the father's 
legacy.

Those who inherit dead 
things are also dead, and 
what they inherit are 
dead things. Those who 
inherit the living are 
alive, and they inherit 
both the living and the 
things that are dead. 
Dead things inherit 
nothing, for how could a 
dead thing inherit any
thing? If a dead person 
inherits the living, that 
person will not die, but 
rather will greatly live.

A gentile does not die, 
for the gentile has never 
become alive so as to 
die. One who has 
believed in the truth has 
become alive; and this 
person runs the risk of 
dying, because of being 
alive.

Since Christ came, the 
world has been created, 
cities have been orga
nized, and the dead have 
been buried.

slave/
(free) son
hope for/ 
lay claim to
freedom/ 
inheritance 
(or ouaia)

dead1 living
inheriting 
dead things/ 
inheriting 
that which 
lives

gentile/
believer
has not 
lived/ lives 
and so risks 
death

(implicit 
before and 
after)
activities of 
life/ burial 
of dead
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52.27-24

N 2 0 0 Y  NGNUJOOTT 
N2GBPAIOC NGNO NOP<pANOC 
NGYNTAN NTMMAAY

NTAPNÜJÜJTTG AG 
NXPHCTIANOC AGIÜJT 21 
MAAY ÜJÜ3TTG NA(N)

When we were Hebrews 
we were orphans with 
(only) our mother, but 
when we became 
Christians we got father 
and mother.

Hebrews/
Christians
orphans/ 
children 
with father

52.25-55

NGTCITG 2N TTTPÜJ ÜJAYÜJC2 
2M TTUJÜ3M TTTPUJ TTG 
TTKOCMOC TTÜJ03M TTG 
TTKGAIÜJN MAPNCITG 2M 
TTKOCMOC XGKAAC 
GNNA032C 2M TTUJIUM AIA 
TOYTO ÖÖG GpON 
GTMTPNUJAHA 2N TTTptlJ 
TTI6BOA 2N TTTptU TTG TTOJtUM 
GPUJA OYA AG Ü3C2 2N 
TGTTPÜ3 GMNA03C2 AN AAAA 
GSNA2ÜJAG 2ÜJC TTAG[I 
N]TGGIMGING GlJNATGYG 
KAPTTOC [NAS] AN OY 
MONON GSNNHY GBO[A. . .] 
AAAA 2M TTKGCABBATON 
[. . . OiyATKAPTTOC TG

Whoever sows in the 
winter reaps in the 
summer. "Winter" 
means the world; 
"summer" means the 
other realm. Let us sow 
in the world so that we 
might reap in the sum
mer. For this reason we 
ought not to pray in the 
winter. What emerges 
from winter is the sum
mer. But if one reaps in 
the winter, one will not 
acutally reap but only 
pluck out young plants, 
for such will not bear a 
crop. Not only does it 
come [ ...]  but even on 
the sabbath [.. .] is 
barren.1

sow/reap
winter/
summer
this world/ 
the other 
realm
reaping/ 
plucking up
fruitful/
barren

While pairs of opposites are not infrequent in the material contained in 
the Gospel according to Philip, this section is by a very wide margin the 
densest concatenation of paired oppositions anywhere in the document. 
Its prominent placement at the beginning of the document has lured a 
number of commentators to greatly overestimate the dominance of this, 
as principle of composition or as mode of thought, in their understanding 
of the Gospel according to Philip.1

Beyond the aggregation of teachings containing provocatively similar 
antitheses, the passage is given a further sense of coherence by the use of 
multiple associating words. As a rhetorical figure used in arrangements 
of collected materials, it is very similar to one of the ordering principles

'Gos. Phil 51.29-52.35.
2 See chapter 2, especially the discussion there of Gaffron.
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Miriam Lichtheim isolated in the Instruction o f Ankhsheshonqy? Here, of 
course, the individual units of text are longer, but a similar network of 
linking words spreads through it. Note that some, but not all, of the 
paired oppositions form part of this network. Only a few oppositions are 
repeated immediately, forcing the reader to look beyond their particular 
referents to the analogy of the successive series of pairs. When a pair is, 
at some length, repeated, it is sometimes transformed as well.

The opening section introduces the contrasts Hebrew/proselyte and 
make/exist, both of which will become involved in the associative web. 
In section 52.2-5, the word used for the master's "estate," ouoia, also 
means "being," forming an associative connection back to "exist" in 
51.29-52.2, although there is no logical connection, since that mere exis
tence seems negative, while this evokes all the richness of the God's be
ing. The sense of "estate" or "riches" is logically connected to the new 
key word, "inherit/inheritance." The section 52.6-15 rings multiple 
changes on the themes of "inheritance" and "death." "Gentile/believer" in
52.15- 19 recalls the "Hebrew/proselyte" opposition (in 51.29-52.2), and 
"die/live" is continued in the form of "die/become alive," which is 
vaguely evocative of the dichotomy "make/exist" (in 51.29-52.2). The 
new topic of "belief is introduced, as is a "before-and-after" temporal 
scheme. In 52.19-21, the topic of "death" recurs, and the unit has a "be- 
fore-and-after" scheme which is unrelated to that of the last. The new key 
word "world" (Koopo«;) is given verbal but not logical stress by the use of 
the related verb K oopeto (pKOCMGI, "organize” or "adorn" [cities]) in the 
same section. The appearance of "Christ" in 52.19-21 is echoed in 
"Christians" in 52.21-24, and is linked by conceptual rather than verbal 
association to the idea of "believing the truth" (in 52.15-19). The unit 
again involves a "before and after" schema. The key terms "Hebrews" 
and "father" reappear, the latter linked to "orphans" and its opposite, 
children with fathers (recalling the "father" and "son" of 52.2-5). 52.25- 
35 returns to the key term "world" (from 52.19-21), while the ideas of 
"plucking out" and "barrenness" recall the themes of "death" and "never 
having been alive." "Sabbath" evokes again the set of terms derived from 
Judaism: "Hebrews" and "proselytes" (in 51.29-52.2), "Gentiles" (in
52.15- 19), and "Hebrews" again (in 52.21-24).

This densely interwoven catena of excerpts occurs' at the beginning of 
our work. The placement of a more tightly constructed sequence of indi- 3

3 See Lichtheim, Late Egyptian Wisdom Literature, 64.-65, and chapter 4 above.
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vidual units at the beginning of a work was also found in the Sentences o f 
Sextus, where Christian and Pythagorean monostichs were arranged into 
a sorites. Both seem to be compiled introductions, and both function to 
announce the interests and approaches of the compilers.

Motif Clusters and Analogous Associations

Pairs and trios of excerpts appear in the Gospel according to Philip 
which seem to be associated by the analogous structures of their argu
ment or presentation. They seldom involve an explicit verbal link. On the 
other hand, these groupings do not usually seem make any particular 
point beyond the individual points of their units—or at least, not one that 
observers agree about.

Other small clusters do not show an analogy in thought or structure, 
but a similar idea or motif. It is impossible, working (as we must) from 
the Coptic translation, to be sure whether these were always linked by 
idea, motif, or image, or whether in the original they might also have 
been linked by repeated words. Some of them may even have placed a 
repeated word(s) at the beginning of each unit (resulting in anaphora), or 
at the end (antistrophe), or even both (anastrophe), or in chiastic or other 
patterns. Sadly, however, translation inevitably blurs the distinctions 
between association by the various sorts of verbal figures and association 
by image or idea.4

The mythological ending to the Valentinian meditation on language 
(Gos. Phil. 53.14-54.31) seems to have provided a place for another de
velopment on the plans of malevolent powers. The link here is partly a 
matter of similar ideas and images, partly one of analogous points being 
made:

ANAPXWN OytUUJ ApATTATA 
MTTptUMC GTTGIAH A y N A y  GPOJ
eyNTAM MM<vy 
N N oycyrreN G ia. h a  
NGTNANOy o y  NAM€ A y  MI 
TTPAN NNGTNANOyoy AYTAAM 
ANGTNANOyoy AN

The rulers wanted to deceive 
humanity, inasmuch as they saw 
that it had kinship with truly good 
things; they took the names of the 
good (plur.) and gave them to the 
nongood (plur.),

4 Similarly, translation would have obliterated any alphabetical arrangements, other 
patterns formed by initial letters or words of units, along with most word-plays.
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XGKAAC 2ITN PPAN 
GYApATTATA m m o j  a y u j 
NCGMOPOY G20YN 
ANGTNANOyoy AN AyiU 
MMNNOUC GUJXG GYGIPG NAY 
NOY2MOT NCGTPOYCG2WOY 
GBOA NNGTNANOYOY AN AYW 
NCGKAAY 2N NGTNANOYOY 
n a g i N G y co o y N  MMOOY
NeyoYwa tap gtpoyhi
TTGAG Y0€P[O]C NCGKAAq NAY 
N2M2AA UJA GNG2

to deceive humanity by the names 
and bind them to the nongood 
and—then what a favor they do 
for them!—to remove them (the 
names) from the nongood and 
assign them to the good! These 
they were acquainted with: for 
they wanted the free to be taken 
and enslaved to them in 
perpetuity.5

OYN 2NAYNAMIC UJOOTT GYt?
[. . .] TTP03MG GCGOYU30J AN
ATpeqpytXAG i] x g k a a c
GYNAOJiUTTG GyM[. . .]A GPfflA 
TTPOJMG TAP OYX[AGl’ 
NNOYMKUHG N6i 2N9YCIA [. . .] 
AYW NGYTAAG 0HPION G2PAI 
NNAYNAMIC NG [2]N[0]HpiON 
TAP NG NGTOYTGAO G2PAI 
NA[y] NGYTGAO MGN MMOOY 
G2PAI GYON2 NTAPOYTGAOOY 
AGG2PAIAYMOY TTP03MG 
AYTGAOq G2PAI MTTNOYTG 
GSMOOYT AYOJ Alja3N2

There exist forces that [. . .] 
human beings, not wanting them 
to [attain salvation], so that they 
might become [. ..]. For if human 
beings attain salvation, sacrifices 
[will not] be made [ ...] , and 
animals will not be offered up 
unto the forces. Indeed, the ones to 
whom offerings used to be made 
were animals. Now, they were 
offered up alive; but when they 
had been offered up, they died. A 
human being was offered up dead 
unto God; and became alive.6

The first of these passages serves as a summarizing conclusion, in 
mythological imagery, to a quite sophisticated discussion of language. Its 
point is that the rulers tamper with language in order to ensnare humans, 
but their plan backfires: they only succeed in pointing out the relativity of 
language, thus freeing their intended victims from taking it too literally. 
The second passage is quite different in its thrust: it identifies the 
"forces" with the gods of paganism, abusively notes their animal nature, 
and states that their power was such that sacrifices of live animals made 
to them died, whereas sacrifices of dead human beings made to God be
come alive. The second passage uses different vocabulary to refer to the 
hostile powers, and seems to make a completely fresh start with its asser
tion that these powers exist. In fact, this re-introduction of a topic appar
ently already under discussion is one of the few clear markers of a redac-

5Gos. Phil. 54.18-31 (translation altered).
6 Gos. Phil 54. 31-55.5 (translation altered).
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tional seam in the Gospel according to Philip. The two passages are thus 
clearly distinct, juxtaposed because of shared concepts. The two share the 
idea that the rulers or forces are actively hostile to humans, and they both 
open by presenting this situation in parallel statements:

54.18ff

The rulers wanted to deceive 
humanity,
inasmuch as they saw that it had 
kinship with truly good things;.

54.3 Iff

There exist forces that [ ...]  
human beings,
not wanting them to [attain 
salvation],. . . .

Different points are made, using different terms, and reflecting different 
underlying approaches, but both are related to the general category of 
hostile beings, and both explore the overcoming of such beings.

The next two pairs of examples depend more on the principle of 
analogy alone.

NG OYN UJOMTG MOOUJG MN 
TTXOGIC OYOGIUJ NIM MApiA 
TGSMAAY &YW TGHCU3NG A y w  
M&rAAAHNH TAGI 
g t o y m o y t g  GPOC XG 
TG^KOINUiNOC MAPIA TAP TG 
TGLJC(UNG AYW TGHMAAY TG 
AYOi TGM2WTPG TG

TTGIU3T MN TTUJHPG N2ATTAOYN 
NG PPAN TTTTNA GTOYAAB 
OYPAN TTG NAITTAOYN CGtyOOTT 
TAP MMA NIM CGMTTCA NTTTG 
CGMTTCA MTTITN CG2N TTG0HTT 
CG2N NGTOYON2 GBOA TTTTNA 
GTOYAAB M2M TTOYWN2 GBOA 
LJ2M TTCA MTTITN LJ2M TTG0HTT 
42M TTCA NTTTG

These statements are linked because both deal with a trio of characters, 
and both discuss the names of those characters in teasing, riddling ways. 
In each case, the presence of manifest difference in things which can be 
described in synonymous predicates is at issue.

Another pair depends on the presence of an originating relationship 
considered over a period of time, and the effects thereof:

Three women always used to walk 
with the Lord—Mary his mother, 
his sister, and the Magdalene, who 
is called his companion. For 
"Mary" is the name of his sister 
and his mother, and it is the name 
of his partner.7

"Father" and "Son" are simple 
names: "Holy Spirit" is a two-part 
name. For they exist every where- 
-above, below; in the hidden, in 
the visible. The Holy Spirit is in 
the visible, and in the below; and 
in the hidden, and in the above.8

7 Gay. Phil 59.6-11.
8 Gay. PA// 59.11-18.
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TT€T6YNTAlJlI N6I TT€IUiT NA 
TTUJHPe N€ AYUi NTOJ 2tUtUlJ 
TTUJHP6 6N20C0N lJO NKOY6I 
MAYTTICT6Y6 NAl) AN£T€ NOYlJ 
20TAN 6l)UJAUJUJTT6 PPUiM€ 
OJApe TT6M6UUT f  NAl| 
N€T€YNTABC6 THPOY

N6TCOPM N6T€ TTTTNA XTTO 
MMOOY UJAYCIUPM ON €BOA 
2ITOOTM AIA TOYTO €BOA 
2ITM TTITTNA OYUJT MX€pO N6I 
TTKUJ2T AYUi lJUiyjM

What a father owns belongs to his 
child. And so long as the child, 
too, is little, it will not be entrusted 
with its own. When the child 
grows up, its father will give it all 
that it owns.9

It is the ones who have gone astray 
that the spirit gave birth to. 
Moreover, they go astray because 
of the spirit. Thus from one and 
the same spirit the fire is kindled 
and quenched.10

The first of these units is strongly reminiscent of Gal 4.7 (as well as of 
Gos. Phil. 52.2-5); the second is quite distinct, seemingly either blaming 
the Spirit for those who "go astray," or defending "going astray" as the 
work of the Spirit. The juxtaposition makes one notice more clearly the 
implication of the first, that the child is unworthy of trust while young— 
perhaps the "going astray" is a temporary thing? But here we have, again, 
taken up the invitation to attempt to superimpose the values of the one 
onto the other, and make sense of the result. Each of these units could be 
used as an extended analogy to generate an unusual interpretation of the 
other. Nevertheless, they show no links beyond this provocative parallel
ing of concepts: there is no syntactic or rhetorical connection between 
them, nor any logical development linking them. There is no reason to 
believe that they are anything but independent excerpts which have been 
creatively juxtaposed.

The clusters of units containing the same motif, especially as seen in 
the demotic Instructions, the Garland o f Meleager (and probably that of 
Philip, although the evidentiary problems are greater there), and the 
Sentences o f Sextus show considerable similarity to these pairs. The de
ployment of the same principles in the Gospel according to Philip is, 
however, far removed from the cluster of epigrams about grasshoppers in 
Meleager, and closer to the thoughtful groupings in the demotic 
Instructions and in Sextus. Many of the pairs found in the Gospel ac
cording to Philip are sophisticated, involving second .order abstractions. 
We are dealing here with a collector for whom this kind of similarity of

9 Gos. Phil. 60.1-6.
10 Gos. Phil. 60.6-9.
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concept was sometimes more important than either doctrinal content or 
literary shape.

Thematic Sequences

Some thematic sequences appear in the Gospel according to Philip. 
Pages 67 and 68 present a catena of excerpts, all from the Thomas tradi
tion of Christianity and all dealing with sacraments.11 These units of ma
terial are not connected syntactically or rhetorically or logically or in any 
other way, except their circling around a general theme. They undoubt
edly were once independent texts, or at least independent of each other.

A series of short units on pages 55 and 56 are connected only by all 
referring to "the Lord" or "Jesus" or "the Christ." The series begins with a 
dominical saying which interprets Jesus' phrase "My father who is in the 
heavens" as proof that he must have had an earthly father as well—if not, 
there would be no need to specify which father.12 Another dominical say
ing follows immediately,13 and then an etymological exegesis of the 
names "Jesus," "Christ," and "the Nazarene" (although it is not one of the 
passages which gives good evidence as to the linguistic milieu of its ori
gin).14 Then follow two doctrinal teachings. Again, these units of text 
seem unrelated except by their interest in Jesus.15

The Gospel according to Philip also contains sequences which are 
apparently random, in which each unit seems to be a complete non se- 
quitur. These sequences may follow the circumstantial order of collect
ing, or may artificially imitate it. Pages 61 through 64 are the best exam
ple of this "inconsequential" organization, even in the opinions of some 
of the most forceful defenders of the document's overall coherence.16

The densely sacramental section which begins with the chain of pas
sages on page 67 seems to lose momentum after a few pages. A markedly 
increased interest in sacraments continues until the division at the middle 
of page 77, with excerpts relating to sacraments in some way making up 
over half of the material, but (1) texts unrelated or doubtfully related to

11 Gos. Phil. 67.2-68.16. For an analysis of this passage, see chapter 8.
12 Gos. Phil. 55.33-36. The passage is loosely associated with the material on 

Mary's conception (with its verbal similarity with Hypostasis of the Archons); perhaps 
it prompted the small collection which follows it.

13 Gos. Phil. 55.37-56.3.
14 See chapter 3.
15 Gos. Phil. 56.13-15 and 15-19.
16 See particularly Giversen and Borchert.
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sacraments are included as well; (2) the approaches to the subject 
broaden; and (3) some clearly non-Thomas material is included, which 
levels harsh criticism against the creator.17

The Division and Dispersal o f Source Materials

The interspersing of excerpts from a tradition distinct from the Thomas 
tradition in the first three-quarters of the Gospel according to Philip sug
gests editorial activity, as do the presence of two Valentinian units (on 
pages 53-54 and 56-57). Such editorial activity seems to have been 
motivated by the aesthetic of variety and (roughly) uniform texture. Long 
blocks of homogenous material were clearly avoided by both Aulus 
Gellius and Meleager; the sprinkling in of passages involving the fallen 
Sophia, or sharply critical of the Creator, seems to point to a similar 
editorial policy in the Gospel according to Philip. As we saw in chapter 
4, the evidence of documents related to the Sentences o f Sextus points to 
a dismantling of compound sentences into briefer, monostichic units. The 
dissolving of compound and complex sentences also occured in the 
demotic instructions tradition. A dismantling of materials at the sentence 
or paragraph level is quite possible in the Gospel according to Philip as 
well: though, if the traditions related to Sextus are comparable, such 
dismantling would not have left any visible traces. Isenberg's basic 
insight that longer and more cohesive blocks of text have been 
dismembered and distributed throughout the document is almost certainly 
accurate, even though the examples he put forward fail to convince. In 
known examples, a stylistic preference for gnomic brevity controlled 
such activity.

The Gospel according to Philip contains one pair of (loosely) mono
stichic units:

MTTpKATA<ppON€l MTT2I€IB 
AXNTq TAP MN UJ60M 6NAY 
GTT<P>P0

MN AAA.y  NAfflt TT€l|OYO€I 
€20YN 6TTPPO 6HKHKA2HY

Do not despise the lamb, for with
out it one cannot see the door [or, 
the king].
No one can encounter the king 
while naked.18

If there are others, they have been woven into larger discussions and 
have disappeared as such. Many of the units in the Gospel according to

17 Gos. Phil. 70.22-33, 73.28-74.11, 75.2-14.
18Go5. Phil. 58.14-17.
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Philip are quite short; while sense-divisions and paragraph-divisions are 
both quite disputed, seventeen excerpts take up almost exactly four pages 
in the long randomly ordered sequence on pages 61-64: an average 
length of a little under a fourth of a manuscript page. On the other hand, 
several passages run to over a page (400% of the average length of unit 
on pages 61-64), and the final section contains several longer passages 
which are tightly organized. This very substantial variation in the size of 
the units excerpted is the only characteristic which pertains both to the 
notebook and the pseudo-notebook examined in chapters 3 and 4 (the 
Excerpta ex Theodoto and the Attic Nights), but to none of the other col
lections examined. It may be a distinguishing mark of the unedited and 
the lightly edited collection of private notes.

THE GOSPEL ACCORDING TO PHILIP AMONG COLLECTIONS

The characteristics isolated (in chapters 3 and 4) from genuine and 
pretended notebooks and from collections of several kinds may be 
arranged into the following schema.

1. Inclusion of material extrinsic to excerpts:
1.1 Introductions:

1.1.1 Introduction authored for this purpose
1.1.2 Introduction composed from excerpted material

1.2 Comments and passages authored by the compiler
1.2.1 Occasional brief comments on excerpts
1.2.2 Longer development or rebuttal of ideas in excerpts
1.2.3 Contextualizing of excerpted material

2 Attribution of excerpted material:
2.1 Consistent (or nearly so)
2.2 Sporadic
2.3 Removed, or source of material obscured

3 The division and rearrangement of excerpted material

4 Length of excerpted units:
4.1 Unit size:

4.1.1 Monostichs (or largely monostichs)
4.1.2 Relatively short units
4.1.3 Inclusion of some longer units

4.2 Variation in unit size:
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4.2.1 Relatively uniform size
4 .2 .2  Substantial variation in unit size

5 Order o f excerpted units:
5.1 Apparently random sequences
5.2 Ordering o f excerpts by extrinsic characteristics:

5.2.1 Order by author/speaker
5.2.2 Chronological ordering
5.2.3 Geographical ordering

5.3 Ordering o f  excerpts by rhetorical means:
5.3.1 Clustering o f units sharing a m otif
5.3.2 Anaphoric sequences o f excerpted units
5.3.3 Alphabetic sequences o f  excerpted units
5.3.4 Formulaic sequences19
5.3.5 Parallel or antithetical pairs o f units
5.3.6 Multiple catchword associations

5.4 Ordering by logical means
5.4.1 Thematic sequences or chapters
5.4.2 Creation o f logically coherent sequence from individual units
5.4.3 Creation o f chain syllogism s or sorites from individual units

The distribution of these characteristics in the Gospel according to Philip 
and in the other collections surveyed in chapters 3 and 4 is shown in the 
table on the next page.

19 Such as lists of a given number of items, or patterned sequence of paradoxes.
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The Characteristics and Organizing Principles 
of Notebooks and Collections
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1.1.1 authored intro X X X X X X X
1.1.2 compiled intro X X
1.2.1 occ. comments ? X X X X
1.2.2 longer dev. ideas ? X X X
1.2.3 contextualizing X 1 1 X X
2.1 consistant attrib. X X X X X
2.2 sporadic attrib. X
2.3 attrib. removed X X X X
3 division and re
arrangement of units

X X X X X X

4.1.1 monostichs X X X
4.1.2 rel. short units X X X X X X X
4.1.3 longer units incl. X X X
4.2.1 rel uniform size X X X X X X X
4.2.2 substantial 
variation in size

X X X

5.1 app. random order X X X X X X X
5.2.1 order by speaker X X X
5.2.2 chronol. order X X
5.2.3 geog. order X
5.3.1 motif clusters X X X X X 7 X X
5.3.2 anaphoric seq. X X X
5.3.3 alphabetic seq. X X 2
5.3.4 rigidly patterned X X
5.2.5 parallel/anti- 

thetical pairs
X X X X 7 X

5.3.6 multiple catch
word associations

X X

5.4.1 thematic seq. X X X X X X 7 X X
5.4.2 logically coh. seq. X X X
5.4.3 sorites X X

Key: : X characteristic present ? characteristic possibly present
(1) in introductions only (2) in derived traditions only

The congruence of the Gospel according to Philip with the characteris
tics of this continuum suggests that the work is a notebook which has 
been rearranged a little, to conform to the aesthetic of an even texture
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without excessively large blocks of any one author, source or subject—a 
simple aesthetic which also controlled the organization of the epigram 
collections of Meleager and Philip, and the organization of the maxims in 
the Sentences o f Sextus. The thematic sequences probably reflect both the 
collector’s interests and the thematic coherence of his or her sources. 
Juxtapositions of conceptually analogous material were determined by 
the collector's approach to religious speculation, which will be consid
ered in the next chapter. An introduction for the whole has been carefully 
crafted, however. This, together with the dispersal throughout the first 
three quarters of the document of small amounts of material at odds with 
the Thomas tradition, constitute good evidence that some efforts were 
made to prepare the book for publication. Such a scenario would not be 
at all unusual in the second or third century, when miscellanies and 
"pseudo-notebooks" were popular, and the abrupt style of anthologies in
fluenced the way even writers of original material expressed themselves.

SOM E IMPLICATIONS OF THIS ST U D Y

The findings of this study have implications for both the interpretation of 
the Gospel according to Philip and for the understanding of the traditions 
it represents, particularly in their mutual interactions.

The importance of these findings for the interpretation of the Gospel 
according to Philip is obvious. If there was no one author, and if the ma
terials derive from multiple communities of faith, we cannot talk mean
ingfully of the document's position, its author's beliefs, or its communi
ty’s practices (although, of course, these are all possible approaches to 
material from any one source within it). Unless redactional contributions 
can be clearly identified and isolated, we cannot talk of the "redactor's 
meaning," either. Passages from specific sources should be interpreted 
(1) in relation to other passages from the same source, and (2) in relation 
to each source's wider tradition. Whenever these cannot be discerned, 
passages must be treated as isolated materials of unknown provenance, 
and interpreted accordingly.

Secondly, deciding that the Gospel according to Philip is a collection 
does not place it outside the realm of all coherence, either conceptually 
or organizationally. The organizing principles characteristic of collec
tions can involve some very substantial artistry, and have the power to 
explain and illumine some of the most characteristic passages in this 
document. Moreover, some careful conjecture about the interests and cri
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teria which guided the choice and assembly of these excerpts is also pos
sible.

Thirdly, the discovery of this particular combination of traditions in 
the Gospel according to Philip is important for the history of the rela
tions between some groups of early Christians. Within what seems to be 
a lightly edited notebook, we have substantial materials from the Thomas 
tradition, several small excerpts in which material related the 
Apocryphon o f John or the Hypostasis o f the Archons is taken over and 
given a Christian twist, and some more extended passages in a style and 
theology similar to Valentinus' fragments or the Gospel o f Truth. Further 
insight into the date of this document relative to the development of the 
traditions on which it drew will be necessary before these data can be 
fully utilized, but documentary evidence of the confluence of these three 
traditions should be of considerable interest to investigators of all three.



CHAPTER ELEVEN

ON STUDYING A SOURCEBOOK FOR SPECULATION

There is a tension inherent in the position presented in this volume. A 
sourcebook for speculation such as the Gospel according to Philip offers 
a strong invitation to speculate, to attempt to trace the possible con
nections between the diverse materials contained in it. Its materials were 
chosen both for the individual merits of each excerpt and for their mutual 
relevance (or possible relevance). Its redaction, though light, strove to 
create provocative juxtapositions of these excerpts. The "pre
constrained" nature of the borrowed imagery creates a web of apparent 
inter-relationship and cross-reference between and among its 
components. Moreover, the excerpts included in the Gospel according to 
Philip were chosen for their potential to shed light on some specific 
questions, or at least to help focus those questions. To refuse to speculate 
is to distance one's self from the collector's interests, and to decline the 
invitation of the redactor.1

One may, of course, accept the invitation: but then, for the time being, 
one has become a gnostic speculator, albeit belated. Since sympathy 
tends to foster insight, this might be worthwhile to the scholar. But if the 
document is a sourcebook of provocative materials from which to specu
late, rather than the shattered remains of a system bom of accomplished 
speculation, we should take pains to be clear when we are studying the 
document and when we are, as it were, its dinner guests.

The connections to which these combinations of material seem to 
point are not made explicit in the work. It is inherently unlikely that 
anyone now living, turned loose on the same set of provocative but 
disparate texts as a second or third century gnostic Christian, would make 
from them the same synthesis, however great their sympathy. It is 
unlikely that any two gnostic Christians from those times would do so! 
The variety of scholarly interpretations of this text testifies that there are 
multiple configurations of its elements possible (as does the difficulty in 
making any more incisive critique of many of them than "plausible, but

11 do not mean to imply that they were, or were not, the same person: I am 
concerned here only with distinguishable functions.
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not compelling"). In any case, there is no evidence that the 
collector/redactor of this material ever made any synthesis from it.

Historical understanding is perhaps doomed always to be anachronis
tic, a hybrid between one time's sensibilities and another's. But to pursue 
it at all means to attempt to minimize and transcend this doom, at least 
when we can see a way to do so. If the Gospel according to Philip is a 
collection, a speculator's sourcebook, it would be desirable to find a way 
to glean from the text the collector's questions and interests, without 
extrapolating the answers to which he or she might have come.

The evidence surveyed in this volume suggests that, like the Excerpta 
ex Theodoto in several respects, the Gospel according to Philip is an as
semblage of materials from multiple sources. One major difference is 
that the Gospel according to Philip has been edited in accordance with 
some of the principles which were common to published collections of 
excerpts in late antiquity. A more important difference between the two 
documents, however, lies in their attitudes toward the material included. 
Clement mostly excerpted material with which he disagreed, and which 
he intended to refute, as his interspersed comments make clear. A smaller 
amount of Clement's material, on the other hand, seems to have been 
collected with the intention of borrowing or adapting it to his own 
thought, perhaps the better to persuade those familiar with gnostic ideas 
The collector of the Gospel according to Philip, in contrast, seems to 
have had little or no interest in refuting the material collected: while he 
or she could hardly have agreed with every opinion expressed, each ex
cerpt seems to have been selected for its positive value. (A few excerpts 
are, themselves, controversial in nature: see, for example, 55.23-36, or
56.15-57.22.)

The apparent lack of interest in controversial issues is a clue that the 
center of our collector's interest lay elsewhere. Controversies such as 
those behind the use or non-use of sectarian labels like "Christian," 
"Hebrew," "apostolic," "perfect," and the like seem to have been of very 
little interest. Our collector was eclectic in the materials chosen for in
clusion.

Themes and concerns which appear repeatedly, especially in materials 
derived from disparate contexts, form the evidence for the collector's in
terests. The Gospel according to Philip may, of course, also contain other 
redactorial contributions such as comments and revisions, but we would 
need to find a way to distinguish them in order to talk meaningfully 
about the redactor's point of view.
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The collector's interests, so far as I can discern them, seem to lie with 
large patterns of thought, meta-patterns by which possibilities and con
stellations of possibilities can be organized. Most previous analyses of 
"Philip's" ideas can be re-read, mutatis mutandis, as pointing to the col
lector's interests. Rather than survey these opinions, I will try to add what 
I can to them.

What follows is surely conjectural—even speculative—but I have 
tried to speculate about the document as we have it and its possible func
tions, rather than about systems which might be made from it. I have 
tried to speculate as an historian, within the understanding of the Gospel 
according to Philip developed here.

The document is a tinker's collection of odds and ends, an assortment 
of texts that might come in handy in gnostic bricolage. That is, it is 
composed of passages provocative of new insights and approaches, raw 
materials for possible syntheses. Nevertheless, it is not an undiscriminat
ing collection of junk: its materials are ones which might come in handy 
for a very specific task.

The collector of the Gospel according to Philip assembled a great deal 
of material which dealt with, or could be read as dealing with, a particu
lar set of themes, often by means of dichotomies. These dichotomies are 
not especially unusual in themselves. The connecting themes were not 
always even present in the passages, as they occurred in their original 
contexts. They seem to have been chosen for their capacity to allow a 
certain set of concerns to be read into them; a few already expressed 
these concerns, but most did not.

The gathering together of these passages formed a new context, how
ever, in which passages could reverberate off each other. Interests and 
questions from material derived from one source could easily be read 
into material from another. Some redactional juxtapositions actively 
encourage new readings. That is, the assembly of such a collection 
makes—almost forces—a somewhat violent re-reading of its component 
excerpts.

Placed together like this, very many passages in the Gospel according 
to Philip can be read as circling around the theme of modes of existence. 
In good gnostic fashion, these are reflections of each other on different 
levels; by assembling them, our collector was toying With the possibility 
that they could interpret each other.

Two pairs of antitheses lie close to the heart of the cluster: true 
God/inferior Demiurge, and procreating/creating. Begetting or emanating
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(or something like them) is the proper action of the true God; a technical, 
approximate, and lifeless making is the proper action of the inferior 
Demiurge. From there, chains of analogy run out to many other 
dichotomies (some of them originally innocent of such concerns).

The collector who produced the Gospel according to Philip seems to 
have been absorbed with the idea of emanation. This is no surprise: the 
intricate systems of archons emanating from each other was the feature 
most apparent to the ancient Christian opponents of gnosticisms, and is 
extremely conspicuous in a number of the Nag Hammadi texts. It is, 
moreover, present in middle Platonist thought, and central to Plotinus' 
schema. It was "in the air" in the second and third centuries.

Gnostics have been stereotyped as an anti-cosmic lot, denying good
ness to the visible world and to its creator. While this stereotype contains 
a great deal of truth, it is not entirely and universally just, of course. The 
conceptual grounding of this anti-cosmic mind set was one which was 
susceptible of more benign interpretations as well. Rather than being 
founded on a radical dualism of opposed powers, several gnostic systems 
proposed a series of emanations from the high God to successively lower 
entities, until at some number of removes, something went wrong with 
the process of emanation itself. Attenuation somehow ended in 
distortion, perversion—and a world of trouble followed. The key ques
tions on which systems of this type meditate are: what, exactly, went 
wrong? how actively malevolent is the result? and, how can such a 
breech be healed?

More originally and perhaps more daringly, our collector has also as
sembled materials which reflect on the processes of pure and flawed em
anation as human possibilities. Again, this is not unusual. The image of 
sexual reproduction pervades the mythology of many gnostic systems. 
Aeons appear as syzygies on each level of being, up to (and sometimes 
including) the high God. Other modes of production are not encountered 
until the catastrophic events leading to the world outside the pleroma. It 
is a truism that, in gnostic mythologies, activities depicted in the pleroma 
point, at least in part, to possibilities open to human nature and human 
choice. It was never very clear what all this pleromatic reproductive 
activity meant for human life, however. Ancient rumors of extremes of 
both ascetic and libertine attitudes toward sexuality in gnostic groups 
reflect this unclarity as one shared by ancient observers of gnostic 
phenomena, and probably by gnostic thinkers and communities them
selves.
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The distinction between creation and procreation, between Artisan- 
artifact and Parent-offspring, is central to many passages in the Gospel 
according to Philip. It differentiates the Demiurge from God, and also 
differentiates between the earthly and heavenly modes of human 
existence. Not only are the origins of different sorts of humans traced to 
these different modes of "making," but these modes of activity are 
operative in present human life.

These questions can be read through much of the Gospel according to 
Philip—again, with violence to the original contexts of at least some of 
these excerpts, but such is the price of speculative collecting and 
recombinant mythography. Their relevance to the Gospel according to 
Philip is not that they are generally gnostic questions, much less my own, 
but that they seem to be the level of abstraction at which the document's 
disparate contents intersect with greatest density.

The collector of the Gospel according to Philip sought to address two 
interrelated problems—the origin and nature of evil in the world, and the 
nature of the highest possibilities open to human beings—by means of 
the single paradigm of emanation. There is no answer put forward: just 
excerpts which help focus the question or offer splinters of insight. 
Nevertheless, most of the "odds and ends" assembled in this curious text 
can be seen as texts which show some promise of coming in handy for 
the illumination of these problems by means of some aspect or analog of 
the chosen paradigm. Not infrequently, this criterion seems to have re
laxed, allowing in some other striking passages of marginal relevance to 
these issues: but who can predict what might come in handy to a tinker?

Somewhat like Aulus Gellius, or the elder Pliny, it seems that our 
collector jotted down and kept these notes as an aid to memory, creating 
a storehouse of material from which he or she could conveniently draw— 
except, a hedgehog to Pliny's or Gellius' fox, our collector sought not to 
know many things, but one big thing.
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insight, 118, 122, 130 
Instruction of Amenope, 80 
Instruction of Ankhsheshonqy, 81-84, 

86-87, 245 
Instruction of Any, 80 
Instruction of Papyrus Insinger, 84- 

87

Instruction of Ptahhotep, 80 
instructions (as genre), 78, 80 
intellectual context, 117 
intercourse and identity, 200 
interlocking key words, 83 
interpersonal morality, 185, 200 
intertextuality, 130, 131 
interweaving of disparate materials, 

110
interweaving of multiple allusions 

and references, 197 
introduction by the collector, 75 
introductions, 96 
introductory formulae, 167 
introductory sequence, 22, 35, 39, 

114, 116
invocation over water, 208 
Irenaeus, 8, 118-124, 127, 156, 163, 

187, 189, 191, 195 
irony, 153
Isenberg, Wesley William, 32-35, 112, 

114, 251

Janssens, Yvonne, 57 
Jerome, 104
Jesus as heavenly bridegroom, 217 
"Jesus" as "ransom" (CtUT€), 164 
Jesus, actions of, 167 
Jesus, sayings of, 153, 163, 166, 167, 

182, 184, 186, 214, 250 
Jews, 146, 151, 182 
John (gospel), 8 163, 166 
John the Baptist, 166, 184 
Jonas, Hans, 189 
Joseph the carpenter, 153 
juxtapositions, 86, 137, 242, 257, 259

Kasser, Rodolphe, 5, 11, 40, 44 
"key" for understanding, 17, 46, 49, 

84
kinship, connaturality, 170 
Kirk, G. S., 127 
kiss, 156
knowledge. See gnosis.
Koester, Helmut, 8 
Kiichler, Max, 78
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Labib, Pahor, 5, 20
lack of gnosis, 186, 189, 196
lacunae, reconstruction of, 23, 25
language, 170, 172, 231, 246
language, heavenly, 231
large unbroken block excerpts, 104
Law, 227
laying on of hands, 219 
Layton, Bentley, 1, 5, 6, 51-52, 148, 

157, 160, 181, 192, 206 
length of units, 74, 75, 77 
Leontius of Byzantium. See pseudo- 

Leontius.
Lévi-Strauss, Claude, 127-130 
Leviticus, 152 
Lewis, Naphtali, 65 
lexicon, 5 
libertine groups, 9
Lichtheim, Miriam, 75-76, 78, 81, 

245
life (as uniting theme), 50, 51 
lifting up, 195 
light, reception of, 180 
limitations of language, 231 
links between speakers, 99 
literary dependence, 206, 215 
literary experiment, 46, 48 
literary "frame," 115 
liturgical phraseology, 207 
logic, use in assembled sequences, 83, 

111, 114
logical connectives, 28-29, 84, 110
logoi sophon, 78
logos, 166, 186, 193
longer rhetorical units, 184-185, 251
lost order, 17, 32
love and gnosis, 177, 185
Lucian, 162

macarism, 46, 157, 186, 194, 199 
Manichaean groups, 10 
Marache, René, 74 
Marcellus of Ancyra, 6 
Marcosian groups, 8 
Mark (gospel), 152

marriage, 57, 216-218. See also 
bridal chamber.

Martial, 64
Mary, 150, 151, 154, 175, 226 
Matthew (gospel), 15, 105, 166 
Maximus Planudes, 87 
Meleager's Garland 249 
Meleager, 87, 251 
memoranda, 68, 69 
Menander, 77
Ménard, Jacques E., 23-24, 53, 158, 

165, 207
Messias, 153, 163 
methodology, 18-19, 137-145 
middle Platonism, 260 
misappropriation of terms, 148 
miscellanies, 115, 255 
misguided contemplation, 198 
Mishnah, 98
modeling from clay, 228
modes of creation or emanation, 201
monostichs, 78, 81, 87, 104, 114, 251
moral exhortation, 185
Moraldi, Luigi, 55
morphology, 5
mortification of the flesh, 177 
mosaic, 121-122, 127 
mother, 150, 175, 228 
motif clusters, 90-91, 93, 114, 116, 

246-250
multiple author collections, 88, 98, 

115
multiple catch word associations, 87, 

242, 244
multiplicity as means to truth 231 
mystery-teachers, 190 
m y t h o lo g ic a l  c a s t in g  o f

philosophical points, 172 
mythological motifs, 230-231 
mythological thinking, 126-128 
m y th o lo g y  in lite ra te  and

cosmopolitan context, 124, 128 
mythology in preliterate settings, 124 
mythology, 123, 124, 125 
mythology, discredited, 120 
myths, adaptation of, 126
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Nag Hammadi collection, 3, 6, 9, 28, 
146

name of power, 148, 151 
Nardi, Carlo, 102-103 
narrative frame,43, 81, 86, 115 
narratives, 96 
Nasoraean, 153, 163 
natures, doctrine of, 176 
Nautin, Pierre, 100, 101 
Nazara (as "truth"), 164 
Nazarene, 160, 163 
nephilim, 228 
Neusner, Jacob, 98 
non-canonical sources, 28, 45 
non-Valentinian sources, 53, 57 
Norea, 175, 226
note-taking in antiquity, 64, 103 
notebook, 115, 252, 254 
notes for limited circulation, 115 
number (of items in a list) as motif,

98

obscurantist redaction, 17, 32 
offspring, 230 
oil, 222 
ointment, 185
omission of attribution, 114 
omission of transitional material, 102 
om ission/revision of ideologically  

offensive material, 114 
opposites, 230 
oral traditions, 45
organization by broad category, 89, 

90-91
organization by numerical groups,

99
organization by speaker/author, 115 
organization, cryptic, 30 
organized by speaker, 98 
Origen, 104 
original contexts, 261 
orthography, 5, 147 
over-evaluations of baptism, 222

P. Carlsberg II 85

P. Carlsberg III 85 
P. Oxy. 3724, 67 
Pagels, Elaine, 57 
paired oppositions, 245 
pairings of monostichs, 81, 86 
pairs of opposites, 244 
Palatine Anthology, 87, 88 
Panarion (of Epiphanius), 9 
papyrus, 64, 65 
parabolic reflection, 201 
paradise, 27
paradoxical statements, 139 
parallel grouping, 96, 111, 116, 248 
parchment, 64, 65, 66 
Parent-offspring, 261 
paronomasia, 39, 160, 165 
Parrot, Douglas, 5 
patterns of usage, 138, 141 
Pearson, Birger, 5
perfect (initiatory sense), 156-157, 

182
perfect (moral sense), 155, 157, 183 
perfect light, 188 
perfume and wine, 200 
perfume, 185, 197 
periphrastic exegesis, 107 
Pettazzoni, Raffaele, 125 
pharisatha, 161
Philip (of Cos, the collector of 

epigrams), 87, 92
Philip (the apostle), 9, 10 witnesses to 

a gospel associated with, 8, 10, 87, 
153

Philo Judaeus, 6, 123 
Philodemus, 67 
Photius, 94, 101 
Pirqe 'Abot. 93, 98-99 
Pistis Sophia , 9, 10 
Platonism, middle, 6 
pleroma, 260
pleromatic Human Being, 156 
Pliny, the elder, 62, 64, 70 76, 240, 

261
Plotinus, 6, 260
Plutarch of Chaeronea 93-98, 162 
Plutarch's Lives, 96
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Plutarch's Sayings of Kings and 
Commanders, 97 

Plutarch's Sayings of Romans, 97 
Plutarch's Sayings o f Spartan  

Women, 97
Plutarch's Sayings of Spartans, 97 
Plutarch's Virtues of Women, 95, 96 
Polyaenus, 96
Porphyry's Letter to Marcella, 106, 

109
Porphyry's Sentences, 77 
Porphyry, 107, 112, 115 
p ost-resu rrection  d ia logu e (as 

source), 32
powers, 169, 170, 173-174, 246, 
prayer over pre-baptismal oil, 210 
prayers over initiand, 212 
"pre-constrained" elements, 129, 137, 

257
preference for short units, 116 
primordial unity of the sexes, 176, 

217
private notebooks, 68, 75-76 
private use, 61, 115 
pro-apostolic statements, 221-222 
Proba, Faltonia Betitia, 122 
procreation, 230, 259-260 
proems, 78, 87-88, 92-93. See also 

introductions, 
proof text, 197 
"proto-orthodox," 222 
Proverbs, 81, 105
pseudepigraphic collections, 61, 77 
pseudo-Leontius (of Byzantium), 10 
pseudo-notebooks, 75, 255 
pseudo-passive (in Coptic), 34 
Ptolemaean allegory, 197 
Ptolemaic Valentinianism, 175 
Ptolemy, 8, 108, 121, 130, 156, 
publication (of Gos. Phil.), 10, 52-53 
publication, 68, 75, 76 
publication, inadvertent, 69 
Publilius Syrus, 77 
pugillares membranei, 63-65 
Pythagorean collections 106-107, 

112, 115

quantification as an aid to judgement, 
142

Quintillian, 66
quotations and allusions, 144, 184, 

207, 234
random sequencing, 18, 20, 22, 29, 

40
ransom, redemption, 7, 164, 178, 

175, 180, 183, 188, 190 
reading, conditions of, 60-62, 67, 70 
realized eschatology, 202 
rebirth and resurrection, 215 
rebuttal of excerpted material ,104 
recombinant mythography, 117-131, 

261
recurrent themes, 18, 22, 32, 109, 

257-260
redaction, 18, 240, 255-257. 
redactional seam, 247 
reflection or fruit of gnosis, 198 
rejection of marriage, 217 
relationship to God imaged as sexual 

fidelity, 200 
relationship, 177 
removal of attributions, 116 
repeated word linkage, 82-83, 114, 

241-246
repeating formulaic arrangement of 

elements, 86-87, 115 
representations, 202 
reproduction, 228 
restriction of material by form 98 
resurrection 180, 232 
Revelation, 207
reverse allegorization, 184, 196 
revision, provisions for, 66 
revisionists retellings of the creation 

story, 234
Rewolinski, Edward Thomas, 46 
rewriting of collected materials, 40, 

115
rhetorical strategies, 143, 204, 241 
Richard, Marcel, 61 
ritual elem ents in an initiatory 

sequence, 180 
robbers, 170
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Roberts, Colin H., 64-65 
Rochais, Henri-Marie, 61 
Romans, 105 
Rudolph, Kurt, 55 
Rufinus, 104, 109 
rulers, 169, 172, 174, 231

sacramental catechesis, as source, 32, 
42, 178

sacramental catena (pp. 67-68), 208, 
212, 213, 250

sacramental exemplarism, 208-218 
sacramental functioning, 7, 234 
sacramental practice, 7, 11 
sacramental references, distribution, 

177-179, 182, 184, 213 
sacramental terminology, non-ritual 

usages, 178, 181 
sacred writings, 120 
Sagnard, F., 103
Sahidic dialect, 5; standardization of, 

6
salvation (as uniting theme), 30 
salvation through gnosis, 187 
Samaritan (story from Luke), 185, 

197
Sayings Source ("Q"), 8 
sayings collections, 97 
Schenke, Hans-Martin, 1, 20-21, 25, 

52-53, 206 
school readers, 61 
scribal handling of monostichs, 84 
scribal hands, 3-4 
scribal notations, 9, 67-68 
scriptoria, 4 
scroll, 60, 62-64 
seclusion of women, 201 
sectarian affiliations, 6, 28 See also 

Valentinian movements, Thomas 
Christianity.

sectarian jargon, 9, 22, 27, 56, 121, 
137, 140, 146, 184, 258 

Segelberg, Eric, 21, 158 
Semitic etymologies, 182, 221 
Semitic languages, 39, 158, 160 
Semitic milieu, 165

Sentences of Sextus, 3, 75, 104, 109, 
114, 241, 240, 246, 249, 251, 255 

Sentences o f Sextus, Christian  
redactor 107, 110

Sentences o f  Sextus , derived  
traditions 106

sequential connections, 18, 19, 22-23, 
25

sermon, 188
sermon-notes, 49
sermons, as source, 51
servanthood,, 186
"Sethian" traditions, 222, 230
sexual desire, 217
sexual fidelity, 177
sexual reproduction, 260
sexuality as alien to chosen, 217
sexuality, rationales against, 217
Sfameni Gasparro, Giulia, 56
shifts in style, 138
short units, 18, 19
Sider, David, 68
Siker, Jeffrey, 56
Sinaiticus, 147
single author epigram collections, 88 
Sixtus (= Xystus), 104 
Skeat, T. C., 64-65 
slave, 148
so c ia l co n tex t (o f  g n o stic  

speculation), 130 
social setting, 78 
Sopater, 94
Sophia, 7, 39, 150, 152, 154, 160, 

183, 226-227, 229,-230, 234 
sorites (chain syllogism), 82, 87, 110, 

114-115, 241, 246
source analysis o f Excerpta ex 

Theodoto, 103 
source analysis, 11, 137 
sourcebook for speculation 257 
sources (o f Gos. Phil.),  non- 

canonical,' 120
speakers of sayings linked, 98
speculation, 117, 130
spiraling structure, 22-24, 50, 55, 60
"spirit” epicleses, 209
spiritual correlative of marriage, 217
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spiritual growth, 177 
spiritual parenthood, 177 
spiritual purity, 168, 177, 198 
Stadter, Philip, 96 
Standaert, Benoit, 192 
Stobaeus, Johannes, 48, 106 
Stoic materialism in E xcerpta ex 

Theodoto, 103
stories recited at prescribed times, 

125
stories told only by authorized 

persons, 125
strength o f hypotheses, 139-145 
S tro m a te is  (as title), 73. See also  

Clement of Alexandria. 
Stroud,William, 44-45 
structuralism, 127 
Strutwolf, Holger, 58, 192 
style, 11, 35
stylistic differences 143, 251 
Subakhmimic dialect, 5; crypto- 

Subakhmimic, 5 
succession of anointing, 221 
Suda, 94 
Suetonius, 147 
Suggs, M. J., 8
symbolic system (of Gos. P hil), 55 
synonymous predicates, 248 
synoptic gospels, 8 
synoptic problem, 112 
syntax, 5
synthesis of multiple earlier traditions 

205
Syria, 87
Syria, Roman provinces bearing 

name, 162
Syriac language, 159,.161-162 
Syrian initiation rites, 233-234 
Syrian provenance, 56, 158, 165 
systems, 117, 118, 120, 121, 124, 130 
syzygies, 260

tablets, unwaxed, 65 
tablets, waxed, 63-66 
Temple, 181 
Tertullian, 204

Testimony o f Truth, 7, 146 
thematic arrangement, 10, 17, 24, 30- 

32, 46, 75, 86-87, 92-93, 98-99, 
110, 112, 116, 250-251, 255, 259 

Theodotus, 99, 103, 130 
theological terminology, 231 
theology, 11, 27, 30-32, 53 
Thomas (the Contender), Book o f  

169, 217, 225
Thomas tradition, 206-225, 215, 218, 

221, 230, 233-235, 251, 255, 256 
Thunder, Perfect Mind, 139 
Timotheus of Constantinople, 10 
title (of Gos. P hil), 8, 9 
transform ation o f  sacram ental 

imagery, 185
Trautmann,Catherine, 55, 182 
"tree of gnosis," 169, 188 
trickster figure, 124, 230-231 
Trinity, in Valentinus, 120 
Tripp, David, 49-51 
Tyre, 87

unattributed sayings, 99 
unclean spirits, 169, 171-172 
union with angels, 7 
unity (of Gos. P hil), 11, 18, 36 
unity of the sexes, 169 
unpolluted marriage, 201 
"untrae/true," 165

Valentinian "formula" or "slogan," 
189

Valentinian material, 27, 58, 235, 
246, 251

Valentinian movement, 1, 7, 52, 185, 
191, 205, 218, 222, 230, 234 

Valentinian source(s), 46, 53, 57-58 
Valentinus, 120, 123, 156, 175, 187, 

192-193, 205, 232 
Valentinus, fragments, 6, 8, 120, 256 
van Baaren, Th. P., 126 
van Haelst, Joseph, 64-65 
variety (as ordering principle), 74, 

91, 93
Virginilan cento, 122 
Volten, Aksel, 85
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water bath, 219, 221, 222, 234 
Wilken, Robert L., 109 
Wilson, R. McL., 21-22, 23, 40 
wine and ointment, 197

wisdom, 152, 241 
women's lore, 124 
writing, conditions of, 19, 62-68, 73 
writing, ephemeral, 64-68

wine, 185
Wisdom of Ahiqar, 81

Xenophon, 162 
Xystus II, 104
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