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ARSTRACT
SYNOPSIS OF DISSERTATION.

This series of interconnected studies in the ritual
practice of the groups associated with the early
Christian movement which are now usually now described
as 'Gnostic', is a modest essay towards a survey of
the subject, last undertaken by Bousset in 1907 and

Fendt in 1922.

Of the three main groups of sects wpich became
distinguishable during the investigation, these studies
are concerned with two:- those here designated 'Cults
of Power', and those showing signs of having their
origin in the separation of church from synagogue.

A consideration of the third group, here entitled 'The
Gentile Counter=-Churches', is omitted, to keep this
dissertation within manageable compass; it would have
been comparatively brief, because of the paucity of
evidence., At the outset, it had been expected that
general characterizations would be possible. However,
the repeated discovery that the expectation of unifying
characteristics, or even of some sort of underlying
unitive rite, was not substantiated by the material,

made it necessary to revert to a detailed survey of
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each detectable ritual association on its own, with
the minimum recourse to evidence from other contexts,

except to note the clearest parallels and probable

borrowings.

Chapter One lists the questions asked; surveys the
present literature and the sources (both patristic
and sectarian); lists and classifies the sects to be

examined; and discusses method.

Chapter Two examines the 'Cults of Power', after
a definition of that term and a characterization of
such culté, past and present. The topics are:- Simon
Magus; Menander; Satornil; Cerdo; the Carpocratians;
Marcus and the Marcosians; and Elchasai. In the course
of this chapter, in connection with Marcus, a major

suggestion is made as to the original order of

Adversus Haereses I, which affects all presentations

of Valentinian liturgy, and hence of all 'Gnostic'

worship in general.

Chapter Three argues ;hé;‘a degree of liturgical
/
continuity, combining baptismal devotion with 'Ascent-
of-the=-Soul' Ritdal, can be traced through the users

of the Gosp of Thomas, the Peratae, the Naassenes/
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Chapter Three argues that a degree of liturgical
continuity, combining a baptismal devotion with
'Ascent'~-ritual, can be traced through the users of

the Gospel of Thomas, the Peratae, the Naassenes/Ophites,

Justin the Gnostic and the 'Phibionites' of Epiphanius,
and certain Jewish-Christians who claimed a 'James'-
tradition. (Apparently cognate groups, the users of
Apokryphon of John and of the Petrine apocrypha

from Nag Hammadi, offer insufficient liturgical data

to be incorporated here). It is argued that this complex
of sects derives from the chaos of the separation of

Christianity from Judaism.
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CHAPTER ONE __ INTRODUCTION

SUBJECT, SOURCES, METHODS,

1 Subject
The title of this investigation indicates the subject:

Worship in Second - Century Gnosticism - Studies in the Ritual

Life of some Edrly Christian Minorities.

a) "Rityal Life"

This investigation is a liturgical study, not an exercise in
the history of ideas (although the insights of that discipline are
respected and invokad); it is an attempt to detect and describe
ritual life, things doné in ritual settings and for ritual purposes,
an attempt to appreciate what participation in thase acts felt like,
and (where evidence is available) what the participants intended to
achieve by them., The profegsed theology of the actors is not the
only, nor indeed always a reliable, guide to the intentions and
sensations and relationships of the actors; indeed, prectice and
consﬁioua affirmation were not ?lways in step in the Great Church,
and such inconsistencies are even less surprising when they occur

in groups that are marginal, dissident, reforming or threatened.

b)  “Gnostics"

Since this study is not one of the history of "ideas, it is
not an investigation of the nature of "Gnosticism", Indeed, as the
work has progressed, the concept of a single entity of "Gnosticism"
has proved less and less helpful although it has not been necessary
to adopt the severely negative judgement of Morton Smith that the
entire concept is a mischievous academic fiction,

1 cf Mendelson 1967, Green 1977. 2 cf Keifer 1977
3 see !orton Smith 1981
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There were, after all, certainly a number of groups who
explicity and deliberately called themselves Rw‘ﬁﬂﬂ, "Men of
Insight": the followers of Karpokrates, the Naassenes, the "followers
of Prodikos", the so-called "Phibionites" and "Archontics", Some of
the features of the life and thought of these groups appear also in
others, and there does emerge from the chaos of second-century
Christianity an amorphous but distinguishable bundle of tendencies
that is justifiably studied, for some purposeaﬂals a unity, But it
is saying far too much to speak of a "Gnostic religion", as is done for
example by Hans Jonas én recent timaéfslnd by Bousset, Anz and so many
others in former days. Such a view = all too convenient for polemical
purposes - is dangerously misleading, for it encourages a policy of
basing calculations of historical probability upon a priori

disgnised s

assumptions which are seelitydefinitions., It is not necessary to be

a specialist in philosophy to see a crucial distinction between the
synthetic and the analytic., Ffor example: the 1nterpratat%gg of
Pliny's evidence in Ep X 96 (97) is not helped by suggesting that the
Christians of Amastris or Sinope could not have sincerely given up
Christian practice because they were Gnostics; who by definition

were indisposed to court martyrdom, or they must have been Catholics

because they did court martyrdom which Gnostics by definition did

not do!

It is perhaps bsst to work with a description (rather than a
definition) of Gnosticism as a variable conglomeration of spiritual
aims - a quest for peace through understanding, through speculation,

through withdrawel, through mastery, through mysticism, by affirmation

k., as in Brox 1966, Casey 1936, Wilson 1958
5 Jonas, Gnostic Religion 1963, ( Bousset 1907,
Anz 1897 7 Bauer (4.) 1972, 90-1
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of the subjective; a variable combination ofreligious methods -

my th-making, myth-mending, myth-reinterpretation, prayer, abstentation
from prayer, re-interpretation or elaboration or rejection of
sacraments and symbolic actions, intense individuslism, intense
minority collectivism; and tendancy to value a number of common

(8) 9
mythical forms: the Humiliated Lady, the Returin of the Wanderer} )

(10)
the Ascent of the Soul with its pass-words and so on.

Another danger of working with an elaborate definition of a
"Gnostic religion" is that attention comes inevitably to be @rawn too
exclusively to philosophical systems, whereas on elementary historical
grounds, far greater influence is to be expected of systems of be-

haviour, and especially ritual behaviour, Such a method is not

1
indifferent to theology; but, in the words of Francis Crawford Burkitg

"Hymns may lie behind theology, as well as theology behind hymns".

c) "Minorities"

The groups whose practices are under consideration were in
most cases sectsdeservedly so entitled(12),f0110w8r8 of a specified
leader, but this is not the case with all of them, and the role of
thepeader differs significantly from one example to another., Despite
evaery methodological effort, "sect" cannot be freed from pejorative
overtones and, although the investigator too cannot disguise un=-

at many

favourable judgements em-may places, historical method is subtly

compromised by building such adverse judgements into the definition

of the task,

& Kramer 1950/1 9 cf Kaster, 1970, ch.24 (Sinuhe)
10 Bousset, Himmelsreise 11 Church and gnosis 1932
12 c¢f Shorter Oxford English Dictionary “1947 II1,1827 (defn 3)

)
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Like "sect", "cult" is cgrrently being used in sociology(13) to
denote a particular style of group life, and especially a distinct
phase of group development, In a theological discipline, "cult" is
best used of a particular direction of worship, to a divinity, or to
a saint, etc., which may take place at very different social levels and
in widely varying communal styles, Some of the groups to be noticed
here defined themselves as cult-associations (? marcus, Peratas,)
but this is not apt to all, and where the classification is applied

from outside (Ophites) it is badly misleading.

"Heresies", as being "associations with divisive and arbitary
opinions", could in most cases have been applied; but this too suffers
from the disadvantage of pejorative meaning, and is also inept as
prejudicing sympathetic insight into the self-perception of the groups
studied, some of whom felt themselves to be the norm for the
Christian world, (the users of the Gospel of Thomas, and also those of

the "Gospel of Philip", are examples).

It might be objected that "minorities", too, is prejudical,
especially if the suggestion of Bauer(14) that in the earliest Church
no majority orthodoxy can be assumed, is accepted or held to be
probable. Even if Bauer was correct, however, the circumstances
which his theory was designed to depreciate nonetheless finally pre-—
vailed - the dominance of a doctrinal orthodoxy beside which other
views, however loudly they dismissed the majority as "katholikoi',

(15)

common-or-garden Christians’, were and remained minorities. Quite

apart from the questions of minorities and pajorities (and in the

134allis 1975, ch 1 14 Bauer (W) 1972, ch 5, 10
15 Irenaeus, AH, ILI.xv.2 (II,79 Harvey)
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present state of ouy_knowledge of second-century Christianity,
there are many times and areas where such questions are unanswerable),

the issue of orthodoxy is not an anachronism at this period, even

although there may be no standard or majority convention to appeal

to, no element of "Securus judicat orbis terrarum" - to say nothing

of "Roma Locula, causa finita est"!

The Acts (see especially xxi. 20 = 29) is at least in part
directed to the issues of:principle bitterly contand??agy Jewish
Christians of differing views and Gentile Christians; and in Paul's
speach at Miletus (xx 17 = 38) to the presbyter-bishops of the
Ephesian Church the apostle is depicted as foggaeing - of courses,
with the wisdom of hind-sight = the incursions of "savage wolves"
(29), presumably bearers of alien pagan influences, and the emergence
“"gven from your own body" of "men who will distort the truth to |
induce the disciples to break sway and follow them" (30, NEB). The
preoccupation of the Pauline letters with issues demanding the
relation of the Gentile Christians t& Israel nﬂ;:;:no demonstration,

but other doctrinal controversies are also at lest making their

début(17) The fourth Gospel's bitter tone in reference to "the Jews"

urgently needs explanation; and if addition to the shame and
resentment provoked in a Christian Jew by the failure of so many of
his people to receive Jesus as Messiah (and also perhaps the irritation

of a Galilean with "men of Judah"?) a feference to Jewish Christians
(Lf. In vi, 59 = 71) may be a secondary or even a primary thame£1a)
JO‘\annl"‘e (19)

In another Jehmanmtme writing, I John, if Konrad Weiss is correct,

it is possible to detect an early phase in the distinction of a

16 van Unnik 1967 17 Schmithals 1956 18 Cumi
< Cur
19 Weiss 1967 7 Hng 1989
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normative from misleading versions of the Christian proclamation,
In this last case, the pastoral method apparently adopted, of
‘ sharing the language of novel theories to facilitate a fruitful
dialogue, is in marked contrast to the all-absorbing political
motivation posited by Bauar(?ﬂ) In one respect, Bauer's criticism of
an unquestioning asceptance by historians of the hereseologists'
terminology did not go ‘ar enough: weight must be given to the

observation of N.A. Dah1(21) that anti-heretical polemic was itself

one of the factors that created heresy.

The contention of Bauer, as modified by H.E.W. Turnsrgzz) that
issues of orthodoxy were not as first so clearly discernible or
determinable as they come to be in the light of experience, and that
there was for "a long time" a penumbra of undefined matters around
the central core of Christian teachings, has much to commend it. It
illustrates, and is in some measure confirmed by, the developing
concept of "heresy" (to speak anachronistically) in the Pastoral
Elpistlea.(zs) In II Tim,, the doctrinal danger is perceived as a
preoccupation "with foolish and:ignorant speculations", }uap;S “d:
;ﬂdtéecrgg ZﬁTﬂsets (ii 22), which lead to quarrels, distract the
mind from moral concentration, and expose people fascinated by them
to exploitation (ii, 23 - iii. 7); the way of orthodoxy is to avoid
subtleties and keep to basic matters. In Titus, doctrinal danger
is created by men "‘P‘“’X"“’Tﬂ loySaikels f“/’eﬂs (i.14), a
description entirely apt to the content of such works as Hypostasis

of the Archons and other documents produced by the chaos of the

separation of Christianity from Judaism. Finally, with I_Tim,

20 Bauer (%) 1972, ch.10 21 Dahl 196§
22 Turner (H.R.W.) Pattern of Christian Truth 1954
23 assuming the order posited by Falconer 1937
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heterodoxy has grown into a complex of “Subversive doctrines", with
different encratite systems of ethics, and questioning of the goodness
of creation (iv. 1 - 5). By observing this development, I have been
led to the classification of Christian minorities which provides the

structure of thg presentation,

d) "Early Christian"

No attempt is made here to determine whether or not any
specified group was "Christian", except in so far as it belongs or
does not belong within the framework of Christian history. Simon
Magus (for example) was denied by Justin Martyr the name of Christian;
yet he received Christian baptism, belonged to a Christian fsllowship
and shared its worship. No doubt the condemnation of Peter warns
him (and informs us) that Simon's understanding of religion is utterly
inadequate to comprehend the Christian faith, and it is hardly
possible to ask if Simon could at any time of his life have answered
us if we were to question him as to his being a Christian; yet he and
his reputation have affected Christian History, and his story is part
of the Christian family lore, for good or ill . The case of Marcus
isa littledifferent: it will be shown that the proper milieu of his
"sacrament" is Hellenistic magic, and that his use of Christian rites
and words is hardly at all informed by Christian belief; but what is
known of him concerns an event in a Christian Church's worship life,

and he too must for our present purposes be reckoned among the

Christians,
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2 Principal Sources : a) The Hereseologists

Despite the disadvantages inevitably attendant upon the use
of hostile evidence, the hereseologists remain the first of
available sources for an investigation such as this., In the course
of this work, as in the researches of others, the newly available
documents from Nag Hammadi have both supplemented and corrected,
but at many points confirmed, the accounts of the Catholic fathers,

Some brief observations on the hereseological texts must be made.

i) The "Last Syntagma" of Justin, and his "First Apology"
The words of Justin in I Apol xxvi, where he refers to a

general work against sectarian forms of Christianity that he has
beside him, and which is available to the Emperor if he is interested,
(1) naturally suggest (though they do not state outright) that the
work is his own composition., The possibility that this work may lie
behind Irenaeus' statements about the heresies that flourished
before his own time is noted at several places uwhere if is
relevant to the dating of the information discussed. However, the
extent and method of such borrowing by Irenasus cannot be reliably
estimated; nor is it possible to define the relationship between
Justin's book (if it existed) and other sources used by Irenaeus,
such as "the tradition of the Eldara"sz) I Apol., is also a source
in its own right.

(3)

ii) The "Adversus Haereses" of Irenasus

In the discussion of Marcus (“Cults of Power", 6) a major
issue is raised as to the place of Irenaeus' account of this man

and his disciples in the first book of Adversus Haereses (A.H.)

2/ M P -\ / \ ~ - 7
1{ ETTE € MULY Kl GUV Topol KATd TIKGLV Tow Yexevn pevav
wipeoeww ovvretaypévov , I Apol. xxvi 8, p.44 Blunt

f Tannn (1) 0o o Te)
Qb s R g 1 , 170
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(4)

as first written, The suggestion tﬁere made is so closely

tied to the discussion of Marcus that it is not argued here.
Nonetheless, it is of considerable import; for, if correct, it
separates Marcus from the Valentinian schools entirely, and so
precludes the interpretation of the Valentinian systems in terms of
Marcus' ritual(52 incidently setting aside most of the evidence
previously adduced on the matter of Valentinian rites; it also
precludes the interpretation of Marcus in terms of a Valentinian
theology, thus obviating the need to marry a speculation both subtle
and profound with a mystagogy that is, frankly, gross; and it makes

necessary some new exploration of the supposedly Valentinian

"Sacrament of the bride-chamber" and commendatio animae,

(6)

iii) The "Hypomnemata" of Heqesippus

Hegesippus' five books of "Memoirs", composed after his return
to the East from Rome after the start of the pontificate of Eleutherus
(174 - 189), are especially relevant to the problems of sectarian

Jewish Christianity.

iv) The "Physiologqus"

It has been argued by Ursuls Treu(7) that the "Physiologus"
(8)

belongs to the second century. An examination of the text has not

brought to light any evidence relevant to this discussion,

v) Tertullian, "de praescriptione haereticorum"\
The usual convention by which the summary of heresies appended

to many MSS of this work(g) is referred to as "Pseudo-Tertullian™ is

not here observed, both as a mental caution against undervaluing its

() 159=165 infra. (5) As by Sagnard, La gnose valentinienne (1947)
h16-b2s5, (6) In Eusebius, hee. (7) znw 57 (1966) 101-4.

(8) See also Petavius,cd.,Epiphanii...Opera (1682) 189-223.
() Cpn.h6=5%: ad.T.oonold T11/1,32=11; van den Brink omits.
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evidence, and also as an acknowledgement that its addition does not
seem to be so much an attempted falsification as a sensible step by a

user of de preescriptione. It is referred to by its Incipit, "Quorum

haereticorum,"

Vi) The "Lost Syntagma" of Hippolytus, and derived works,
The hypothesis of Lipsius in Die Quellenkritik des Epiphanios

(1865) that there is a common source behind Quorum haersticorum,

Epiphanius' Panarion$10) Theodoret's Haereticorum fabulorum
comperidium and Filastrius' diversarum haereseon 11ber$11) is here

assumed, and has proved of great benefit,

vii)  The Refutation of Hippolytus

The arguments of Pierre Nautin that the Refutation is not by
(12)

Hippolytus, have received little attention and less favour, However,

Nautin's questions cannot aasily.be brushed aside., There remain
problems about the whole Hippolytan corpus: The "resumé" in

Refutation X differs in places from the previous nine books it is
supposed to epitomise; the account of Noetus in Ref is hard to reconcile
with that in contra NoBtum(13); the presence of a Sy;@gn anaphora(14)
in what is taken as a Roman documént,“AEostolic Tradition has yet to

be explained, Until thesqmatteta can be resolved it seems method-
ologically sounder to call the author of the Refutation (Ref,) "the
Refutator"., UWhoever the author, the work(15)is still very clearly

written against bishop Callistus (217 = 222) by a contemporary who

belonged to Rome, as is evidenced in the statements off the Book of

Elchasai (Cults of Power, 7)

(10) ed.Holl (GCS). (11) For Theodoret, Migne PL 83,335

556; for Filastrius, Marx (CSCL). (12) Cf Nautin, Le doss&ier

d'Hippolyte et de MEliton (1953); Quasten, Patrology II,1

comments without argument. (13) ed.Charlesworth.

(14) See Smith (1970) (15) edd.Duncker-Schneidewin and

?d.We?dland (GCS); see Koschorke, Hippolyts KetzerbekMmpfung
1975).




-1t=

The Panarion of Epiphanius, and the works of Theodoret of
Cyrus and of FFilastrius of Brescia have already been mentioned
in connection with the "lost Syntagma'. Also to be mentioned,

without any need for comment, are Clement of Alexandria's

(16) (17)

Stromateis , and particularly the seventh book » which is

explicitly anti-heretical, the same author's Excerpta ex

8 Q
(1J), and Origen's Contra Celsum(1‘).

Theodoto

In such an investigation, the whole of patristic literature
might reasonably be laid under contribution - not only
the works of anti-heretical tone, such as the letters of Ignatius

y (20) (21) . . "
of Antioch sand of Polycarp and the Apostolic Constitutions
(23)

hut also devotional works like Origen's On Prayer and fictional
: Iy
literature of the character of the Acts of Pet'.er(2 ) and the

(25)

"Clementine Romance'.

The few directly liturgical documents may be quickly listed.
The well-known letter of Pliny, Ep.X.96 (97) is here read as an

account of initiation, according to the interpretation.of Harnack,

16 edd Preuschen, St¥hlin (GCS) 17 ed Hort and Mayor

10 ed Casey 19 ed Koetschau (GCS), tr Chadwick:

20 ed Funk etec 21 ibid 22 ed Funk 23 tr Jay 24 ed Bonnet
25 ed GCS.
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(26)

which the present author has defended in print. For the
reasons offered in that connection, the Didache (at least in

its oldest strata) is given the earlier date maintained by

Andet527) The use of Apostolic Tradition must be very cautious

(28)

in view of the as yet unanswered questions raised by Ratcliff

(29)

and by Smith in the matter of the anaphora; on the other

- 500

hand, the evidence of Tertullian's de baptismo

(31)

and of the

Acts of Perpetua shows that its evidence for initiation

is more reliable.

26 ¢f "Pliny and the Liturgy - Yet Again'" in the forth-coming
volume of TU devoted to the papers of the 1973 Oxford Congress
of PatriBitic Studies.

27. and against Vokes, Riddle, 1938, 28 Liturgical Studies,
1976, 18-40. 29.cf n. 1%, p.10. %20. ed Lupton.

31, edd Harris, Gifford, 1890 (Gk); ed Knopf-Krliger-Ruhbach,
(Lat.)
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3 The Catalogyes of Heresies and Sects

It was more than a tactical need that drove the Catholics
to 1list the heresies which they opposed, Tactical needs were
certainly very real - the device of tracing a 5ld50X; of sectaries
implied that they were all plagiarists and not the bold innovators
they sometimes liked to seem - but the proliferation of sects that
marked the second century broduced a confusion that the passage of
time has not completely resolved, and if the youny Christian Church
was to find its identity it needed to see very clearly the issues
which confronted it, to distinguish the voices which threatened emé
wooed it,

relo .

The lists given to us by the hares‘llgista are indé¢spensable
as a way into the confusion, but they are not satisfactory guides,
for they are tendentious in their ordering. In general, the
examples felt by the particular author to be the worst, the most
threatening, are placed last, at the conclusion of a crescendo of
error, So Justin, in his Apology, lists Simon, Menander and Marcion,
Hegesippus moves from Simon and Jewish = Christian figures onward to
Valentinus and Basilides - it is curious that Satornil 1§ the last
and he looks like an after-thought., This order appears again in
Apostolic Constitutioné,(1) However, and so perhap? Satornil was more
threatening a figure to the Syrian Church than extant evidence
suggests. For Irenaeus, the pressing danger is Ptolemaus; his
argument begins with an exposition of that writer, and his survey
of schismatic history begins with Simon (I xxi) and proceeds to the
emergence of Valentinus and his school, Ptolemasus returning as its
extreme expression (I.xxix). From Lipsius' reconstruction of "the
lost Syntagtna", it appears that Marcion is the chief target, In the

Refutation, Pope Callistus is certainly the arch - villain.

(1) VI.vii-viii: Simon, Cleobius, Dositheos, Kerinthos,
Markos, Menandros, Pasilides, Satornil.
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For the purpose of this investigation, it has proved
impossible to rely on any lists left by the hereseologists -
but equally impossible also to do without some attempt at class-—
ification., The groups to be considered cannot be considered as
undifferentiated if their liturgical usages are to QP soﬁght with
any pretence at realism, As a result of this study, they are
grouped under three headingé, in the order in which the three
categories first made their entrance upon the early Christian stage.

The first, and in a sense the paradigmatic, "hersetic" i¢
Simon of Gitta, who is portrayed as claiming to be in person the
Great Power, Thus considered, he is indeed typical of a particular
form of cult, which we have called "Cults of Power". The largest

develted

bulk of available information turns out to be that which is givw-ted
to them., Our presentation of them as a group calls‘;:;ionale, and
that rationale is given in term of the psychology of religion, with
especial reference to what might be called corporate religious
atavism, Under this heading are ranged: Simon, Menander, Satornil,
Carpocrates, Kerdon, Marcus and "Elchasai".

A careful study of the information given by the Refutation
about the Naassenes and others, using further evidence from Clement

of Alexandria and Epiphanius, and adducing the bewildering mass of

Nag Hammadi documents, makes it possible (in the submission of this

& B

study) to detect a series of groups created and then left isolated by the
separation of Christianity from Judaism, These groups, originally

eccentric Jewish-Christian in character, show signs of increasing
syncretism, although there are also indications of reaction in a

Christian direction. To this section of our study belong the

"Naasg enes" (or "Ophites"). the Peratae, the '"Sethians" (not a

distinct sect or tradition, but a self-designation used by several
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groups of this kind at various times), and the "Archowtics" of
Epipha '‘nius, who fall outside the time of our investigation.
liueo(oJiCoU7
The third heading cbvers the most thcei&grea%&y interesting

of all, Indeed, if this were a study in the history of doctrine,
they could not be herded together under one general rubric, In terms
of liturgy, however, there is least to say of them, Our information
is most disappointingly meaéra. What they have in common is that
they assume a Gentile Christianity., They are therefore grouped
together here as "the Gentile Counter - Churches"; they comprise
Basilides, Valentinus, Marcion, Tatian and Montanus., These iri-
dividuals and their grouping together is not intended to suggest
uniformity, but their appearance in such numbers, and at times

not far separate, is evidence that the Gentile Church, in its life
and doctrine &n general but in its worship in particular, had

pressing questions to answer.,
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4 Principal Sources b) Sectarian Texts

The sources for the study of early Christian Sects, liturgy,

and doctrines, of Gnosticism, and the Hellenistic wofrld in general

(1)

have been so much extended by the discovery of the Nag Hammadi

texts that a review of sectarian documents must start with the contents

of these thirtecn papyrus codices. Despite intense study devoted to

(2)

them y uncertainties remain, and any researchers who intend to use

them must state the presuppositions as to their provenance and
character upon which they intend to proceed.

It was at first, and quite naturally assumed that the collection

WesS

wer® theologically homogeneous, allowing for such obvious interlopers
T

as an axcspt from Plato's Republic, another from the Herpetic tractate

Asclepius, and the already known Sentences of Sextusgs) Even the

limited assumption that a single group had gathered all the texts for
its own purposes would carry the implication that such @ group had a
corpus of docttines and rites that called for or a;%ehow acco@;dated
this collection of texts, diverse as they are. Such a body would be
of exceptional interest to historians of religion, if it existed.

The collection itself, however, 'shows signs of being gatherad from
variegatéd sources for a patron:(a) the possibility that this patron
gathered them out of mere curiosity has been described as banal(s) -
though this motive, banal or not, can never be ruled out, and may have
contributed to the formation of the earlier collections fused in the
present Nag Hammadi collection, and the always greater Xikelihood
that.the texts were assembled for and by a heres;ologist (as had been
done by Irenaeus, by the Refutator, and by Epiphanius in their day)

has been progressively strengthened, to the point of virtual certainty,

by recent research into the history of the Pachomian monastery near

(1) See Doresse, Secret Books,116-127., (2) Surveyed by Giversen
(1963) and Scholer (1971ff). (3) CG VI/5; VI/7-V1/8; X11/1.

In o 3 ?
(h) See cG vT: 15, 7=end. (5)"...interpretation...toute superficielle
als) T‘ﬂr\ch. ""evenny rerits ' (1r)r‘()) 1]'7‘.
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which the find was made and the special role of Shenoute-(7)

Though there arp still some aspects under which it is right and
necessary to consider the Nag Hammadi library as a single entity -
as a body of new material for scholarly a-similationsa) or as the
precipitate of conflicts betwsen theologies or culturessg) for
example -= it is more important to consider the significance of the
individual tractates, so far as that can be estimated with or without
indication of their locus of origin. (The placira and interpretation
of the codices themselves, each one a collection in itself, except
Co G, Xy is another task in its own right, beyond the scope of this
investigation).

We use herse the nomenclature and codicology of the Coptic
Gnostic Library Project of the Institute for Antiquity and Christianity,
(10) with minute modifications,(11) and with an eye also to the work
of the French Canadian counterpart,

1) C.G. 1/1 (1/5, Canadian; flyleaf, A, 1 = B, 10): Prayer of the

Apostle Paul is here taken as Valentinian.

i1) C.G. 1/2 (Canadian, I/1; 1:1 - 16:30) : Apoktyphon of James
is here taken as "Jewish - Christian of the Great Church,
iii) €.G. 1/3 (1/2, Canadian; p. 16:31 = 43: 24, and C.G. XII/2):

The Gogpel of Truth is here read as a Valentinian text.

iv) C.G. 1/4 (1/3 Canadian; p, 43:25 - 50:18):\Tha'Treatiee on

K&hz;epﬁ5“
of Epistle to Rheginus,, is also here read as Valentinian,

V) C.G. I/5 (1/4 Canadian; p. 51:1 = 138,25) : The Tripartite

Tractate is read here as a Valentinian document, albeit of a distinctive
character.
vi) C.G. 1I/1 (p.1 = 32:9; of I11/1., B.G. 8502/2, Irenaeus A.H.

I xxix Massuet = I,xxvii, Uol. I,221-4 Harvey): The Apocryphon of John

(7) See Young (1970), SHve-SBderberg (1975), Orlandi (1982).

(8) See Cullmann (1949), Wilson (1974), Menard (1975), Wilson
(1978), Krause (1978). (9) BBhlig 1974; Mysterion und Wahrheit
(1968) 80-111. (10) NHLE xiii-xx. (11) e.r., "Authentikos Loros".
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was already known, without a title, from Irenaeus, although its
literary unity could be appreciated only after the Berlin papyrus
had been identified by Carl Schmidt in 1909 as representing the
source, It was regarded as "Barbelo - Gnostic" because of the
centrality of Barbelo in Irenaeus' account; it is used here as
Naassenes

evidence of the Peratae - Nestfencs - Ophites complex.

vii) C.G, I1/2 (32:10 - 51: 28; of P.Ox. 1, 654, 655 and Puech's

"bandelette funé¥sire"): The Gospel of Thomas {'®

The Oxyrhynchus logia had been kﬁown since the end of the
nineteenth century, and had encouraged the view that before the
ca;Lnical gospels were written there existed non-narrative sayings -
collections, This view is still maintained in some quarters, even
with the added theory that Thomas, the coptic text of which supplies
the whole of which P. Ox, 1, 654, 655 are fragments, represents a genre
older and more authentic that the synoptics. Even without such ex-
travagant hypotheses, the case has been arqued for s "rehabilitation"

of Thomas,

The Gospel of Thomas differs from the canonical gospels and

the previously known apocryphal imitations not in being a non-
narrative primitive gospel but in esingling out sayings from a narrative
setting, As is arqued below, this singt}ng out is directed to polemical
ends immediately related to the prediciments of certain Jewish-
Christians during the agonising rupture of Christieanity from Judasim,
The questions posed by that situation appear in Thomas as questions
posed by the disciples to Jesus:

"Wouldst thou that we fast ? And how should we

pray (and) should we give alms, and what diet

should we observe™?

(12) Literature surveyed in Tripp (1981),
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(log. 63 B1:14=18, p, 4=5 Gullaumont );
"We know that thou wilt go away from us.
Who is it who shall be great over us?"

(log. 12; 82: 25-27, p. B8-9 Guilaumont);
"Tell us how our end will be,"

(Log. 183 84: 9-11, pp 12-13 Gullaumont);
"Tell us what tﬁe Kingdom of Heaven is Like,"

(Log. 20; B4: 20-28, pp 14-15 Guillaumont);
"Show us the place where thou art, for it is necessary
for us to seek it,"

(log 24; B86: 3-6 pp 18-19 Gullaumont);
"When wilt thou be revealed to us and when shall we
see thee?"

(log., 37; 87: 27-29, pp 22-23 Guillaumont);
"When will the repose of the dead come about, and when
will the new world come? ... Twenty four prophets spoke in
Israel and they all spoke about thee .... Ig
circumeision profitable or not?" S

(logia 51-52-53; 90: 7-10, 12-15, 18-19,

pp 28-31 Guillaumont);
"Thy brethren and thy mother are standing outside",

(Log, 99; 97:21-23, pp 50-51 Guillaumont);
"When will the Kingdom come?"

/ (loge. 1133 99: 12-14, pp 54-55 Guillaumont),

There are grounds for believing that the Gospel of Thomas was

commsed in Greek but in a Semitic langquage milieu, which makes it
possible to infer that the traces of early and semi-independent

tradition of the words of Jesus which have been detected in Thomas
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may be ascribed to a period when'oral tradition of Jesus' logia in
Aramaic was still alive, and could still influence EP@ forms in
which Greek versions of the same logia were presented, In essencs,
however, Thomas shows signs of being depand;;t on the four canonical
gospels, and it reflects some secondary developments in Jewish
Christianity after the Jewish-Christian rift. It stands Hear the

head-waters of a distinct stream of Jewish-Christianity, within which

may be also placed Apocalypse of James, Apocalypse of Paul, Hypostasisof th

Archons, Origin of the World, Testimony of Truth, Trimorphic Protennoi:

This sheds light on some documents which appear to react against the

stance adopted by Gospel of Thomas and its cognates: 1I Apocalypse of

James, Apocryphonof James, Gospel of Mary, Apocryphon.of John.
viii) C.Q. II /3 (51:29 - 86:19): The Gospel of Philip (™

This text, one of those from the Nag Hammadi collection that
have received considerable scholarly attention already, and particulady
from a liturgical point of view, is not easy to place., Tt quotes from
"the apostle Philip" (;;1?3) in the third person, the unavoidable
inferences being that the author of this book does not claim to be the
apostle Philip, and that the source quoted is the "Gospel of Philip"
detected among the "Phibionites" of Panarion, haer. xxvi, Ue are

Naassene

thus pointed toward the Neeseme - ophite group, and the book does in-
deed appear in the same codex as products of that group (Thomas,

Hypostagis of the Archows, Oriqin of the World). However, it lacks the

typical theologoumena of that group (Mother, Snake, tree of knowledge,

etc.,) and before the addition of the colophon naming Philip, it

has moved or has always existed outside the milieu in which Thg Gospel
of Philip properly so called is known and used, Achamoth and Plang
et oot

occur in the text; the use of these Valentinian terms causes us to

(13) Literature surveyed in Tripp (1982)



21

place the book among Valentingan works, albeit with some caution,

ix) C.G. 11/4 (B6: 20-97:23): Hypostasis of the Archems is like

the following, associated with Gospel of Thomas (vii).

x) C.G. 1I1/5 (97:24=127:17): Oriqin of the World

xi) CuG. 1I1/6 (127:18 = 137:27): Exegqesis ofi the Soul is cthssed

as Valentinian,

xii) C.G. I11/7 (138: 1 = 145:19): Thomas the Contender belongs

to the milieu of early Syrian encratism; it may in some sense be

classifiable with Apocryphonof John (II/1) and other books witnessing to

a reaction against Gospel of Thomas (vii), etc; but it has yielded no
liturgical evidence, and is not cited.
xiii) C.G, ITI1/1 (1:1 = 40:11) another copy of (vi)

xiv) C.G. I11/2 (40:12 - 69:20), The Sacred Book of the Great

Invisible Spirit which, under its misleading sub-title (69:6), "The

Gospel of the Eqyptians", appears in Ref.v 7.9 along with Gospel of

Thomas among the books of the Naassenes.

xv) C.G. III/3 (70:1 = 90:13): Eugnostos the Blessed, which is

followed by its christianized form,

xvi) C.G, 1I11/4 (90:14 - 119: 18): Sophia Jesu Christi appears to
7
be basically pagan work in process of adoption by Christians who also
»

used Apocryphon of John — for the latter work is found with Sophia

Jesu Christi and Gospel of Mary in B.G. 8502 (19:6=77:7).

xvii) C.G, II1/5 (120:1-149:28): Dialogue of the Saviour is here

classed with the same tradition as Apocryphon of John.

xviii) C.G. IV/1 (1:1-49:28 another copy of (vi).
xix) C.G. 1V/2 (50:1-81:2): another copy of (xiv); its
association here Qith Apokryphon of John argues that the Apokryphon

derived
of John and its tradition are deviwed from Gospel of Thomas and its

tradition (1nc1uding Sacred Book), and that the corrective movement

which produced the Apokryphon took with it at thei ™ separation the
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Sacred Book,

xx) Cu.G. V/1 (1:1=17:18): another copy of (xv) but here associated
with Apocalypse of Paul (v/2) which suggests that Eugnostos, a pagan
text, was adepted unchanged by the tradition which used Gospel of

Thomas and Apocalypse of Paul, If this is correct, it would appear

that (xvi), the christianized form, is the product of the corrective
movement just referred to.

xxi) C.G. V/2 (17:19-24:9): The Apocalypdé of Paul must be related

in a way as yet not finally determined with the non-canonical Apocalypse
of the same title. In its Nag Hammadi form, it is cognate with Gospel
of Thomas. A

xxii) C.G. V/3 (24:10 - 44:10: First Apocalypse of James is here

presented as another product of the corrective movement, in this case

a revision of

xxiii) C.G. V/4 (44:11 - 63:33): Second Apocalypse of James, which ie

here argued to be cognate with Gospel of Thomas.

xxiv) C.G. V/5 (64:1 - B85:32); Apocalypse of Adam belongs with Gospel

of Thomas, according to the testimony of Panarion, haer. xxvi,

xxv) CeGs VI/1 (1:2;;}:22): Acts of Peter and the Twelve Apostles
perhays e ppsoci
12g&n_th4e—fﬂvssstigab4ﬂ=uplaaed with the corrective movement mentioned

under (xix), bul yields ho ‘ul,)ﬁd 1n{urmo~fio».

xxvi) CeG. VI/2 (13:1=21:32): The Thunder — Perfect Mind is, as
MacRae says "difficult to classify". Its relationship,distent but
sure, with Jewish Wisdom = speculation and its combinltiqn of ascetic
with evotic imagery together cause one to speculate that it may lie
behind the Ermoia-myth applied to Helen in some accounts of Simon
Magus; but it has yielded no evidence for this investigation,

xxvii) C.G. VI/3 (22:1 = 35:24): Anthentikos Logos is here

tentatively ascribed to a Syrian encratite tradition, perhaps that of

Tatian,



xxwiii) C.G. VI/4 (36:1 = 48:15): Noema refers to the anomoean
heresy of the fourth century; it therefore falls outside the scope of
this investigation, It may be "Archontic,"

xxix) C.G. VI/S (4B:16 = 57:23): Republic 5888 - 589B

xxx)C.G, VI/6 (52:1 - 63:22): "Discourse on the Eighth and Ninth"

is Hermetic - or is meant to seem to be Hermetic. It is here con-
sidered, albeit briefly, in‘connection with the Peratae,
xxxi) C.G. VI/7 (63:33 = 65:14): Prayer, from Asclepius is cognate
with (xxx) as is also
xxxii) C.G. VI/B (65:15 - 7B:43): Asclepius 21-29

xxxiii) C.G. VII/1 (1:1 - 49:9): Paraphrase of Shem is here

identified withthe "Paraphrase of Seth" in Ref, V.22, and placed with

the Peratae — Naassenes - "Sethians" sequence.

xxxiv) C.G. VII/2 (49:10 - 70:12): Second Logos of the Great Seth is

here associated with the Peratae,
xxxv) C.G, VII/3 (70:13 = B84:14): Apocalypse of Peter has yiecldad
nothing for thisstudy.

xxxvi) C.G. VII/4 (B4:15 = 118:9): Teachings of Silvanus appears to
be a later monastic appeal to ethical endeavour as the best prbtective
against heresy, On these grounds, it is omitted from examination,
xxxvii) C.G. VII/S (118:10 = 127:7): The Three Steles of Seth is
here cléasified as a document of Jewish Merkabah mysticism,

xxxix) C.G. VIII/1 (1:1 = 132:9): Zostrianos is placed among the works

of the Peratas,

x1) CuGe VITI/2 (132:10 - 140:27): Letter of Peter to Philip
is tentatively assoicated with the corrective movement noted in relation

to (vii),
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x1i) C.G. IX/1 (131 = 27:10): Melchizedek is regarded as a

Jewish Christian document of a distinctive kind.

x1ii) C.G, IX/2 (27:11 - 29:5): The Thought of Norea is for present
purposes considered in connection with the Peratae,

x1iii) C.G. IX/3 (29:6 - end, damaged): Testimony of Truth is

argued to be Naassene,
x1iv) C.G. X/1 (1:1 = 68:18): Marsanes is a Peratic document,
xlv) C.G. XI/1 (1:1 = 21:35): Interpretation of Knowledge is
Valentinian, as is the following

xlvi) C.G. XI/2 (22:1 = 39:39): Valentinian Exposition.

xlvii) C.G. XI/3 (45:1 - 69:20): Allugenes is argued to be a
document of Merkabah mysticism.
xlviii) C.G. XI/4 (69:21 - dama ged end): Hypsiphrone is too damaged
to be of assistance.
x1ix) C.G. XII/1 (15:1 - 34:28; both ends lost): Sentences of
Sextus may be classified with (xxxvi),
1) C.G. XII/2 (53:19 = 60:30; both ends lost): another copy of
(11,
1i) (The fragments from the end of C.G. XII do not merit listing
here).
1i) C.G, XIII/1 (35:1 - 50:24): Trimorphic Protennoia is Peratic/
Naasseae.
1ii) C.G. XIII/2 (51:1 = 79 end): Another copy of (x).
1iii) B.G. B8502/1 (Beginning lost, 7:1-19:5) and t.Ryll 468; Gospel

of Mary is placed as indicated under (xvi).

liv) B.G, 8502/4 (128,1 - 141:7): The Act of Peter may well belong
to the same corrective movementj possibly as a counter to
"gnosticizing" misuses of the story of Ananias and Sapphifa (Acts V

1-11), It has proved too slight to be of value in the present work.



lv) Codex Askewianus, in which five documents may be dist-
inguished, although it is convenient to cite the whole codex as

"Pistis Sophia" :

lv'a) an account of the Repentances of Sophia (1 - 114; Pistis
Sophia I, 1-62)
lv) a: a fragment on names (114 verso)

lv) b: Second Tome of the Pistis Sophia=(115 - 233 recto; Pistis

Sophia 11, 63 - 100),

lv) c: Part of the Books of the Saviour (233 verso - 234 verso;

Pistis Sophia, II 101);

lv) d: Part of the Books of the Saviour (235 recto - 318 recto;

Pistis Sophia, III 102 - 135);

lv) e: Part of the Books of the Saviour (318 verso — 336 verso;

Pistis Sophia, IV 136-143);
lv) f: Dialogue of Jesus on Final Destiny (345 recto - 354 Versa;

Pistis Sophia, IV 144-148):

lv) g: Later addition (355 rectoj Pistis Sophia IV 148)

That these documents belong together in a comparatively late
stage of the Peratae — Naassene < Ophite tradition can hardly be
doubted, How they relate to one another is less clear. Liechtenhan's
views (1894) suggest caution in using them on the assumption that they
represent the same stage or style of theological reflection.

lvi) Codex Brucianus, another collection of three "Ophite® and
one "Peratic" work:

lvi) a: First Book of Jeu (pp. 1=53);

1vi) b: Second Book of Jeu (pp. 54-86);

lvi) c: Fragment of a gnostic hymn (p.87);

lvi) d: Fragment on the passage of the soul (p.88);
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l1vi) e: the "Untitled Text", or Cosmological Treatise" (pp 1 -

51, 52 = 6)., which we regard as a unity, and call by the name usefully

Butkift )

suggested by Birkett, Setheus.

(14) Church and Gnosis (193%2) 63. For Pistis Sophia, I have

used Schmidt-McDermot; for the contents of Codex Brucianus,
Baynes and Schmidt-McDermot. The arguments of Purkitt (1922)
and (1926) have persuaded me that Pistis Sophia is a Coptic
composition of the fourth century, and therefore outside the
immediate scope of this study.

For the separate Nag Hammadi treatises, the editions used are
noted at the first citation of the respective works.

'Gnostic gems' have not been brought into the discussion of
this subject very much since the work of King (1887). They do
not figure in this study, although the literature has been taken
into consideoration (see H.Leclercq in DACL VI/1, 1924, 838-842,
°60-864), on the grounds that the gems belong in a gi%eau of
popular relision where theological distinctions are negligible
and sectarian allepgiances extremely fluid. Allegedly 'Gnostic!
art has not been judged helpful, either, whether in the case of
the statue in Illustration I, or of the tomb pai;Eing described
by Achelis in znW 1 (1900) 210-218.
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5 A_Scene Set: Worship in the Hellenistic World

An adequate appreciation of the place and significance of the
rituals of the early Christian minorities would raqhire an extensive
account of the cultic observances of the Hellenistic World., Within
the 1limits of this present study, a sketch must suffice.

a) The Extent of Ritual Expression

It would probably be unrealistic to describe the Hellenistic wprld
as being exceptionally religious; but is was certainly a world in
which ritual expression extended into every area of corporate life,
and in which religious acts were likely to be self-conscious and
studied. The second century of the Christian era coincided with a

dyrannies
period of religious and social change. The end of the tryanmies of

. Pnfenines
Domitian and the accession of the Elauwians seemed to mark a new
departure in social ethics, for example: denunciation by anonymous

informers was, so Tv&jan wrote to Pliny (EE' Xy 98), unworthy of the

new world: nec nostri saeculi. This utterance was provoked by‘an

enquiry of a provincial governor deeply disturbed by the neglect of
the temples and of traditional worship (Ep. X, 97). A remarkable
proportion of the Emperors showed a profound personal interest in
worship: Hadrian, Marcus Aurelius, and Philip the Arabian all occur

()

to the mind, The repeated insistence throughout the Historia Augusta

on the observance by new Emperors of the officia, the due respects, to
the deities and temples of Rome, though it is a report from the fourth
century, is true also of the second. Worship was of interest at all
levels of society, even where a Lucian scoffed at it and a Petronius
Arbiter made it the foil for indecent humour:T)The biography of
Appollonius of Tyana reflects a popular belief that the mysteries

D)
give insight into truth.®

(1) Hadrian i.63;Marcus Xiii.1=2,XxXive4; cf Herodian I.ve2,IT.iiie11,
T1.vie12, 11T viiieltyIVeveb. (2) Lucian, On Sacrifices, Judgementsl
of the Goddess, Menippus, de dea Syria (ed. Harman, 111.153=171, 36k
§09,1V.71-109, IV.337-F11); Potronius, Satyricon xvii.hh.

(3) Philostratus, Vita Apollonii ITT.xvi, VIIT.iv-v.
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Religious observance defined the identity of a community, as
Artemis did for the Ephesians (AEEQ xix 23 - 36)., Cultic practice
marked the events also of family life - birth, adolescence, marriage,
parturition, death, It brought together devotees, whether for the
feasts of Serabis - "the god invites you to hts couch™, or for the

4
initiations into Dionysiac perfection and the likef )

b) Variety and Strata of Ritual Expression

The Hellenistic world was a vast diversity Brought into one by
the conquests of Alexander and the succesding hagemony of Rore.

Many cults were intensely local, but many others spread from their
place of origin to flourish elsewhere. This disqusted some, for whom
the influx of Orontes (the drainage of Antioch) into the Tiber was an
occasion for alarm; others took the mingling almost as a matter of
course - we find Catullus composing epithalamia for weddings by
Roman and for Greek rites without any hint of incongruityES)

Hellenistic ritual life was, as ever with cultic activity, many-
layered, The oldest deities of field and chase survived, as did
magical arts designed for miscellaneous purposes: revelation-magic
for guidance, other magics to secure health, love or revenge. The
state cults were largely traditional, but were embellished by new forms
of Caesar-cult and occasionally by direct adoption or transportation
of shrines and deities.s)

The oracles showed a last flowering in the second century. It
seems indeed that it was possible to create a new one in favourable
circumstances, For those who wanted to go beyond guidance and
gratification, there were the mysteries, The experience of Lucius
Apuleius, fictionalised in the Golden Ass, gives an insight into

the moral force of the sense of regeneration and the sheer beauty of

(4) Serapis: Koenen (1967) 121-6; Dionysus: Matz (1963) 16-21.
(5) Juvenal, Sat.iii.62; Catullus, Carm.lxi and lxii.
(6) Carcopino (BT 1956) 137-1hk; Ehrenberg and Jones (1955) 81-97;

Suetonius, Caligula 2”2, Claudius 25.




-29-

(1)
mystical vision that the rites of Isis might convey,

c) The Jews

Against this kaleidoscopic background stood out the cultus of
the Jews. Most noticable, and mest threatening to some, was their
domestic worship, with its silently obtrusive day of rest and their
candles burning in the window ﬁr even in the street at Hanukkah, Of
circumeision, a Gentile found it hard even to speakfg)

The cultus of the Synagogue was equally disitinctive, To the
few who entered the House of Assembly, the House of Interpretation, the

gathered men reading their sacred books, the Torah (Acts xv 21) and the

Haftaroth (Luke iv 16=17) might resemble a convention of philosophers

conversing upon divine things. For those who stayed outside, the
synagogue might represent only a close-=knit, isolated and yet
international, vigorously supportive community.(q)

Behind all this was the distant Temple in Jerusalem, While it
stood, even pagans regarded it as an ancient and sacred place, although
no doubt its cycle of daily offering, its annusl Day of Atonement, and
its centrality to the Egggg, were known in detail only to Jewss

In some areas at least, Judaism was a vigorously missionary
religion.bﬁzt defended itself against polytheistic calumnies, and
offered to teach seekers a Way of Life. A reading of the works of
Philo suggests that one of their chief purposes was not only to enable
Jews to deepen their religious life by means of Platonic meditation
but to guide and encourage pagan enquirers to the point pfltaking the
Torah upon themselves., At crucial points in the cuMulative arguments
::i:is books, ﬁhilo appeals for repentance (de virtutibug 175-186

EE.?FW pp. 270-9 Colson), and explicitly for conversion (de praemiis et

poenis 152-164, Y&, 408-417 Colson),
Vit

(7) Parkes (1967) 140-141; Angus (1929) esp.ch.iv; Apuleius, Trans-
formations of Lucius xviii. (8) Juvenal, Sat.vi.542-5; 1ii.13=17;
Xiv,90-106,vi.157-161; see Rankin in The Labyrinth (1935) 159-209.
(9) See Bevan and Singer, Legacy of Israel (1923) 31=2 (10).Cf Joseph
and Asenath (but see Kee NTS 1908%); and Josephus, c.Apionem.
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Conversion, if complete, called for circum¢idion for men. For
men and women, it entailed the purifying bath, the Jewish baptism,
The history of this rite is obscure, but it is so similar in outline
to the later Christian rite that it must in its essentials ante-date
the Christian era; it is hardly conceivable that a rite developed by
Christians indepand;%tly could have been adopted by a community for
whom sacred differentness was so vitally important. The rite of
pouringgwpreceded by an exhortation to observe the law in full
awareness of the cost of conversion, linked immediately to a personal
avowal of adhesion to the Law, and followed by an address of con-
gratulation, is well attestedfﬁlﬁhere is some evidence that an
anointing belonged someuhere in this complex, but the matter is un—
certain, and the significance of the act if it was performed is more
uncertain, The possibility — it is no more at present - ﬁay be
mentioned that this marks the admission of GentileS\int; the

sacerdotal racé. Two passages from the Testaments of the Twelve

Patriarchs may be cited in association:
"And I saw seven men in white raiment saying qnto mae,
Arise, put on the rob; of priesthood,
and the crown of righteousness,
and the breastplate of understanding,
and the garment of truth,
and the plate of faith,
and the turban of the head,
and the ephod of prophecy.
And they severally carriech (these things) and put
(them) on me,

and said unto me:

(11) See C.F.Rogers (1911) and (1912); the observations of Abrahams (1911

do not seem to invalidate his case. (12) Gavin (1928) 26-58: text in
Polster (1926), !



-5
fFrom henceforth become a priest of the Lord,
thou and thy seed for ever,
And the first anointed me with holy oil, and gave to
me the staff of judgement,
The second washed me with pure water,
and fed me with bread and wine (even) the most
holy things eeecoess"

(T.Levi, ix2-5; ET 39-40 Charles, GK 42-43

Charles)‘

"Then shall the Lord raise up a rew priest,
And to him shall the words of the Lord shall be
revealede.ee..
And the glory of the most High shall be uttered
over him,
and the spirit of understanding and sanctification
shall rest upon him.(\B)
For he shall give the majesty of the Lord to his
sons in truth for evermore,
and there shall none succeed him for all generations
for ever.
And in his priesthood the Gentiles shall be multiplied
in knowledge upon the earth,
and enlightened through the grace of the Lord..."
(ToeLevi, xviii2, 7-9; ET 46-47 Charles,
Gk. 61=63 Charles)
Esoteric Judaism added its own elements to the variety of

W
Jewish cultus., Philg 3escribas a contemplative community not far

§13) The Christian interpolation here ("in the water") is clearly
identifiable in the MS evidence; the detail under discussion may be
reliably regarded as integral to the original (Jewish) text.

(14) de vita contemplativa 78-147 Doumas-Miquel.
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different from a later Christian monastery — for which indeed
Eusebius (h.e, II xvii) mistook it. The Qumran community have a
highly distinctive cultus, as did the EssenesiS)Beyond a rejection of
sacrifice, no influenceg from these groups has been traced on the
Christian minorities studied in this investigation, while the
influence of Jewish Merkabah Mysticism. is very considerable.

Even when the Temple was no more, its cultus as dgscfibed in
Scripture rﬁgained as 8 source of ideas, The rite Yor the ordination,
or, perhaps better, the hallowing, of the Aaronic ministers of
sacrifice (Lev, viii = x, Num,iii - viii) offers a schema that was
to appear later in Christian initiation: washing, clothing, anointing,
(Lev. viii 6 = 12), sacrifices with following dedicatery acts (13 - 30),
and eating of sacrifical meat and bread (30 - 31). This pattern is
adopted also by Ezekiel as a symbol of God's relationship with

16

Israel and his readiness to re-new Israel's spiritual health,

d) The Christians

The Christian movement came upon the scene with the re-
putation of being subversive, Its foumder, Chrestos, had been
executed by Pontius Pilatus, as an 1nsurrectionistf'nlt posed a
threat to good order and settled opiniions in religion, it was a
prava et immodica superstitio. Its abandonment of the gods and their
temples marked its members as &GEOL. The strangest and most
repellent thing about them was that their worship suggested a
fascination with death, "They collected the bones and skulls of
criminals", says Eunapius of Sardis, "who had been put to death for
various crimes, ....... made them out to be gods, and thought that
they became better by defiling themse;ves at their graves, ‘'Martyrs'

the dead men were called, and ministers of a sort, and ambassadors

(15) On Essenes, Conybeare,H.D.B. II (1898), Moffatt in ERE,Black
(1964); on Qumran, Burrows (1958), 363-516, Driver (1965) 596L516,
Leaney (1966) 91-117. (16) Ezexvi.l-9 (17) Suetonius,
Claudius xxv,h, Nero xvi.2.



with the gods to carry men's prayers."1sbhen Polycarp had died a
martyr's death, the Christians were rafugad his remains; and éelieved
that their opponents expected them "to abandon the Crucified and
beain to uorship this man" - XPEVTes TOV Eoravpwpévoy BoTer
jrlwﬂ’dl G{péé’m (Mart., Pol, xvii,2) = the reference to "the
Crucified", as a designation requiring no explanation , nor even

any apology for standing as the object of "worship", has the ring of
a Christian expression; the more likély phraseology on pagan 1lips
would lump the cruéified Jesus together with other disgraced persons,
as Eunapiug does,

Two early pagan accounts of the cultus of the Christians are
hostile, but not nearly so vituperative as pure hatred would have
dictated, Pliny's report to Trajan (EP. X. 96), the discussion of
which belongs in a later part of this presentation, speaks only of
the Christians ad'gessing Christ as divine (quasi deo), of their
assuming a commitment not to commit sins, and of their simple and
innocZent meals. Lucius Apuleius of Madaura, in his sharp cartoon
of the baker's wife, tells of a group that insists on the existence
of one god and worship that god in secretive cult-meals with ample
supplies of wine, meals at which social distinctions are ignorddf‘Q)

The Christians, in reply, were not auerse to describing their
rites, which in the ante-Niecene Church were private rather than
secret. Thus Justin Martyr (I Apol. 61-65-6,66=7) describes how each
person who is persuaded of the truth of Christian teaching and
feels able to promise te ljve accordingly, prays and fasts to beg
from God the forgiveness of sins, the other Christians sharing in this

discipline; he or she is then taken to where there is water, to receive

by a washing in water, "in the name of the God who is Father and

(18) Lives of the Sophists 472, from Brown, Cult of the Saints
(1981) 7. (19) Transformations of Lucius xiii
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Ruler of all things, and of our saviouf Jesus Christ and of Holy
Spirit", the regeneration, This washing is called "Enlightenment",
The newly enlightened is then brought to the meeting place of "the
Brethren", who offer prayers both for themselves and for the newly
enlightened and all who are like-minded, that they may have the grace
to live worthily of the knowledge they have been vouchsafed, and may
receive sternal salvation, They greet one another with a kiss. Bread
is brought to the president of the Brethren, with a cup of wine and
water, and he takes them and offers up praise and glory to the Father
of all things through the name of the Son and of the Holy Spirit,
with thénksgiving for his counting them worthy of these things. He
prays at lengtﬁ, and when he finishes all respond "Amen", "Deacons"
then distribute the bread and diluted wine to those present and also
to absent members, This food, known as "Thanksgiving", is not mere
bread and wine, but ase Christ's body and blood, for at’his institution
of this rite he said "Do this for my remembrance. This is my body", and
"This is my blood", The sacred gifts are given only to the baptized.

This one-for-all event in the initiation of the individual is
matched by a continuing cdlebration: the Brethren constantly re-
minding one another of their enlightermment, giving each other aid,
praising the Creator through the Son and the Spirit for all benefits
received, At these gatherings on every "Sun"-day they hear readings
of apostolic and prophetic writings, and exhortation from the
president, before they intercede, and go on into the bringing up of
bread and wine-and-water, and so on, as on the days of initiaéion.

The outline of this account, with its indication of the
baptismal rite and baptismal Eucharist taking place at different

locations, is so close to that of Pliny's report that one is tempted
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to infer that both are based on a prepared pattern of evidence,
drawn up under pressure of persecution. That such a response was
needed, so that even in martyrdom Christians could give evidence of
the essential innocence of their rites, is suggested by the currency
of most serious accusations of Christianmalpractice. Justin himself
(11 Apol.xii,2) repudiates charges of cannibalism, observing that
slaves and children of Christian households have been tortured into
admitting the truth of them, Athenagoras (Legatio 3.1) has aleo to
rebut charges of "Thyesteian banquets, Oedippeian intercourse.,"”
Theophilus of Antioch (Ad_Autol. 3.4, 3.15) and Tatian (Or. 25) meet
the same accusations, In the evidence of tortured Christian slaves
during the sufferings of the Christians of Lyons and Vienne (in
Eusebius, h.e. V, 1,14, 1,25-6, 1,19, 1,52) we find direct denials

of the same chargesszo)

e) The "Gnostics"

It has been arqued that these charges were provoked, and
justifiably provoked, by the practices of qgviant Christians such as
the "Gnostics" of whom Epiphanius reports £: his Panarion, haer. 26,
fhis is inherently improbable, for the charges themselves were almost
conventional in the Hellenistic world's attitude to minorities. The
same attacks had been made against the Jews, and had been rebutted by
Josephus (c. Apiom. 111, viii. 89-90), It is interesting to observe
Trypho the Jew assuring Justin (Dial, 68,32,1) that he finds the charge
against the Christians quite incredible.

Deviant Christians brought the Church's worship into disrepute
in other, less ghastly ways. There were some who claimed divinity, or

perhaps access to divinizing rites (Justin, 1 Apol. 26), Others gave

Celsus the impression that Christianity was a farrago of Jewish-

(20) Cf DBlger (1934), de Labriolle (1913).
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Hellenistic magic and psychopompy (see c, Celsum III 9 - 16, VI,
22 - 40),

The cultus of early Christian deviations has been commented
on from time to time., R.M. Grant, in his cautious survey, "Gnostic
and Christian Worship", detects cases of the acceptance, with reinter-
pretations,of the ordinary Christian worship-pattern (Marcion,
Valentinus and most Valentinians), cases of the creation of
additional modes of worship (Basilides, Marcosiang,Valentinians), and
cases of the total rejection of conventional worship (Docetism,

Prodikos, Gospel of Thomas). This is an adaptation of the older

majority view, which saw "Gnostic" worship as parasitic upon the
(21)
worship of the Great Church,
Others have suggested that "Gnostic" rites were the means by

which pagan cultic methods and purposes found their way into

L
Christianity, This is particulary the contribution of Edwin Hatchj

A
it was taken up by Harnack, and is perhaps the key to the proper
understanding also of his view of Gnosticism as the acyte assimilation

of the Christian faith to the prevailing attitude Y Hellenistic

popular religion (Verweltlichung, Hellenisierung)., Lietzmann in-

clined to this position alsc.22?

Yet another principal view is that Gnosticism was-(is) a
religion in its own right, and that its cultus came to ﬁe merqged in
varying degrees with that of the Christians, This seems to be the
view implicit in the hypothesis of Anz that the Origin of Gnostic
cultus is in the lustral rites of Babylonia, The view of Gnosticism
as a distinct religion is explicity advocated by Bousset's
Haggtgrobleme der Gnosis (1907), The Gnostic mysteries used pre-
Christian elements of lustration and anointing (277-305), chiefly

of an exorcistic purpose, The Eucharist was largely ignored (305~

(21) e.g. by A.J.Mason (1891) 113: "a profane improvement"; and
Batiffol. Eucharistie (81929) 189203, (22) Hatch (1889);

farnack, Nistory of Dogma (ET 1905) I1.227-238; Lietzmann (193%).
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-313)., Bousset interpreted the gnostic mastgr-scheme of sacraments
which he detected as ordered to the ascent of the soul (313-316)
and the sacred marriage-union with a heavenly being (316-8), A
comparable but less sweeping view is represented by\Rudolph in his

Gnosis: Wesen und Geschichte einer spgtantiken Religion (1977):

Gnosticism is basically anti-cultic; it values sacraments only as

attesting a spiritual strength already working in the mer of insight,
(23)

For the rest, Rudelph uses Grant's observations,

Detailed studies have been devoted to particular areas of

e
"Gnostic" worship, Fendt, in his Gnost%cha Mysterien (1922) inter—

preted the rites of the "Phibionites" of Panarion, haer. 26, as a

syncretistic phenomenon. (His use of Epiphanius is trusting to a

fault; but his detection of the theme of power is vitally significant).
After'this (1=22), he turned to the snake-cult of the Ophites (22-28),
which, like Rudolph later (252-4), he took very literallyj this he reads
as an example of religious atavism, His analysis of water—eucharists
(22-38) and "Grace"-eucharists (38-63) detects the survival of

apostolic simplicity in the one and Fruhkatholizismus in the other.

Not very different are the findings of Max Pulver's "Das Spielraum

gnostischer Mysterienpraxis" (1945).
(24)

Gnostic initiation has received much attention from various

stand-points: in terms of the sacred marriage by Grant (1961, on

3
Gospel of Philip), Batey (1964, on Jewish Gnosticism), by Cremer (1967,

commenting on the "Sons of the bride-chamber"), by ¢rbe (1972, on the
Valentinians), by Mahe (1975, on etotic symbolism), and by Horsley
(1979, on Valentinianism again). Widengren (1946) and Scopello (1978)
have pursued the theme of enthronement in this setting., The rites for

the dying have also been the subject of investigation, by Maller (1920),

Quasten (in Miscellanea Mercati) and Quispel (1951). UNIVERSITY
LIBRARY
LEEDS

(23) Anz (1897); Bousset, Hauptprobleme (1907) and cf Himmels-

reise (1901); Maier (1963) (2%) For more general studies:

Buonaiuti (1935), Segelberg (1959) and (1962), Perkins (1981).
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Most recently, it has been argued that "Gnostic" sacramgnts
ante-date Christian ones, and that the latter are an etiolated version of
the former, This was maintained by Arthur Drews as part of his general
theory of the origin of Christianity, but without detailed argumentSZS)
The case was arqued with reference to baptism by Reitzenstein in his
Vorgeschichte der christlichen Taufe (1929) in which he leaned

(26)
heavily upon the Mandaean evidence, A similar position, but based on

Nag Hammadi and other "Gnostic" texts, with relation to the Eucharist
has been hinted at by W.Schmithals (1970), and argued from several

starting-points by Jean Magne. An entire Gnostic hieros qamos rite

(27)
has been detected behind Ephesians by Pokorny.

(25) Drews, Entstehung des Christentums aus dem Gnostizismus (1924),
esp. 180=196,

(26) His thenis has not been considered in detail here because the
evidence amassed by Yamauchi (1973) 117-142 seems to this writer

to have put the thesis out of court. By the same token, the view

of Bultmann (e.g. in Theology of the New Testament, ET 1952, I.

13%=183), the historical undergirding of which leans heavily on
Reitzenstein, has also been sufficiently discredited to need no
explicit discussion here.

(27) Pokorny,znW 53 (1962) 160-194; Magne,'L'exaltation de Sabaoth’
(1973), Tradition apostolique and Sacrifice et sacerdoce (both 1975),

'Le pain d'Emmatis'(1975), 'Ouverture des yeux' (1980).



6) A_Programme

Adequate consideration of the very serious issues raised by
Schmithals, Magne, and Pokerny is a pressing necessity., That, how=
ever, would require a detailed presentation of the worships of the
Hellenistic World, and particularly of Judaism, far more extended
that is possible within the limits of this study, A much moré modest
programme is all that is possible here,

The method pursued has been the analysisof the distinguishable
traditions of cult attested among Christian minorities.(as discussed
above), taking note in passing whether any such tradition or traditions
may be related to contemporary Christian us$age, asking in particular
whether there is evidence of primacy on either side oy evidence of a
common origin,

In anticipation of the presentation of the results, it may be
said that the analysis has left the abiding impression that hypotheses
of a corpus of "Gnostic" cultic practice have seemed less and less
necessary to account for the ritual activities that can be traced, The
one positive general finding that emerges for the author is that the
ambivalence of many of the mystagogues and other heresiarchs in their
attitude to worship may be traced in part to the risks that Jesus was
prepared to take in trusting his message to his disciples. The one area
of influence on the worship of the Great Church exercised by the
"Gnostics" and other minority groups appears to have been in the
compulsion to explain and define; this (from a theological view=point)
created the risk of making the secondary and dispensable seem to'be
essentialj but it also established the principle that o{kurvop:d)

\
a stewardship.of the intellect and conscience in matters of

worship, is integral to the profession of Christianity.
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CHAPTER TuwO

CULTS OF POWER

CULTS OF POWER:

GENERAL CONSIDERATIONS

Awareness of power is at the deepest roots of religion; and an
attempt at an appropriate response to the presence of power is
probably the first element of ritual motivation. At every level of
sophistication, there occur apotropaic, defensive responses(1): the
avoidance of sacred places, the observance of warnings, the wearing
of charms, the utterance of defensive formulse, making plans with
regard to auspicious and inauspicious days. How these responses will
develop depends in part on how the powerful presence that is sensed
comes to be explained by a belief-system, through the accumulation
of personal end corporate experience. Thus: an advance towards a
theism with personal god-concepts will usually incorporate expressions
of personal relationship with deity into the ritusl responses, or &t
least many of them, If the belief-system is polytheistic , the
responses will allow for playing off one god against another, or for
asking one deity to secure the good offices of snother. Where the
belief-system is becoming monotheistic, the cultic responses touched
by this change will vary between direct request and a total submission

that asks for nothing. This is in turn partly determined by the

(1) c¢f the 'negative cult' identified by Durckheim as the first
of the 'principal ritual attitudes': iilementary Forms of the

Religious Life (1901 edn) 337-361.
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understanding of how godhead is related to human life and its
environment - but only in part, for even within a single belief-
system, the personality and life-history of the single worshipper
will cause the ritual responses to divine power to vary from person
to person, from group to group, and from situation to situation,
while they still remain consistent with the belief-system. Ffor
example, a Christian as well as a Muslim will at times say, "Not

my will but thine be done", "Insh'allah", and yet be as truly
consistent with the Christian Father-God theology as when he says
with the frank impatience of the martyrs (Rev. vi.10), '"Lord, how
long?". No less may a Jew with complete consistency both say, "It
is the Lord; let him do what seems good to him" (I Sam.iii.18) and

at another moment hector the Eternal with all the abruptness of a

(2)

Honi the Circle-Maker.

The individusl personality is largely modelled by the corporate
experience of the family or other faith-community, both advance and
decline, evolution and atepism, in religion as in other areas, are
possible because individual personality has and claims at least a
degree of freedom and initiative. This is a major factor, perhaps a
necessary condition, of communal spiritual growth, at the heart of
which there is always to be found an individual with a band of
disciples. On the other hand, it is this same element of non-conformism
that makes possible the survival, or sometimes more accurately the

revival, of ritual stances that the surrounding communal belief-system

(2) See Goldin (1963): Honi an example, not of magic, but of
boldness of prayer, on the model of Abraham or Gideon.



has discarded. Examples of such survivals or revivals are numerous
in every historical period. They appear most frequently less in

Hhom

main—-stream society but in sub-cultures and counter-cultures, in
deviont
the edewient and the morbid far more than in the enlightened and
the restrained. Although such elements of society are not those
usually favoured by the liturgist or other historians, it is
important for this investigation that these phenomena, houwever
uncongenial, be adduced as evidence of social and psychological
patterns which may possibly be identified in our sources.

It has been noted that the essential stance of a faith community
with regard to divine power may be expected to change, although
cruder attitudes and hopes survive in minorities, Similarly, there

moves
is a development in the ritual techniques employed. Defensive meres
egainst a hostile, ambivalent or capricious power will very soon
include techniques for using that divine power itself as a protection.
It is not then a long step to attempting to acquire that power for
one's own chosen purposes, either sharing power with or even wresting
power from its original owner, Communal belief- and value-systems
move further, to expect the individual or the hieratic caste to :ﬁégf
power only for the benefit of the wider community, and then perhaps
only in moments of crisis, As theism becomes personal and ethical,
it discountances the seeking for the acquisition of power and favours
instead rites of intercession or submission, Nonetheless, the awareness

of power persists, and, just as the "magical" stage of childhood

3
mentation( ) often persists into adult years, just so the primitive

(3) ¢f R.Goldman, Religious Thinking_from Childhood to Adolescence
(TL.ondon 1964) 21




instinct to seize control of divine power is never wholly lost, and
can resurface at any time. Such a resurgence is especially likely
in times when the communal belief-system is shaken by corporate
catastfbhe or destabilized by social and cultural change or through
contact with differ_ing value- and belief- systems.

The ambition to share or commandeer divine power may be confined
within the privacy of the inner mind; but its very nature asks for
expression in corporate powsr-seeking techniques. "Corporate", because,
although the figure of the totally solitary magus is not unknown,
techniques of power-acquisition frequently involve the exercise of
power here and now, on an empirical level, directly upon other
personalities within one's own circle. This is not surprising when
the power-seeking is motivated by social inadequacy or deprivation.
The victim of this sort of process may be & chance passer-by,
frequently one unwarned, helpless and manifestly undeserving of such
treatment(d), but a pecking-order usually develops within the circle
of power-seekers also, for the weakness and vulnerability of some of
the circle make them the most readily available target for its tougher
personalities, Just as the group itself believes that its pursuit of

power feeds upon the group's difference from surrounding conventional

(4) Examples must be noted, not only in the clinical literature but
also in popular reports of some notorious recent events: Manson and
his 'family' (E.Sanders, The Family, London 1972; see ch.9 for cultic

elements); Brady and Hindley (E.Williams, Beyond Belief, London 1967;
se ch.16=17 for cultic elements); and "Michelle" (M.Smith and L.Pazder,

Michelle Remembers, New York 1980; ch.31-33 and passim for cultic
elements).
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So
society, #s the leaders in such a case feed on their differences

from and dominance of other members - a process that can be repeated
with the leadership-circle itself, the principal leader feeding on
his or her dominance of the other leaders.
vary

The techniques of power-acquisition may, naturally, with the
socisl belief-system against which such a power-acquiring group is
reacting. Formulse used in conjuring the Powers will reflect the
history of that system. In particular, the use of antique formulae
conveys a sense of leaping over time and resisting the onward-moving
stream of restraint and caution. Antiquity in itself has meaning

only by contrast with the main stream of cultural inheritance. Some

such formulae are genuinely antique. The author of The Owl Service

took the trouble to decipher and translate old Celtic spells, and
reproduced them in the novel - carefully making small changes, just

in case! - and the departments of Egyptology report that much patronage
of evening classes on the Pyramid texts is from students who intend

(5)

h
avowedly to acquire the magical repertoire of Pharaopic Egypt

Modern occultism has produced serious attempts at scholarship, such

as the translations by "S.L. McGregor Mathers" of The Book of the

Sacred Magic of Abra-Melin the Mage (London, 21900) and of The Key

of Solomon the King (London 1909), and G.R.S. Meade's English edition

of Pistis Sophia (London, 1892); and there is a steady market for

historical studies of magic, whether from occultists, as with A.E.

Waite's rendering (London, 1913, 21969) of The History of Magic by

"Eliphas Levi" ( = Alphonse Louis Constant, also author of The

(5) Personal communication from an Egyptologist on the staff of
the British Museum, December 1982,
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Doctrine and Ritual of Transcendental Magic, 1855-6), or from others,

a prominent example being Margaret Murray, author of The Witch-Cult

P
in Western Europe (0UP 1921) and The God of the Witches (London 1931).
(6)

However, side by side with the genuinely antique there is the spurious' °,

Like antiquity, real or contrived, strangeness itself conveys a sense
of borrowing from alien cultures, as Hellenisitic magic took divine
titles and angelic names from esoteric Judaism.

The whole category of the forbidden is the principal resource of
power-acquiring techniques, both because the things that society shuns
are shunned for the very reason that power is associated with them,
and also because of the psychological effort released in a deliberate

invoked
attempt to confront the fearful thing. Forbidden things, thus iRvelued
or otherwise used, fall under three heads: firstly, things dangerous
in themselves, or thought to be so, and so shunned for common-sense
reasons (the snake, the lion, the wolf, fire, lightning, the sea,
dizzy heights, weapons, the moon, blood, darkness); secondly, things
banned by ethical judgements of generations (wilful violence, deviant
or promiscuous sexual activity, drugs); thirdly, direct defiance of
deity by the abuse of holy things (the Mass, the host, holy water,

the Bible, the divine name).

Most potent of all are combinations of all three categories of

the forbidden:

"47, 1 will give thee the kingdoms of the earth,

(6) Of the many obvious examples, A.LaVey's Satanic Bible (London 1977),
with its 'keys' in the 'Enochian' language, 'thought to be older

than Sanskrit' (p.144; for specimens, see pp.149-222), and the

pathetic Book of Shadows (in J.Johns, The King of the Witches,

London 1969, Appendix A), may be mentioned.
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0 thou who hast mastered the kiﬁboms of the
East and of the West.
48, 1 am Apep, 0 thou slain one. Thou shalt
slay thyself upon mine altar. I will
have thy blood to drink.
49, fFor 1 am s mighty vampire, and my
children shall sucik up the wine of the earth
which is blood.
50. Thou shalt replenish thy veins from the
chalice of heaven.
51. Thou shalt be secret, a fear to the
world.
52, Thou shalt be exalted, and none shall
see thee; exalted, and none shall suspect
thee.
53. for there are two glories diverse, and thou
wvho hast won the first shalt enjoy the
second.
54, 1 leap with joy within thee; my head
is risen to strike.
55. 0 the lust, the sheer rapture, of the
life of the snake in the spine:l
56. Mightier than God or man I am in them,
and pervade them.
57. Follow out these my words.
58, Fear nothing.

Fear nothing.

Fear nothing.
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59. For 1 am nothing, and me shalt thou fear,

0 my virgin, my prophet within whose bowels

I rejoice.

60. Thou shalt fear with the fear of love: I
shall overcome thee.

61. Thou shalt be very nigh unto desth.

62, But 1 will overcome thee; the new life shall
illumine thee with the light that is beyond the
stars,

63. Thinkest thou? I, the force that have
created all, am not to be despised.

64, And 1 will slay thee in my lust.

65. Thou shalt scream with- the joy and the

Pain and the fear and the love - so that

the Nof9C of a new God leaps out among

the stars.

66. There shall be no sound heard but this

thy lion-roar of rapture; yea, this thy-lion-roar

of rapture".

(7)

This passage from an incantation-book of Aleister Crowley,
illustrates the use of &ll three categories of the forbidden: the
dangerous (blood, 48 - 50; the vampire, 49: the snake, 53, 55);
the unethical (pride, 52, 65: lust, 54-5, 59, 64=6); defiance of

God (47, 48, 56, 59, 62, 63, 65). All these sre woven together in

1(g)eé.Crowley, Liber Stellae Rubrae, in Liber I... (Seattle, n.d.)




48

invitation to power which combines the offer to the disciple of

personal mastery inseparable from complete submission to the master

magus,

A strong element of secrecy, or perhaps rather secretiveness,

is also present in this text (see 48, Apep = ?; 51; 52; and the

whole atmosphere of mystification). Together with that which is
distant in time or culture and that which is forbidden, that which

is secret is a major technique of power-acquisition. The secret may
be powerful because the initiate has it, and the non-initiate lacks
it - and the power-acquiring process will take one or other of the
Principal ways according es the initiate continues to withhold the
secret or continuously shares it, as a Mormon missionary "identifies"
the mysterious script of the Golden Plates discovered to Joseph Smith
and “translated" by him.(e) The secret may be powerful because it is
not articulated, either because silence is itself is potent and the
breaking of silence an act of appalling destructive power - a theme
of most primitive myth that survived into the methodology of
philosophical mysticism(g) =~ or because the restraint of utterance
creates a bond as of conspiracy, however artificial the conspiracy
may be (as the mysteries of Eleusis were a matter of public

knowledge but also public silence). Or the “"secret" may be defiantly

8) s 'T Book of Ether'i=ii; general background and appreciation
in)T.;?O'D::, The Mormons (Chicago 1957) ch.1-2. The 'reform?d .
Egyptian' acript turns out to be an ada?tatlon of the.Kabballstlc
alphabet, preserved (revived ?) by Renaissance occultists: see, e.g.,
the appendices of P.J.French, Dr John Dee (London 1972).

(9) Cf O.Casel, De veterum philosophorum silentio mystico (Giessen 1919),

cap.i.




=49

flaunted in the face of society. The air of secretiveness is achieved
by some power-acquiring groups by the deliberate obfuscation of

| trivial matters; one recent example is the currency of three
incompatible acceunts of the career of Alex Sanders, self-styled

"king of witches", all of which can be traced back to him as their

(10)

source,

Claims made by power-acquiring groups to fit into specific belief-
systems must always be treated with reserve. A major factor in such
groups' psycho-dynamics, already mentioned, is their sense of difference

from a society which they feel would probably — in some moods, they
(11) if i
hope would certainly - oppress and terrorize them #t—+%f knew what

they did., Part of the power-acquiring game is to conceal, and to revel
in concealing, the 'true!' nature of the group by professing either
conventional values end beliefs or attitudes so outlandish as to be
unthreatening. Closely allied with this tactic is the desire te court
danger, whether for the sake of power—acquisition through the heightened

awareness generated by fear and bravado, or as part of the well-known

behaviour-pattern of 'risk-taking'.(12) One example of this phenomenon

(10) See e.g. J.Johns, King of the Witches (London 1967), S.Farrer,
What Witches Do (London 1971), J.dohns, Black Magic Today (London

T977) for three incompatible accounts of the life of a single cult-
leader (Alex Sanders), all derived from the subject ! And note that

two of the accounts are from the same writer.

(11) The association of a sense of divine vocation and an explicit

hope of being persecuted is well illustrated in the popular accou?t

by S.W.Taylor of 'fundamentalist' Mormons who persist in clandestine
polygyny: S.W.Taylor, I Have Six Wives (Kingswood, Surrey 1958) ,pp.

31, 53=4, 80, 110-121.

(12) See J.Steiner, E.Moran, C.P.Seager, 'Risk-Taking' in Proc.Royal Soc
Medicine 63 (1970) 1271-1278; cf J.C.Fliigel, Man, Morals, and Society: a
Psycho-Analytical Study (London 1973 imp.) 197 for older formulations.
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from Epiphanius' account (Pen. 26) of the "Gnostics", will call for

attention in this investigation.
possess

There is a sense in which a power—acquiring group does pEocess
a belief-system, indeed survives only through the unifying effect of
a belief-system, It will tend, however, most noticeably in the more
sophisticated of such groups, to be determined by personal stance,
to be a belief-system determined by a value-system, & commitment to
the pursuit, ecquisition and satisfying exercise of power that demands
that such power shall exist, & preference of uti over frui that
obliges the metaphysic to subserve an extreme ethic, and frequently
enables the greup or its leader to profess, at one and the same time,

o fevevt

two or more radically,doctrines or to demand conflicting responses
to its symbolic presentations. (This goes far beyond the trivial
obfuscation mentioned earlier)..lndeed, the forceful offering of
mutually hostile beliefs and irreconcilaqF images in rapid succession,
in virtual simultaneity, is a favoured technique of power-acquirers,
especially at a stage where the sense of power derived from the
subordination of other personalities has become an end to be pursued
for its own sake. One case of this method to be noticed in the
material here investigated is that of some imitators of Simon Magus
whom Irenasus mentions. They confronted would-be disciples (or should
we say “clients" here?) with statuettes of Simon and Helena. We must
assume that either these statuettes bore the inscribed names "Simon"
and “Helena", (or that at some earlier stage they had been identified
as representing these two people), for the point is that the victims

must now identify the statuettes — without being told the answer at
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the moment - as those of Zeus and Athene. They get it wrong, of
course, and their reward is a torrent of abuse. The purpose of such
tactics is so to undermine the subject's hold on logic, his sense of
the predictability of events and people, his confidence in his ouwn
rationality, that he becomes suggestible and dependent.(13)
In groups that want to be threatened, and in groups whose
rationale has thus been reduced to the leader's will to power, the
solidarity of the group is reinforced by rituals which humilisate,
shock and shame the dependent members to the point where they are
emotionally unable to retrest, not least because they despair of
any prospect of society accepting them if they recant. A band of
sectaries detected near Soissons about 1114 A.D. had a rite in

which they consumed, or were told that they consumed, the cremated

remains of an aborted fetus; cuique psrs pro eucharistia tribuitur,

o 14 .
qua assumpta nunquam pene ab haeresi ipsa r851pxsc1tur.( ) It is

significant that no such extreme instance can be reliably detected

among the Christian minority groups here investigated, except perhaps

in the case of Justin "“the Gnostic".

Groups devoted to the acquisition of divine power are, in the

setting of this investigation, ranged together as "Cults of Power",

In some cases, and at certain stages of development, they may descend

(13) See A.Deutsch, 'Tenacity of Attachment to a Cult Leader' in Am.Jl.
Psychiatry 137/12 (Dec.1980) 1569-1573, for evidence of psychological
regression in disciples. On the general issue of the technique employed |
gee N.L.Munn, Psychology: the Fundamentals of Human Adjustment (Boston,
1966) 555; J.T.Ungerleider, D.K.Wellisch, 'Coercive Persuasion (Brain-
washing), Religious Cults,and Deprogramming' in Am.Jl.Psychiatry 136/3

(March 1979) 279-282.
(14) Thus Abbot Guibert of Noyons, de vita sua IIT.xvii (PL 156, 952).
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to the kind of "manipulationist" sect(15) of the kind described in

the last few paragraphs. However, this sort of manifestation is itself
only one outworking of a deeper preoccupation - a preoccupation with
Power, conceived as the most significant divine attribute, even as

the constitutive element of divinity, and as the principal object of

cult, ise.,, of veneration and potentisal anquisition.(16) Under this
Magus
heading of Cults of Power this investigation considers: Simon INeugus;

Menander; Satornil; Kerdonj; Karpokrates, Epiphanes and the Carpocratians;
)
Marcus; Elchasaij Justin "the Gnostic".

It may be asked whether any of these were in any Significant
sense Christian, and so whether they deserve any place in a survey of

Christian minority groups. Even where they must be judged, on close
olien

examination, to be in their basic alignment akis to the Christian
creed and the teaching of Jesus, they must still be included in such
a survey, for they ranked themselves as Christians or were held by
others to belong to the Christian movement, and their doctrines or

ambitions affected the Christian mind, for good or ill.

.

(15) B.Wilson, Religious Sects:

141-166. Among modern examples:

of Aleister Crowley(London 1967), esp.Sec.VI; and cf n.(7). -
e act of devotion to a specific

3 q i th
(16) 'Cult is here employed as N i by extension, the practices

j d also
object or end (colere, cultus), an ' nsi & prmoteohe
i :TToners, rather than a religious minority group
involved and the practitio ' e & e detined by R.Wallis,

at a specific stage of its social : . R.W
'The Cﬁlt and Its Transformation' in R.Wallis, ed., Sectarianism,

(London 1975) 35-kk. )
(|1') Jhgu,’\ M Grostic ('/f drascussed dH‘CC“\’ Among the Cults

Moloted by Ws Clrishian - lewnsh aepavetion | 242 ff.

a Sociolégical Study (London 1970) .
J.Symonds , K.Grant,edd., The Confessions
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CULTS OF POWER, 1:

SIMON MAGUS

(a) Simon in the "Acts of the Apostles".

Simon the Samaritan, who was to figure so largely in the pages
i
of the heresg¢ologists, and to enjoy the reputation of being the first

head and spring of every deviant movement in Christendom, makes his
Sinjlc
first certain appearance in a simple section of Acts:

(viii.5): "Philip, in particular, having reached a city of Samaria,
preached Christ to the people there. (6) With one accord, the
Crowds paid attention to him and saw the signs which he

performed = (7) for many of those who had unclean spirits

came out shouting with a loud voice(1) and many people suffering

from paralysis(z) and lameness were cured - (8) and great joy

came to that city.

(9) Now there was a certain man, by the name of Simon, already
present in the city, who was practising magic and making the

people of Samaria obsessed, for he maintained that he was a
or

certain Great Personage. (10) Everybody, of low estate ef high,
paid attention te him, and said, 'This man is the Great Power(s)

of God', (11) and they paid asttention te him because he had been

(4)

making them obsessed with his magical arts for a long time.

(12) However, when they believed Philip as he proclaimed the

(1) fwﬁtuwﬂu: :perhaps i . : —

(2) mapadeAvpévor :pcf Bsuc: grell;lo)zfate = Lls.l.l“z' IV.QB\' YRA el R

(3) wadovudry.  is omitted by Peshitta, Sahidic (cf Clark, Acts,49); on

(%) using capital initials to convey the distancing effect, see Pe57.
Tals payias - 'magical doings' - a comparatively neutral term -
rather than 'sorceries' (pace Rackham in loc.)
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good news of the Kingdom of God and the name of Jesus Christ,
they were baptized, men and women alike. (13) Even Simon himself,
became a baliever(s) and after being baptized he continued as

’

Philip's pupil(s), for he was obsessed by the signs and great
works of power which he saw taking place.

(14) When the apostles in Jerusalem heard that Samaria had
received the word of God, they sent them Peter and John, (15)
who on their arrival were to pray for them that they might
receive the Holy Spirit, for he had not yet descended on any
of them, and they were merely living as those who had been
baptized into the name of the Lord Jesus. (17) Then they laid
their hands upon them and they received the Holy Spirit. (18)
So Simon, when he saw that the Spirit was given through the
laying-on of the apostles' hands, pressed valusbles on them,
(19) with the words, 'Give this authority to me as well, so
that whoever I lay hands on may receive the Holy Spirit'.,

(20) Peter however sasid to him, 'To perdition with you and
your money, for thinking you could get God's free gift for
yourself by means of valuables! (21) You have neither part nor
lot in this Word, for your heart is not honest with God. (22)
Repent, then, of this evil of yours, and beseech the Lord that
perchance the scheming of your heart may be forgiven you; (23)

for I see you are plunged in utter bitterness and the bondage

émiorevoe : reading in the use of the aorist a note of decision.

npoamiprcpi’.}yl. : cf Acts ii.’+2; see p.60.
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of unrighteousness', (24) Simon replied, 'You (pl.) beseech
hent ~
the Lord that meme of the things you have mentioned may come

upon me',

In the plan of 5235(7), this incident is the parallel, in the
career of Peter, to the discomfiting of another sorcerer, Bar-Jesus
or Elymas, at Paphos in Cyprus by Paul (Acts xiii.4=12), just as the
imposition of hands by Peter and John and the consequent gift of the
Spirit corresponds to the equally effect%ve laying-on of hands by
Paul at Ephesus (Acts xix. 1=7). We cannot here pursue the question
as to whether either of these sets of narratives, Petrine or Pauline,
should be dismissed as 'unhistorical invention to fit Luke's plan of
reconciling the wings of early Christian opinion - though we may
observe in passing that both Peter and Paul knew the‘Old Testament
basis (Num. 15.11-25)for linking the imposition of hands with the
conferral of Holy Spirit - for the most significant aspect of the
story of Simon Magus is not his historicity but his reputation, and
especially the use of his name after his death by or against people
who had no real link of tradition with what Simon himself did or
said. However, the historicity of Simon, Magus and Samaritan, given
here in Acts, is not lightly to be rejected. In the first place, we
have the character of the narrative itself. The description is in

general restrained, free from the kind of polemical drama typical of

even the ‘more sober apocryphal ‘Acts. Peter's rebuke leads to no

(7) cf B.s.Easton, The Purpose of Acts (1936).
(8) e.g., Vercelli Acts of Peter xvii (ET, 318-320 James).
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miraculous punishment, such as we should have expected after the

case of Ananiasand Sapphira (Acts v, 1-11), and as indeed does occur

in the case of Elymas. (If the Elymas story had been & doublet of the

Simon story, as was suggested by Waitz(q), the punishment of Elymas

would have had a counterpart in Acts viii, which it does not). In the
second place, we have the apparently independent testimony of Justin
and an unexpected witness in Hegemonius, both to be noticed in due

course,

The governing motive of the Acts viii narrative is of course to

illustrate the triumphant progress of the Christian mission, in this

instance despite the intrusion of dangerous elements into the heart
of the Church's membership; to illustrate the equality and unanimity
of the leading figures in the infant community; and also no doubt to
reassure anxious enquiries that -the new religion, far from being a
new instance of the vicious occultism so prevalent in the Graeco-
Roman world, was totally opposed to such occultism and could both
detect and discredit it. Little attention can be spared for Simon,
and as soon as he has been rebuked by Peter he falls completley out
of sight, However, threse points about Simon are clearly made.

One is his total inability to appreciate the spiritual and
ethical requirements of the indwelling of the Spirit. He approaches
the Christian community entirely on the level of magic, offering

money for secret techniques, and leaves it on the same 1eve1(10),

(9) Waitz, 'Simon Magus in der altchr.Lit.' (1904); cf Nestle,'Der

Magier in Josephus, Ant.xx' (1907), Harris, 'A Curious Bezan
Reading' (1902). i (10) ef Rackham in loc.(p.119).
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nervously asking Peter and the others to use their privileged access
to the Deity to avert from him the ill luck threatened by his
maladroitness and Peter's supposed cursa.(11)

The second point made about Simon is that he is a magos. This
category was so readily comprehensible in the Hellenistic world that
no more specific statement would be necessary, but its use here (in
the use of payedwv for the activity of Simon), although it classifies
Simon clearly enough, leaves many details undefined. The only clues
given by Acts viii to the nature of Simon's practice as understood
by the author of Acts are, i): the reference to power, and, ii):
his interest in distinctively Christiesn experience. The reference
to power is first ascribed, not to Simon himself, but to the people
of "the city", who identify him as "the Power of God that is called
Great". The use of KJXoupel.\h, _here fulfils for an age without
printing the task carried out in modern times either by inverted
commas or by capital letters: by inverted commes, if the reporter
is compelled by accuracy to use the precise term given by an original,

but to distance himself from it, either because he is unsure that the

source ie correct in applying it, or because @& term itself as

applied in the context is ethically or sesthetically repugnant to

him; or by capital letters if a well-known title, especially one

implying unique importance, is 1ntended.(12) The device seems to

(11) So regarded, clearly, by Simon, although the words of Peter
are carefully phrased by Luke to be rather a solemn rebuke (so
Chr.Wo?dsworth, in loc.) (12) In colloquial English, the
emphasis (in writing, represented by underlining or italics) may
do this: 'You're not the David Shepherd, are you ?' (ﬂ ’koﬂorbd

AOdn r % hM‘J f\m_M hww Luhd WW il Bv}t\,.r
Do qLo“pmd\.
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function in this text on both levels. There is no doubt that the
author of Acts distances himself from any suggestion that Simon is
anyone great; tﬁis di;tancing himself from any use of superlatives
about Simon is certainly allowed for in his use of "“A"'-’I*("'l ’
but the point has surely already been made enough in his dismissive
description of Simon's giving himself out to be a certain Great
Personage, as well as his terminology of "obsession'. He is, then,

also saying that the Ktkov,&‘yq overtone is present also in the

source that he is using. Beyschlag(13) argues that the Samaritans,

as reported by Acts, are quoting some ritual utterance repeatedly
used by Simon: "I am the Greast Power of God", or the like. This is
certainly possible, for such claims made by cult-masters are comman
in cults of power (Marcus and the prophets cited by Celsus are

examples that call for notice later in this investigation). However,

if Acts is to be dated as late as Knox(1d) and others prefer, the use

of such a title is much more likely to be a feature of Simon's
posthumous reputation than part of his own magical teaching. Not
that we need to posit a late date for Acts to question Beyschlag's
view. If Acts had meant to tell us that Simon said, "I am the Great

Power of God", a direct quotation would have been much more economical.

(13) K.Beyschlag, Simon Magus u.d.christliche Gnosis (1974) 99-106;
cf LUdemann, Untersuchungen zur simonianischen Gnosis (GBttingen

1975) 41, (%) J.Knox,'Acts and the Pauline Letter Corpus'
in L.E.Keck, J.L.Martyn,edd., Studies in Luke-Acts (London 1968)

279-287.
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Such
Even if ,a sentence had been too blasphemous for Acts to quote verbatim,

some clear reference to Simon's claiming or accepting such a title was
not beyond the author: we note his description of Herod half
acknowledging divine titles in Acts. It is far more natural to read

the Samaritans' words as an acceptance of Simon's divine @¥ semi~divine
status in terms of a theology already favoured by them. What that was
or might have been must be considered when discussion of Simon's own
views is complete.

The second clue to Acts' understanding of Simon's teaching and
practice is the scale of priorities reflected by his interest in the
new religion, He is impressed by Philip's healing miracles upon (it
seems) both psycho-somatic and functional disease, and yet more
impressed by the illapse of the Spirit - or rather, presumably, by
manifest effects of that illapse, which can hardly be anything other
than glossolalia(15), as in the later case of Marcus. Laying-on of
hands is the ritual act clearly linked with glossolalia. It may have
been linked also with the healings, asi;ome cases in the Gospels(16),

although other acts associated with Jesus' healings, such as words of

command, insufflation, the use of spittle, etc.(17), might have served

(15) Acts ii.1-13, x.44=-48, xix.1-18 (not, apparently, in the
cases in iv.31, ix.17-19  (10) Mk.vi.5; vii.32; Lk.iv.40,xiii.13.
(17) See surveys in E.R.Micklem, Miracles and the New Psychology
(London 1922), A.Richardson, Miracle Stories of the Gospels (London
1941), J.M.Hull, Hellenistic Magic and the Synoptic Tradition
(London 1974) ye8p.76=78,82-86,135=141; A.Oepke in TDNT III (Grand
Rapids 1966) 208-211.
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as Philip's models; Simon's offer of a bribe for some secret known
to Peter and John but denied to Philip suggests that their outward
practice was similar - leaving an occultist with no alternative to
the expectation of a hidden device - and that the healings too were
indeed associated with the imposition of hands, but the matter is
not clear. Simon has already participated in Christian baptism,
admitted among the believers, He has also taken part in the regular
gatherings presided over by Philip. Since the verb in vii. 13,
Ewpmn@pﬂpGV‘ s is used also in Acts ii.42 for the continuing
worship of instruction and sharing, breaking of bread and prayers,
it is probably meant that Simon took part in the same sort of
worship-pattern (including in some sense eucharistic worship?).

Of the phenomena he has observed among the Christians, then, Simon
is most attracted by glossolalié. He expects to be able to pay for
the secret of inducing glossolalia. The conventions of his time
encouraged place-seekers to buy priasthoods(18), but this is

something more: he asks not only for status but for power,
dére xdpol Ty éfovolav radrp! . ., _ This, and the outward similarity

. (19
between the incomprehensible sounds of glossolalza( ) and the

strange noises of Hellenistic magi(zo), make it certain that Simon

(18) See Derrett in ZnW 73/1-2 (1982) 52-68: 'Simon Magus (Acts

8.9=24)1, (19) cf M.Smith, 'Pauline Worship as sefn by Pagans'
in HThR 73 (1980) 1-2(Jan.-Apr.) 241-249, (20),See E.Wellesz,
History of Byzantine Music and Hymnography (Oxford “1961) 64=68.
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regards the new religion as, at least in part, a power-cult, and
probably as one specialising in revelation-magic,

The third point about Simon by Acts viii is that he is not a
(21)

Jew, although it is often taken for granted that he was one 3
perhaps because it has been natural to read "Samaritan" as
"Samaritan Jew" here, as in the Gospels., His name is a Greek one,

and there is no reason to assume that it represents "Simeon".

Peter's words to him, . .48y ya
: obk EoTw aou puepls ovdE kAT~

) -~ ’ ’ « \ ’ .
pos €v T Adyw ToUTw® 1) yap xapia sov olk FoTiv
» - » - -~ -
eWbeia €varre To0 952::_ tee v e o ds ydp

xoMv mpias kai ovvb Tpov &dwdas Opd o€ dvra.

include (as well as a reference to Isaiah 1lviii.6) an allusion to

Deuteronomy xxix.18:

M7 i doriv &y’

bulv dvip, ) yovi, §) marpid, §) gAY, Twis 7 duvoa e

Awev dro Kuplov 7od Ocov Dudv, fopcuac'vrtc' )&grpft’uw Tols

beois Tdv vav kevor _pi Tis doriv & uiv pila dve

¢vovaa &v oy kal mukpla:,

(s0 LXX).

Since these words denounce the admission of heathen cult-practices
among the Jews, the implication may be that Philip's converts are

Samaritan Jews; but since conversions from among Gentiles may have

already begun (Acts viii. 1-4), it is not safe to assume more than

(21) Apparently assumed (esg.) by the discussion of A.Ehrhardt,
The Acts of the Apostles (Manchester 1969) L4z Ll
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that Peter is applying to the Church the same standards of loyalty

that applied to Isreel. As for Simon, he represents in person the

whole of Gentile superstition. It is not the danger to him threatened

by pagan influences which Peter is concerned with, so mu:h as the

threat which Simon himself poses to the Church: Simon is in person

"the root of bitterness", suggested by Deut,xxix. He is not a Jewish
magus, then, like the sons of Sceva in Acts xix. 13-20, but a heathen

one,
Attempts have been made(zz) to explain Simon's alleged status

as "the Great Power" from Sameritan Jewish theology. This is not

without value, for it may throw light on one element in the religious

climate of Samaria which provided the vocabulary applied to. This

information is nonetheless of limited value if, as is here argued,
Simon was not a Jew., Samaria was largely Gentile. Evidence of pagan
worship in Sebaste, the former Samaria and probable site of the Acts

viii events(zs), may provide some parallel to the veneration of Helen

of which later sources testify, but it does not illuminate the claim
to Power reported by the Lucan account, Nor is any light thrown upon
Simon's cultic acts or that of any followers of his. His followers,

if any, were more an audience than a congregation.

(22) See Lldemann, Untersuchungen,45-6.,

(23) Initially by Headlam in HDB IV (Edinburgh 1902) 520-527,

more substantially by L.-H.Vincent, 'Le culte d'Héleéne & Samarie',
RevBib.45 (1936) 2(avril) 221-232, L.Cerfaux, 'Simon le magicien
a Samarie' (RechScRel XXVII/S (dc.1937) 61547,
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(b) Simon in the Extant Works of Justin Martyr.

In his argument in the First Apology that the profession of
Christianity should not be an indictable offence, Justin shows that
pagan attitudes to Christians are illogical and inconsistent (I
Apol. xxiv ff), Christians share the civilized distaste felt by the
Greeks for grotesque rituals - yet they are punished because their
worship is not conventional (xxiv). Their theology is free of the
crass blemishg} of which decent pasgans are asshamed - but this is
not remembered to their credit (xxv). They are not tolerated,
although eccentric and novel religious sects on the edge of Christianity
are not persecuted, nor the behaviour of their members investigated
(xxvi). The Christians care for children as the pagans know they
themselves ought to (xxvii-xxix),..and so to a positive argument as
to the work and dignity of Christ.

The novel superstitions which have appeared after Christ's
ascension and have been allowed to flourish with impunity are those
of Simon, of his pupil Menander, and of Marcion. Their two common
features are (i) that they are reputed to be Christian movements
(which Justin stoutly denies), and (ii) that their founders claimed
divinity, (This is clearly totally inapplicable to Marcion; but the
strength of the assumption is one of the many features of Justin's
report which indicate how deeply that figure of Simon impressed him
at a receptive stage of life). Of Simon in particular Justin states
bh:;: things: that he was worshipped in Rome as divine; that he was

worshipped in Samaria as divine; and that the Samaritans kmew of a
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woman companion of Simon's, Helen, whom they also vensrated:
(evil demons unleashed upon the world) "a certain Simon,
a Samaritan from the village named Gitta. In the reign of
Claudius Caesar, after he had, by means of the craft of the
demons who were working through him, performed powerful acts
of magic in your Royal City of Rome, he was thought to be a
god and was accorded the honour of a statue among you as if

he had been a god. This statue was erected (on the island)
bCari”
in the middle of the Tiber between the two bridges, leewiag

this Latin inscription: Simoni Deo Sancto".

(I Apol. xxvi, I. 190-2 Otto).

The statue mentioned was finally discovered in 1574(24), and

found to bear the inscription to Semo Sancus, the Sabine (and,

-

if Rendel Harris was correct(zs), originally Egyptian) god of

contracts:

Semoni
Sanco
Deo. Fidio
' Sex, Pompeius S.P.F.
Col., Mussianus
Quipquegennalis
Decur.
Bidentalis
Donum, Dedit.

(24) Text i
n C.I.L. VI.567. 25) J.R.Harris, Semo Sancus
(Cambridge 1931). a1 heS . % S ——r



-65-

It is usually Justin who is blamed(zﬁ) for the error of
transforming this votive statue to Semo Sancus,put up by an
aristocrat of the gens Pompeia in thanks for civic honours, into
a8 cult-statue devoted to "Simon the Holy God". He does not,
however, suggest that he has seen the statue himself, as he
certainly would have done if he had seen it. Indeed, he speaks of

Rome throughout the First Apology as a distant, though respected,

place, as of a city he had never yet visited. His later stay in

Rome, where indeed he died, has made it easy for us to assume that

the first Apology represents his knowledge at that stage of life,

veasonable
whereas it is more peesomaite to set the composition of the book,

addressed to the Emperor Antoninus Pius and his sons,in the
(27)

days when he was still an itinerant teacher in the Levant, His

evidence, then, for this statue ‘supposedly to Simon is certainly
that of another, some excited visitor to Rome who was also an
enthusiast for Simon and his magic, psychologically disposed to
find support for his enthusiasm everywhere, most reassuringly in
the great city so far west from his Levantine home. A Samaritan
from Justin's or his family's circle, deciphering analienscript,

would hardly be an expert in Sabine gods, with or without Egyptian

antecedents, However, this linking of Simon's name with & statue

is not without interest, for it recurs in the evidence of Irenaeus,

(26) e.go by Grierson in HDB 1909,855, and by Beyschlag, Simon Magus
;8974) 11yn.11. A fairer estimate in Llldemann, Untersuchungen (1975)
(27) cf L.W.Barnard, Justin Martyr (1967) 19.
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itself also perhaps from Justin,

It is suggested that such an enthusiast might be a Samaritan,
not arbitrarily, but in the light of what Justin goes on to say (I
Apol. xxvi):

"Almost all the Samaritans, and even a few people of other

races, confess this man as the First God, and go so far as

to worship him",

(1.192 otto).

The tenses of the verbs suggest that Justin believed & Simon-

cult to be still prevalent in Samaria when he wrote this Apology.

Indeed, his reference to this passage in his Dialoque with Trypho

epwn
(xx. 6, where he regards his attack on the Samaritan Simon-cult

veod
as & sharp criticism of his own people/ could also be ®a&é in such

4
a light, for there the Samaritans "say" (A\EYOU6 | ) certain

things of Simon. On the whole, however, his account must be judged
chiefly as describing a past situation, for in the next sentence of
I. Apol, xxvi we find Helen wandering about with Simon "at that
time". The present tenses have a dramatic air, as has Justin's
claim to describe the feelings of "almost all" the Samaritans. Such
naiveté is most understandable in a young and impressionable person.
The passage is therefore to be interpreted as recalling the vivid
impact made on him in adolescence by the religious interest of the
circles in which his pagan parents moved, and by which his mental

world was then encompassed. This points to the period of (say)
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100-120.(30)

The cult of Simon as First God is an enigma. It has been

associated with Samaritan-Jewish concepts of deity(31), but the

title is hardly consistent with any sort of monotheism. Pagan

parallels, such as with Samaritan-pagan cults(sz), are more

L
promdsing, It is nonetheless possible that we have here Justin's
loose periphrasis of the kind of title used in Acts viii, "the
Great Power of God", read by Justin, understandably, as virtual

deification. This is rendered more probable by Justin's expression

in Dialogue cxx.6: of Simon, the Samaritans say he "is above every

principality and authority and power"(ss), clearly not the terms

used by the Samaritans, but & paraphrase of whatever they said in

the language of Justin's devotiqns and Justin's Bible(sa): "above

all principality and authority and powsr and dominion" (Eph. i. 21).
Whatever the titles applied, the statement that the Samaritans in
question "worshipped" (?‘F/POO'KUVO'JO'L) Simon is emphatic, though

it may mean only that he was invoked in the course of theurgic

operations, or that his statue was venerated with garlands or

incense.

(30) Valuable discussion in Barnard, Justin Martyr (1967) ch.i.
(31) c¢f LlUdemann, Untersuchungen, 45-l47; the negative remarks of
Beyschlag, Simon Magus, k2-L7, seem entirely justified.
(32) ef Vincent, 'Le culte d'Helene...'(1936).
(33) 11,402 Otto: gy dedv Wxlp dva nadng doyijs xal -ovalagwal Suveucag elvas
ung".:,. vy g Lagyre ' Nye . o

(34)  «abioas iv Befi abrod év Tois émovpaviois | mep-

dver . wdams dpxijs xal éfovelas xal Suvduews

xal xvpidTyros Kkal mavrds dvéparos dvopafo- |

névov ob pdvov év 73 aldw rovrew dG Kal év 7@ |

#éovre |
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Justin goes on to remark (I Apal. xxvi) that the Samaritans

"also say that a certain Helen, who travelled about with him,
having originally been a street-walker" (Justin uses the

sy N 7/
euphemism, "having stood on the roofs", €m| TEYovS OTE-

,ae'i‘«v) was the First Thought which came forth from him".
(1. 192 otto).

Justin is the first to mention these details. That Simon had

a conspicuous female disciple whose name was remembered is entirely
possible, and there seems to be no reason for inventing her. That

she was a converted prostitute is also possible, and this statement
charge of

is apparently derived from friendly sources. There is no
immorality here, still less of sexual rites. Have we a "Simonian"
attempt to compete with the Magdalen? Helen's role as Simon's First
Thought is obscure. It may reflé;t some kind of male-female sy.gygy-—
doctrine associated with Simon's.or similar magic. Inferences from
this about Simon's cultic usage, to say nothing of any "“Simonian"
cult-tradition, are unjustifiable.

In his Dialoque CXX.6, as has been noted, and in I Apol. xv,
the Simon-cult is portrayed by Justin as a Samaritan peculiarity,
for the most part. When, in another context (Dial. xxxv. 6), Justin
sets out to line up the chief perversions of Christianity, he lists

only Narcionites(ss), Valentinians, Basilidians and Satornilians.

Simon, apparently, does not come to mind. He is, at most, peripheral

to the Christian world.

(35) With ET of Davie and of Lukyn Williams, and with Barnard,
S&nen—Magus 129.
Tustin Watye,




-69-

(c) Simon in the "Hypotyposes'" of Hegesippus.

The enigmatic references to Simon in the extant fragments of
Hegesippus gécmentioned for completeness and as a check on some
later sources. His description of the origin of heresy and its
infection of the Church (in Eusebius, H.E. 1V. xxii, 4-6, pp.156-
157, Schwartz) lays all st the door of one Thebuthis, who is
represented as having been passed over, in preference of Symeon,

a cousin of Christ, in the election of the successor of James the
Dust.(sﬁ) In his envy and thwarted pride, so Hegesippus seems to
say, Thebuthis made common cause with the "seven sects" in the
attack on the Church's faith, From this unﬁiy alliance emerged

what seem to be Jewish movements in competition with orthodox
Christianity ("Simon and his Simonians, Cleobius and his Cleobienes,
Dositheos and his Dosithians, Gorthaios and his Gorathenes, and
Masbotheans") and subsequently the heresies of Gentile origin
("Menandrianists, Marcianists, Carpocratians, Valentinians,
Basilidians and Satornilians"). The assertion that one group or
opinion is derived from another is of course a polemical commonplace,
and such phrases as Zi/f.va, 6/6’6:\/ Z‘F”W ocvm', I<ule Kkedp(oj,
3%y IQXéOP‘ﬂVOJ _+ee 8re so vague and stylised as to show
conclusively that Hegesippus is trying to meke some sense of a
remote, largely forgotten and confusing parcel of events.

There is no hint of liturgical information about Simonians

(36) On the Christian 'khalifate', cf Brandon, Fall of Jerusalem,
Ch.3, and the cautious remarks at p.52,n.2.




=70~

(or any one else) here. We may however note is passing the "seven
sects"., These are sceptical Jewish sects, who denied the Resurrection
and the final advent of the Judge (see their debates with James the
Just, described by Hegesippus spud EUS., H.E., II. xxiii.B, p.69
Schwartz). They appear to be identical with the "Essenes, Galileans,
Hemero baptists, Masbotheans, Samaritans, Sadducees, Pharisees" so
unhelpfully listed by Hegesippus at Eusebius IV, xxii.7 (p.157
Schwartz). In a confused fashion, Hegesippus is saying that
Simonianism and heresy of all sorts are results of the Church losing
its hold on its own faith and succumbing to the influence of its
environment - in Hegesippus' experience, a Jewish environment.

(d) Simon in the "Adversus Haereses" of Irenaeus.

The passage devoted to Simon the Samaritan in Adversus Haereses

(I. xxiii, 1-4 Massuet, l.xvi. 1=-3 Harvey = Vol.l, pp.190-5) falls
naturally into three sections. The first (xxiii.1 Massuet, xvi.1
Harvey = pp,190-1) is a guotation from Acts viii, with comments and
two additional details (the statue and Simon's pretended status as
the supreme Father). The longest section (xxiii. 2-3 Massuet, xvi.2
Harvey = pp, 191-194) is, not unlikely(sv), an excerpt from the lost
Syntagma of Justin against all the heresies which seems to be
mentioned in I Apol. xxi. The original must have included a reference

to the alleged statue of Simon in Rome. Irenaeus omits it in this

section altogether, having mentioned it briefly (and perhaps on the

(37) For the source-criticism of this part of AH, cf Lipsius,
Quellenkritik (1865) 78-87; Hall in ERE 11 (1920) 516; Headlam
in HDB IV (1902) 520-7; Beyschlag, Simon Magus, 13-18.
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authority of the Apology) in the foregoing section; this omission,
though smell, is a clear indicstion that we cannot regard this
excerpt, if it be such, as an exact copy of its supposed source.
The concluding section (xxiii.4 Massuet, xvi.3 Harvey = pp.194-5)
turns from past to present tenses, and may be taken as representing
Irenaeus' impressions of the current state of the Simonians.

The whole passage about Simon and the Simonians has the

appearance of an after-thought in the structure of Adversus Haersses
1. The main preoccupation of the work as a whole is Valentinianism,
after all, and the inclusion of other manifestations of heterodoxy,
although it strengthens the polemical effectiveness of the argument,
has about it a suggestion of happening for completeness' sake (and
perhaps out of a pupil's pietas toward the revered Justin).

The first section, based 06‘5555 viii, includes such common-
place observations as that Simon mistakenly regarded Christian

healings as magical and the gift of the Spirit as the mark of a

higher grade of magic.(ss) The narrative is extended to the assertion
that he went on to pursue the knowledge of all branches of magic,
with the result that Claudius honoured him with a statue. Irenaeus'

cautious reference to this rumour - “quippe cum esset sub Claudio

Caesare, a quo etiam statua honoratus esse dicitur propter magicam

=~ shows how sceptical he was as to Simon's deification in Rome,
either because he had looked for the statue when in Rome and failed

to find it, or (more probably) because of a sound sense of

(38) There is a remote possibility that Luke's motives for the
inclusion of the Simon story included concern that the developing
Christian liturgy was already beginning to be surrounded by
quasi-magical expectations.



probabilities,

The final feature of this section is the description of Simon's
pretended divinity. Although itAcontains no ritueal details, it is
relevant to the existence and history of any Simon-cult. "He was
glorified as a god by many" says hardly more than its probable
source, I Apol, xxvi. However, "he taught that he himself was the
one who was to appear among the Jews as Son, would descend in
Samaria as Fsther, and would come among the other nations as Holy
Spirit" is on an altogether different footing. The appearance of

(39)

this "modalistic" expression in a Montanist context , and its
obvious parallelism with the crisis of Trinitarian theology in
the late second and early third canturies(ao) is convincing

evidence that we have here a theologoumenon from a contemporary of

Irenaeus. In the sentence, "He said that he was the Absolute

Sovereignty" (or, more probably, "Highest Power', sublimissimam

virtutem), "that is the Father above all, and was willing to be
called whatever men called him", we meet a combination of the

information of Justin in 1 Apol. xxvi and Dial. cxx. with the

title of Father, a divine title that could have been bestowed at
any stage, and the doctrine of "polyonomasia". This doctrine, that
the multiplicity of divine names concealed a basic monotheistic

consensus, was a philosophical common-place of the Hellenistic

(39) cf Didymus of Alexandria, de Trinitate III.41.Note also
the use of a story of magical flight followed by fatal fall
in the case of Theodotus the Montanist, by the Anonymous
Anti-Montanist in Eusebius h.e. V.xvi.14.

(40) For modalism, see Kelly, Early Christian Doctrines,
119-126; the Simon of Acts viii, who asks for a power, in
the bestowal of the Spirit, distinct from whatever is given

by baptism into the name of Jesus, is hardly a modalist !
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world(41), but its use in this context, in association with the
"modalist" use of Trinitarian language is so apt that we may
conclude that both ideas had been developed together, not long
before Irenaeus' time, and combined in a syncretistic doctrine in
which the figure of Simon loomed large, What kind of people had an
interest in such a doctrine is to be learnt from the third section
of the evidence of Irenaeus.

The middle section of Irenaeus' evidence (xxiii. 2-3 Massuet)

séews in essence to go back to Justin. However, some explanation

must be found for the many details which appear here but are not

supported by the short references in 1 Apology and Dialogue. The
story of the woman Helen and her release from prostitution is g
little more elaborate than in I Apol., xxvi, the only substantial

addition being the location of her servitude in Tyre, a feature

which has been attributed(az) to confusion with the myth of Isis,

probably correctly. The role of Helen as the first thought of the
Creator is also compatible with I Apol. xxvi. However, the story
of Helen/Ennoia's descent and enslavement and her redemption by
the manifestation and apparent incarnation of Simon, with its
concomitant denigration of the world and of moral obligation, goes
well beyond the reports of Justin examined above. The myth of the
Simonian circles which we have associated with Justin's youthful

encounters was cosmological. This is soteriological; its centre of

gravity has shifted.

(41) See 0.HBfer, 'Polyonymos' in W.H.Roscher, Ausfithrliches
Lexikon der gr.und rBm. Mythologie, Bd.3, Abt.2 (Leipzig 1909),
2680-2682.

(42) cf Hall (1920) 518.




This change may be more apparent than real. The Helen-story
in Irenseus, when examined as closely as possible, shows no sure
signs of internal inconsistency. Simon and his First Thought move
on a purely spiritual level, free from the trammels of the flesh
until Helen is captured by rebellious angels who imprison her in
a physical body in the material world which they have made. The
act of creation as such is not evil, but is satisfactory only
when directed to creating spiritual beings. What appears superficially
similar to the Valentinian Sophie-myth turns out then to be
significantly different from it, and we cannot simply regard the

” ; 43
Helen-story as being a debased version of 1t.( )

Some features of the story have nonetheless the appearQ#ce of

being additions later than Justin. The metempsychosis of Helen

and the references to Greek literature are among those, and are
consistent with the syncretistic features noted in the first section
of I.xxiii as being close to Irenaeus' own time., The same may be
said of the disguise adopted by Simon as he descends to save Helen:
he passes down through the powers and authorities and angels

"transformed and made like" one of them, to appear among men in

the guise of a man. This has an obvious kinship with later second-
(439)
century Christological developments.

A confident decision as to precisely how much of this middle
section goes back to Justin and how much is fresh matter from other

sources known to Irenaesus is beyond us. This is no great problem to

(43) A suggestion noticed in passing by Cerfaux (1926) 11.

(43%) Cf Ascension of Isaiah X.8-Xi.15 (according to the Ethiopic
text as represented by Charles ET, 70-77 = the Latin and Sahidic,
129-30 Charles, seem to have misunderstood the logic of the passage);
Latin Infancy Gospel of Thomas v.6 (ET ».60 James, ANT);'Vercelli'
Acts of Peter xx (T,68 Bonnet).




the present investigation, for no directly ritual information is
involved; but it would have been helpful if some clearer evidence
as to the existence of a Helen-cult had been discoverable here.

The concluding section (xxiii.4) of Irenaeus' account of Simon
has every appearance of conveying in his own words his view of
their current position. Its very general character and lack of
detail on persons, places and customs shows that lrenaeus had little
if any direct contact with professed disciples of Simon.

The first significant point is that Irenaeus is not describing
a religious community, & sort of Simonian church. He speaks only of
a series of individual teachers. The Latin reads: Igitur (i.e.,
consistently with the low view of the eysical world and of prophecy
described in xxiii.3) horum mystici sacerdotes libidinose quidem

. - -~ .
vivunt, magias autem perficiunt, que madmodum potest unusquisque

ipsorum. The name of Simon is preserved in the lore and practice

of magical practitioners (all essentially solo performers!). The
Greek text as preserved in Hippolytus VI.xx has been both abridged
and adapted: ot ogv To\;‘rau f.ﬂder\‘fd\t (1. ,UO‘GYTT(\XS ) ‘Md'ﬂ'l/O\S
e Novdl Kol 'endow&s « Hippolytus' choice of ,.ader]'ra\t
may be purely for continuity with his preceding account of Simon,
but his avoidance of whatever word stood in lrenaeus' text encourages
the view that the latter had chosen & phrase which Hippolytus found
surprising - perhaps ’AUG'Td'{w'YO\L ?

The catalogue of magical operations - exorcismis et incantationibus

utuntur. Amatoria quoque et agogima, et qui diceuntur peredri et
onirogomgi, et queecunque sunt alia perierga apud eos studiose

(44) as a feature transferred from the

exercentur - has been dismissed

(44) Lttdemann, 86; cf, in general, Rudolph (1977).
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account of the Carpocratians in Adversus Haereses I.,xxv.3 (lMassuet,

I.xx.2 Harvey = I, p.206), although it would have been more reasonable
to suppose that the later chapter imitated the earlier. It is indeed

true that these items of magical stock-in-trade are so much of a

common-place that the details must not be pressed. Imaginem quoque

Simonis habent factam ad figuram Jovis, et Helenae in figuram

Minervae; et has adorant (7TPo€guvoG&1 , Hippolytus).

Irenaeus has already alluded, and that with obvious scepticism,
to the supposed Roman statue to Simon., This statement is clearly
independent of that matter, and from another source. Irenaeus need
be referring to no more than one case of a magus who displays busts

alleged to be of Simon and Helen in his consulting room or in the

sacred niches of his house, rather as Alexander Severus collected

the busts of great men of religion and philosophy, Christ included.(aS)

"Adoration" of such busts need ﬁéan no more than burning a stick of
incense or leaving a bunch of flowers before them or displaying

the busts in a presiding position over the scene of magical operations.
More exact we cannot be.

Irenseus has had some recent information of the opinions of
occultists who use Simon's name, for their reputation has been linked
with recent Docetist, syncretistic, modalist fashions of thought. 1ln
the last resort, however, Simonianism as he knows it can be reduced
to the magical performances of a few individuals, of whom nothing

extraordinary can be said, If some of these occultists penetrate the

heterodox fringes of the Church, that is only to be expected. They

(45) Scriptores Historiae Augustae, Alexander Severus 29.2.




-7 -

do not represent any developed deviant version of Christian belief

or worship,

(e) Simon Magus in the Acts of Peter, and other minor documents.

Chronology alone places the Acts of Peter between Irenaeus and

Clement and Origen, for this fiction is not really comparable with
the writings of those fathers as a historical source or as a
vehicle of theological judgement. However, the fact of the composition

of the Acts of Peter somewhere in the last two decades of the second

century(aﬁ), and so more or less contemporaneously with Adversus

Haereses offers a criterion by which to judge the sobriety of

Irenaeus, as of later patristic authors.

In the Acts of Pater(a7) Simon appears as little more than a
ana fand( T

towed target for Peter.}Paul introduced to show he is on Peter's

side? He is twice described as a Jew (vi and xxii; Vol.l, p.51,
1.27 and p.70, 1.1 Lipsius-Bonnet). Since Peter's being Jewish is
also mentioned in the second case, this is not an anti-Jewish
feature; and indeed Simon is made to speak as one whose faults
included contempt for his own people (xiv; Pe61,1.29). His magic
is depicted as consisting in the inducement of hallucinations for
dishonest ends (iv, xvii and xxxi; p.49, 11.1-7 - note the
hour, and the use of dazzling sunshine = p,61, 1.33 - p.65, 1.25

follensing
and p,B0, 11,23-25, follweing the Greek text with James, Apocryphal

(46) On the date of Acts of Peter as 180-200, see Schneemelcher in
Hennecke-Schneemelcher 11,187.

(47) Numbering the chapters consecutively as in the Latin, with James,
ANT 300-336,




E;I. P.331), and in feeble attempts at theurgic healing (xxviii,
Pe75, 1.31-p.76, 1.2 and xxxi; p.80, 11,26-29), although his
killing of a boy by whispering magical words in his ear(ag) (xxv;
P.72, 11,26-28) and his flight alone on the Sacred Way in a last
desperate attempt to outshine Peter (xxxiij; p.82, 11,16-19) are
depicted as real enough, but of course only to be the more effective
as a foil to Peter's greater achievements. Tangled references to
Simon's claim to deity and its acceptance by some (iv, x) and what
seems to be the first reference to the title "The One who Stands"
applied to Simon (xxxi; p.80,1.37) are the only hints of any
positive doctrinal position of Simon or his disciples. Simon is
shown as an alien force invading the Christian community, his only
reference to Christ being a contemptuous dismissal of his godhead
(xxiii); any veneration of Simon-can only be diametrically opposed

to Christian worship, not the devotion of a Christian sect of any

sort.(so)

Simon had clearly become a remote figure, available for
unrestrained use as a Judy to Peter's Punch in this entertaining
¢ '
drama; and, except for the passing reference to ©¢ E€TL-S ,

which may reflect some document or oral tradition that was later

to be incorporated into the Clementine literature(51), there is

(49) Cf the min who healed by whispering in the patient's ear:
Herford, Christianity in Talmud and Midrash (1903), quoting Shabb.14d.
(50) cf Cerfaux (1937) 18.

(5]) Cullmann, Probléme litteraire et historique du roman pseudo=-
Clementin , 99-116, does not resolve this matter,
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nothing even distantly suggestive of current developments.

of

Brief mention may be made here eos some minor sources associated

with the Acts of Peter or at least their general milieu. Epistula

Apostolorum (c.160, so Quasten, Patrology I,150-1, noting other views)
mentions Carinthus and Simon as contemporaries of the Apostles and
typical false teachers, who subvert faith in Christ; Ep, Ap. vii

( Duensing,5.8; James, ANT p.437; Hennecke-Schneemelcher,I.129-30).
Both heresiarchs are lay figures, one derived from Asian traditions
linked with John, the other from Acts. The Acts_ of Paul (c.185-195,
Schneemelcher in Hennecke-Schneemelcher 11 p.241) include a reference
to Simon and Cleobius, names perhaps derived from Hegesippus. They

are described as causing confusion in the Church of Corinth. Their
doctrine is Docetic (material world made by angels, not by God;

denial of Christ's coming in the flesh and of the resurrection) with

a rejection of the prophets and of divine omnipotence (Acts of Paul
viii, Schneemelcher, pp.257-9). The details show a lively theological
interest in current controversies, but the nemes of Simon and Cleobius

are obviously inserted as those of typical opponents of orthodox

Christianity, The DidascaliaApostolorum'from mid=third century

Syria, brings together the pictures of the Acts of Peter and the

Acts of Paul (with Connolly, Didascalia Apostolorumpp.lxxviii-

lxxix and lxxxiii, against Funk's suggestion of direct dependence

on Hegesippus)., Again, Simon and Cleobius are typical representatives
of Docetism, with various kinds of encratism added for good measure.
Again, Simon flies and is shot down by Peter, but is let off more
lightly - he breaks his ankle (xxiii Syriac, vi.B-9 Greek (Funk),

English version of Syriac pp.200 and 202, and Latin pp. 201 and
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and 203 Connolly). A scaled-down version of the competition at

raising the dead, as in Acts of Peter, is found in the Syriac
(52)

Teaching of Simon Cephas in the City of Rome.

(f) Simon Magus in the Writings of Clement of Alexandris and Origen.

In all of the third book of the Stromateis, in which particular
attention is given to sectarian versions of Christianity, there is
no single mention of Simon or Simonians, This is not final proof
that Clement knew nothing of the subject, for he nowhere claims to
give a comprehensive historical survey of heresies nor to identify
their sources or order of development, and his interest is in the
theological positions advanced by the sects in varying combinations,
However, the absence of Simon from book Vii becomes significant
when it is observed that references to him and his followers
elsewhere in Stromateis assume &-general knowledge of Simonianism
which the book itself (and the rest of Clement's writings) fail to

provide., On close examination, the three passages on Simon - on the
desire to be assimilated to the "standing figure" of Simon(ss),

(s54)

on the heretical claim to apostolic tradition , and on the

identification of Simonians with the Entychites and the reason for

(52) See B.P.Pratten, tr., Syriac Documents (1871), 534,

(53) Strom.II.xi. Abraham (Gen.xviii.22=3) and Moses (Ex.
Xxxiv,.2) are examples of knowing God by means of their
stability; an inept annotator adds that Simonians seek
assimilation with the Stable One, the object of their
worship. The note is doubly out of place within a list
of recommended spiritual models.

(54) Strom. VII.xvii. 107 (p.188 Mayor): Mdpkos yap kara mjv adriv
avrots MAwkiav yevduevos ws mpeofurns vewrépols
aguveyévero, peld Gv Zipwv én’ ONyov knpiooovros
rob Ilérpov émijkovaer.

The addition of Simon, anachronistically after Marcus,
is attracted by the preceding references to Peter and
Paul as alleged sources for Basilides and Valentinus.
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their title(ss), show every appearance of being interpolations.

It is suggested here that they are notes attached to the text by a
reader familiar with the Refutation of Hippolytus or some similar
source, and erroneously brought into the text. On this view, any
knowledge of Simon and Simonianism on Clement's part becomes most
unlikely, If Clement with his width of knowlecdge has nothing to say
of Simon, we may reasonably infer that neither he nor any supposed
followers of his were subjects of current interest to the Christians
of early third century Alexandria, orthodox or heterodox.

Origen.

Origen's information about Simon is chiefly negative. The only
documentary source he clearly uses is Acts. He has heard that there
are a few Simonians in Palestine (an echo of Justin?), but is sure
that there are none anyuwhere eléé, and jocularly observes that there
can be no more than thirty, if so many (c. Celsum 1. lvii).

The mention of Simon in contra Celsum is prompted by references

in the Alethes Logos of Celsus. c. Celsum 1, lvii is devoted to the

problem of false Messiahs and to Celsus' jibe that there have been

plenty of Jews who thought that they were the fulfilment of Messianic

prophecy. It does not apnear that Celsus himself had mentioned
stage
Simon at this arteg; but he did so in the passage taken up by
0
Origen in V.1xii. Celsus 'knows eg some also who are Simonians,

who reverence as teacher Helena or Helenus, and are called

(55) Strom.VIT.xvii.108 (p.190 Mayor). In the passage in point,

the omission of the bracketed words yields a better sense;
they have probably been added by an annotator to remedy
what to a later reader seemed an astonishing omission, or
may just possibly be a survival from a lost part of the
preceding phrase which lists eponymous cult-objects (i.e.,
Cain and the Snake): L al

[ . » ’
8¢ dd’ dv mapavdpws émeriSevody Te Kkal €roApnoay,
¢« T~ - = - ’
WS [TV ZL/,meakuj oi "Evruyiral kalovpevor.



"Helenians" (p.312 Chadwick), a statement which needs no explanation

other than as & confused memory of Justin's First Apology. Urigen's

reply, based solely on Acts viii, is that Simon was never on a level
with Christ, even in the view of his adherents, for they call him
a 'power' of God, not 'Son' of God., Origen adds his own suggestion
that Simon was ignorently imitating Christ,

Origen (but not certainly Celsus) touches upon Simon again in
the phase of E:'argument devoted to the effects of faith (Vl.xi).
Against Celsus, Origen insists that, as an object of faith, Jesus
is unique. His imitators, such as they are, have never begun to
understand him, Examples of such folly are Simon and Dositheus,
Judas of Galilee and Theudas (as in 1.,lvii), Both Simon and Dositheus
are briefly described as founders of failed movements. Urigen now
says that Simonians are nowhere to be found, and that Dositheans

are said to be no more than thirty in number.

It has been plausibly suggested(57) that the inconsistencies

between 1.1vii and Vl.xi spring from a confusion in Origen's mind
of Simon with Dosithesus. He seems indeed to have met information
about both in some writing or tradition in which they occurred
together; yet he took no trouble to attempt any consistent account
of their relationship, and when mentioning Dositheus alone is
consistent to dismiss him as an eccentric Samaritan (QE_EEEQE:
1V.3,326, p.736 Gurgemanns—Karpp). In any case, it is going too far

to infer from any of this that Origen knew some version of the

(57) by Chadwick, ET of Contra Celsum, p.53 n.2, p.325 n.2.
In the Commentary on John (VI.17), it is clear that
Origen knows no other reliable source on Simon than

Acts,
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Pseudo-Clementine Grundschrift. The distinctive features of the
Clementine tales are quite absent: Helen (Origen fails to rise at
all to Celsus' mention of her at V.1xii), the rivalry of Simon and
Dositheus, Simon's repeated confrontation with Peter. The only

the

common feature is b number 30, This may be a conventional number

for moon-worshipping cult circles(se), and so a natural choice for

2 quick jibe by Origen; or it may be that Dositheus was described
as leading a circle of thirty in Origen's source. What that source
might have been must be left to conjecture. The one document older
than Origen, and now available to us, in which we certainly find
Simon and Dositheus mentioned in the same context is the Hypotyposes
of Hegesippos.

Two sources Origen cannot call upon: personal observation and
local reminiscence, No supposed_sect of Simonians has been a feature

of the Alexandrian scene so far as he is concerned.

(g) Simon and "Simonianism" in Tertullian and in 'de Rebaptismate'.

Tertullian.,

Tertullian depends almost entirely, for his information on
Simon Magus, on Acts viii, read through the eyes of a convert from
polytheism, Simon is the prime example of the magician-shouwman,

illa species magiae, queae miraculis operatur, of a kind that might

infiltrate the Church, but would be detected and driven out: exinde

et Simon Maqus iam fidelis, quoniam aliquid adhuc de circulatoria

secta cogitaret, ut scilicet inter miracula professionis suae

etiam spiritum sanctum per manuum impositionem enundinaret,

(58) 50 Higenfold (1865) 373; Beyschlag 57
4



maledictus ab apostolis de fide eiectus est (de idololatria ix,

1,37 Leopold). His offer of money is used for & moralizing
comparison when Tertullian condemns the use of bribery to escape

persecution (de fuga in persecutione xii, 1.216 Leopold). Tertullian

regards Simon, and thereby presumably all magicians, as serving

angels (de praescriptione haereticorum xxxiii.12, 38 Bakhuizen van

den Brink)., This is not just & reference to any supposed Simonian
theory of angel-mediated creation, for he equates this angel-service
with the 'nest of bitterness' which is condemned in Simon by Peter -

Simonianae autem magise disciplina sngelis serviens utique et ipsa

inter idololatrias deputebatur et a Petro apostolo in ipso Simone

damnabatur. These remarks do not show any special interest in
Simon, let alone any contemporary knowledge of Simonians, for Simon
is mentioned almost perfunctorily as an example of heresies already
condemned by the apostles and requiring no further refutation.
Slightly more interesting is the reference in de anime 1lvii to
necromancy, of which Simon was a typical necromancer (there must

be some glancing reference to the Acts of Peter or some similar

tale). Simon's "sectaries" (haereticos) still claim, it seems,

to call up the souls of the prophets. In this case also, no
significant evidence of a living Simonian tradition can be traced.
Necromancy - and Tertullian is quite prepared to admit of its
possibility, though if it happens it is still & "lying wonder"
mendacium , which Christians can see through, as even pagans do,

and can vanquish, unlike pagans, with superior spiritual power -

was a common—-place of contemporary magic(sg), and to call a

(59) cf Justin, I.Apol.xviii, Ammianus, Hist. XXVIIT.i.
Discussion in Scudamore, DCA I (1380) 1385-&;.A.$.
Hunt, A Greek Cryptogram (1929), ‘lnsch, Sethianische

Verfluchungstafeln (1909).




necromancer a 'dupe of Simon' is to do no more than discredit a
wvhole genre by association with a nctorious name - notorious,
that is, certainly among Christians, whose sub-culture and folk-
lore Tertullian assumes, and perhaps also anong pagans, if Celsus

was not exceptional in his knowledge. The only significant

information here is the choice of Simon's name as typifying

necromancy, a practice within the general area of cults of power.

De Rebaptismate.

A reference has been(eo) found in de rebaptismate to a supposed

Simonian baptism,

(61) of certain desperati homines who have

The author is aware

taken advantage of John the Baptist's promise that Messiah would
baptize in the Holy Spirit and fire, to mount an assault upon

baptism: quomodo sanctitatis baptisma ite corrumpant ac violent ut

etiam evacuent. So far, this is to say only that they oppose the

Catholic usage of baptism, for whatever reason. After a statement
that they originate from Simon, which needs separate attention, the
author goes on to specify how some opponents of Catholic baptism
argue their case.

Some of them claim a superior baptism, at which fire appears
over the water when the candidate goes down into the water:

"tentant nonnulli illorum tractare se solos integrum atque

(60) e.g. by Hall (1920) 52k.
(61) de rebapt.ix (Cypriani...Opera, Paris edn. ,5%9=40)




perfectum, non sicuti nos mutilatum et decurtatum baptisma

tradere, quod taliter dicuntur adsignare ut quam mox in

aquam descenderunt, statim super aquam ignis appareat. Quod

si aliquo lusu perpetrari potest, sicut adfi;;antur plerique

hujusmodi lusus Anaxilai esse, sive naturale quid est, quo
pacto poscit hoc contingere, sive illi putant hoc se conspicere,
sive maligni opus et magicum virus ignem potest in aqua
exprimere, illi tamen talem fallaciam et stropham praedicant
perfectum baptisma esse".

It is interesting, but probably mere coincidence, that our
author chooses, ac his paradigm of the stage-magician, and for
comparison with these claimants of a potent baptism, Anaxilaos,
who is chosen for similar purposes by Irenaeus in his study of
the devices of Marcus, another practitioner of a cult of power
noticed subsequently in this in&estigation. I1f the sectarians

envisaged by the author of de rebaptismate did in fact stage some

sort of fire-like light shining on baptismal water, then their
rites have at least the psychological concomitants of a power-
cult. This confused author, however, cannot be relied upon even

to have understood the claims of those he quotes. It is possible
that the strange version of Jesus' baptism (Jesus confessing real
sins, and accepting John's baptism at his mother's insistence, and
the appearance of fire upon the Jordan) in the book that he cites,

the otherwise unattested Petri Praedicatio, is the only source

that he knows, and that he has inferred from the book what he
expects its users to posit as the essentials of baptism. Even at

that, his testimony is doubtfully reliable. All that can be said
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is that he may have had to cope with a mid-second-century sect,
claiming an initiation superior to the Catholic baptism, and
describing its superiority by the contrasting images of fire and
water (as in the Valentinian "Gospel of Philip", to be examined
later), though perhaps with dualist or antinomian traits.

None of this has anything to do with Simon Magus, or with any
genuine Simonian counter-church. That these sectaries originem jam

exinde trahunt a Simone mago is true only in that figure of Simon

is an apt symbol for all those who bring magicel pretensions into
the baptismal community. There is no extended comparison made here
between Simon and the later sectaries, and our author virtually
says as much by his choice of quotation; what interests him most
is not Simon's heterodoxy but Peter's 'curse'.

(h) "The Lost Syntagma" and the “Refutation".

The reconstruction of the péssage relating to Simon in the

lost Syntagma posited by Lipsius is especially difficult, not

least because the source behind Quorum haereticorum 46, Epiphanius

Panarion 21, Filastrius' diversarum haereseon liber xxxix, and

Theodoret's Haereticarum Fabularum Compendium i may well have been

used also by the author of the Refutation for his section on
Simon (VI.vii-xx), but also because it seems to have shared more
material with Irenaeus than other parts of the Syntagma, and
furthermore because an allegedly Simonian document on which it

appears to draw shows signs of having been affected by Ophite

interpolation before the author of the Syntagma obtained it.(62)

(62) Ssee Lipsius, Quellenkritik (1865), 74-85, esp. 76=7.
Lipsius' identification of the 'Ophites' here is owing
to his assumption that the 'Ophis' must have been a
cosmological snake-figure; despite this error, his
sugrestion that the Apophasis is interpolated has force.
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It is also unclear whether the Apophasis [eqale, "The Great

Announcement", given verbatim by the Refutator as V is given

completely; whether it is itself interpolated, or expanded as a

commentary on a genuine text of Simon's(63); whether it was

originally given in full in the Syntagma, or only in summary
form, such as now appears in Epiphanius (Pan. 21.6).
(64) of

Extensive and repeated study of the available text

the Apophasis Megale leaves one quite uncertain as to its

relation with Simon and Helen. For the purposes of this investigation,
this is not a difficulty, for no evidence appears in it as to how,

if at all, its cosmology (expressed in the imagery of organic

reproduction) might be expressed in ritual.
Epiphanius does at one point (Pan. 21.4) ap ear

to infer that Simon advocated some sort of sexual mystery-rite:

toa: )
g ke i v ’ « .
4. Mvorijoe 6t vaé9eto @lGyooTTOS (UGECIE TE GOURTOY. 0T -
2 S ay gt S wiin i .
Geuvotegor Vg yrcouct. GropGY uir Ou: Ti: GIOQUOiG:. FUrazcn

~-

C b i T zaer' {Hwopor [T Lguyyior Griiop) T GLOLEOTETY
He peeTHa ouvayoulror. Xal TAUTE el HUGTIYIE SOl YYOctm:
; :

LTE) THE TELELOTATH + # v < )

(63) Cf Frickel, 'Die Apophasis Megale eine Grundschrift der
Gnosis ?' (1967).
(64) In the edition of Salles=Dabadie; cf also Frickel, 'Line

kritische Textausgabe der "Apophasis Megale" (Hippolyt,
Ref. 6,9-18) ?' in Wiener Studien 6 (1972) 162-84,




ovouare | 6¢ tre ¢ alros txoriderar doyav i et EEovaimr, ovuce
rove Te diegopovs grcl. xed Exactor Ot orepimuc xai otparoyr dv-
rapEls Tras Yeyyeltae zai orouata Bupfeoxe Tovrow ixtiderart
Gidoe Ot dévacdar o iecdci Twe, e uy T av pcdor radTay Ty
uvetayayiar xai tag rowite: Yvias TG xarel TAGY Giow Ok TV
aoyaw ;oﬁtmv xal dEovaLeir xQ0agEQsY.

(1, 242, 20-24, 3.2, 5-10 Holl).
The learning of pass-words for a safe journey through the

heavens is an "Ophite" technique that needs attention in its proper
place. It has no logical connection with the alleged Mvotijoia
e alayp0TrTos , as well as being interpolated into Epiphanius'
source (unless Epiphanius himself dragged it in for good measure).
As for the wrvorjoe  themselves, the reference appears to be, not
to a congregational act using semen and menstrual blood, but to a
challenge to defy, pfobably in the secrecy of the house, the almost
universal tabu against marital intimacy during the woman's menses,
an act of defiance calculated to "liberate" and "strengthen" the
mind. A comparable counsel is given by the contemporary Power-Cult
Orissor(ss), and, although no historical continuity need be posited
for one moment, the psychological parallel is noteworthy and in such

»
an area a useful guide to probability. This would be a " ey 3800y

in two senses: it would represent a bresking through the concealing

(65) D.Fosbrooke, Orissor is the Way for All (Sowerby Bridge
1978) 1314,
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of fear into the secrets of supposed power, and it would, even as
an act entirely confined within the head of one individual, have a
deliberate and resolute quality sufficient to give it a ritual
status., This nexus of considerations will need be borne in mind
when apparent semen-and-blood-rites are found in evidence relating
to the "Gnostics" cf Panarion 26. It is in any case probable that
this element in Epiphanius' source is itself one of the "Ophite"
additions, inserted because of the use of menstrual imagery in
the cosmology already in the basic text now preserved in Panarion
21.

The Refutation has a passage (V1.19.5) of comparable import.,

Before introducing Irenaeus' statement about Simonian use of

incantations and love-potions (Ref. V1.20), the writer observes,

in connection with Simon's presentation of Helen as the Wost sheep

and the source of liberating gnosis:

i
ol J¢ avdes

yun]rm ToU Jr).avov xai Siuwvo: udyov yuouevor Ta ouola J()wuu,
aloyiorms ¢aoxovte, dely ;uyno&at leyovrs, raca yq yy, xa@ ov
diapéper xov T Oxelpe, x/.r/v lva oxelpy, alda xai uaxa(mowu
tavrovs ézl 271 (.euy) uigee, ravenw elva leyoureg tqv vedelay ayc-
xnw, xai ro 37:0, aytmv . w AN . 08 aycaa\‘}r)aerat | oV yap ;u) xpa-
telodar avrovs fre Tl vom,ope’vm xaxd, LeAvrpwvrar yap.

10 {rov) xal Cruice ya‘yo‘u Slpwvog ~ We, 12 nod w P 18 &ivy
Miller, § wohl kenntlich, Accent auf 2. Buchst: xowj G8., adiagipy Cruice un-
mdglich 14 &;ip Klost. ).lvpt P, vorher kdonen 1—2 Buchst, feblen: énidlgiog

We., xolindel Klost. aymaSr} P, ot nicht sicher kenntlich 15 &1 We.. éxl P

(p.‘laé, 9-15 Wendland).
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If, as seems possible, this goes back to a passage comparable
with that in Epiphanius' source, we detect here an adaptation, the
source behind the Refutation being the later version: the alteration
is two-fold, the advocacy of sexual liberation moving away from
confrontation with deep-seated aversion to more conventional
libertinism, and the spiritual ideal pursued moving awey from an
explicit quest for potent insight to a superficially Christian
pursuit of.holy love. Nonetheless, the Power motif is still present:
no matter who sows, some one must. The Refutator is clear on the
point that that sort of material is later than Simon.

(3) Simon in the Pseudo-Clementine Romance.

In the now lost "Clementine Romance' of which both The

Clementine Recognitions and the Clementine Homilies are differing

abridgements(ﬁé), the figure of” Simon Magus has & major place, It

has been maintained even in recent times(67) that the Simon of the

Clementines represents a combination of the historical Simon of the Acts
and Justin Martyr with later Simonian theology and practice. The
other major theory is that which regards the Simon of the Clementines

as a screen for the figure of Paul, the real target of Jewish-

(68)

Christian polemic.

(66) Cf Hort (1901), Cullmann(1930)
(67) e.g.Beyschlag 46=67.

(68) Still upheld by Schoeps, Theologie und Geschichte
des Judenchristentums (1949) 128-33, 1446,




The interpretation of the Clementines is a thorny problem,
(too complex for any attempt at adequate solution within the limits
of this investigation), which depends upon the answers given to five
questions: who the probable author of the Romance may be (or, if no
name can be suggested, the author's place in the varied levels of
Christian society or st least his geographical location); to what
extent his personal theology and practice reflect that of a local
church or distinct Christian tradition or are merely his ownj what
his main purpose was in writing the original Romance; and who or
what is represented by his Simon Magus character; and the probable
date of composition. Of these, the fourth question is our present
concern, and that itself requires at least a provisional answer to
the third (the purpose) and the fifth (the date). Some estimate of
purpose and date will make possible at least a provisional
understanding of the author's use of sources, itself essential to
a reading of the author's use of the figure of Simon,

As to the date, we have the clear statement of Eusebius,

7 ’ ’, /
¢ ous
writing about 325 A.D.(Gg), that the MéTpeY. .. Kal 'Amitos Siahof

is a recent production, attested by no authors of earlier days:
Eusebius is apparently contradicted by Origen, in the extant text
of whose works are found two clear references to the Clementine

Romance.(70) It has been shown conclusively, however, by the late

(69) h.e.I?I.38.5; on the date, see the arguments of
G.A.Williamson in his ET (1965) 19-21,

(70) Philocalia, p.204 Robinson, and op.imperf. in Matt.
géhg reference in the full commentary on Maft. XXVi.
15 1n any case only in the Latin text). Cf I
(1901) Cii. 1, ; i




Abbot John Chapman(71) that these references are interpolations of
at least the fourth century. The evidence of Eusebius may stand: the
Romance is a product of the last years of the third or the early
years of the fourth century.

As to the purpose = and the Romance is too full of theological
argument to be chiefly for edification or entertainment - we have a
clue in the astonishing statement put into Peter's mouth that, when
all is said and done, there is no essential difference between
Judaism and Christianity:

“"Since...both to the Hebrews and to those who are called from

the Gentiles, believing in the teachers of truth is of God,

while excellent actions areleft to every one to do by his

own judgement, the reward is righteously bestowed upon those

who do well., Foré there would have been no need of Moses, or

of the coming of Jesus, if of themselves they would have
understood what is reasonable. Neither is there salvation

in believing in teachers and calling them lords. For on this

account Jesus is concealed from the Jews, who have taken Moses

as their teacher, and Moses is hidden from those who have
believed Jesus. For there being one teaching by both,

God accepts him who has believed either of these. But

believing a teacher is for the sake of doing the things

spoken by God. And that this is so our Lord himself says,

'l thank thee, Father of heaven and earth, becausa thou

(71) In Znw 9 (1908) 21-34,
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hast concealed these things from the wise and elder, and
hast revealed them to sucking babes'. Thus God himself has
concealed a teacher from some, as foreknowing what they

ought to do, and has revealed him to others, who are

ignorant of what they ought to do.
tondemned

Neither, therefore, are the Hebrews condemerd on account

of their ignorance of Jesus, by reason of him who has
concealed him, if, doing the things (commanded) by Moses,
they do not hate ‘him whom they do not know. Neither are
those from among the Gentiles condemned, who know not Moses
on account of him who hath concealed him, provided that they
also, doing the things spoken by Jesus, do not hate him whom
they do not know.

And some will not be profited by calling all the teachers
lords, but not doing the w;rks of servants. for on this
account our Jesus himself said to one who often called him
Lord, but did none of the things which he prescribed, 'Why
call me Lord, Lord, and do not the things which 1 say?'

For it is not saying that will profit any one, but doing.

By all means, therefore, is there need of good works,
Moreover, if any one has been found worthy to recognize

both (Moses and Jesus) as preaching one doctrine, that man
has been counted rich in God, understanding both the old
things as new in time and the new things as old".

(Hom, VIII., v-vii; 1B4-5 Dressel, ET in A.=N.F. 1978,271).
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This passage(72) says much of the author's Christology and
of his sense of being, as both a Christian and a Jew, in a very
unusual position; it also reflects a passionate longing to reconcile
Jew and Christian, even at the cost of not converting Jews to
Christian belief, He is inviting his fellow-Jews, and encouraging
his fellow-Christians to join him in inviting Jews, to make common
cause against a single enemy - an enemy who, it seems, may inveigle
Jews into seeing him, "Simon", as a valuable ally agasinst Christians.
a5 veolized,

Whoever this may have been, the author of the Romance‘ the danger of
such an apparent ally was potentially very great, as may be seen
from the ease with which Marxist advocacy has been able to play upon
anti-Christian feelings among Jews (in themselves all topexcusable
after the treatment they have received at Christian hands), despite
the avowed intention of Marxism to destroy theistic religion, which
strikes as much at the rationale of Jewish existence as at the basis
of Christianity.

1t is now impossible to state confidently what sources relating
to Simon were available to the author of the Romance.(73) 1t cannot
be unimportant, however, that no use is made of the Lucan theme of
paying for gifts of the Spirit, nor of most of the Helen story from
Irenaeus and Justin. The novel view that Simon is linked with John
the Baptist(74) may be an attempt by the Clementine author to link
the Simon-theme in the minds of Palestinian readers with a baptizing

(72) From the Grundschrift; more moderately in Rec.IV.v

(73) C¢f Arai (1977), esp.118. It may be going too far to
say with Chapman, art.cit.147-9, that the Clementines

have no source.

(74) HomeIT.xxiii.




(75)

power-cult, such as that associated with the name of Elchasai.
Descriptions of Simon's cosmology, and the style of argumentation

against it(76), are somewhat reminiscent of the Megale Apophasis

in the Refutation.(77) The strange tale of Simon's conjuring the

soul out of a little boy(78) sounds like a typical example of the

use of children in revelation-magic(7g); the source is folk-lore,

based on magical stock-in-trade, and does not argue an underlying

source, The same may be said of most of his other achievements:

making statues walk, rolling on the fire without being burnt,

turning himself into a serpent or a goat, acquiring two faces,

turning into gold, opening locked gates, melting iron, creating

optical allusions, making plates appear to float through the air(eo)

- these are the conventional repertoire of high-class stage magic =
(81)

but his claim to fly must come from the apocryphal Acts of Peter ’

and turning stones into loaves sounds like an echo of the temptation

(75) See infra, 220ff.

(76) Hom.ITT.xxxviii-xlviii, Rec.xxxvi-lxix (and cf Acts
of Peter xxv-xxviii).

(77) With Lidemann, 93-5.

(78) HomeIIexxvi.

(79) Cf the example discussed from P.Lond.465 by Hull,
Hellenistic Magic and the Synoptic Tradition
(1970) 21.

(80) Hom. IT.xxxii.

(81) see ch.xxxii.
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of Jasus.(az) In the disputations, however, Simon assumes a

(83)

different character: he is an apologist for pagan polytheism.

It is probable that the Clementine author is using Simon as an
aiming-point for several targets, but Paul is not one of them. None
of Paul's distinctive ideas, even in garbled version, is maintained
by the Clementine Simon(ea); and, where Paul appears (unnamed) as

(85), he is distinct from Simon, and

represents hostile Jewry led by Caiaphas.(eﬁ)

an opponent of the Church

It is by no means

impossible that the sources of the Clementines contained anti-

Pauline material, but it does not survive in the Romance in connection

with Simon,

One candidate for the role of hidden tarqet does present
himself: Porphyry. Porphyry was a vigorous opponent of the Christian
movement, an advocate of neo-Platonist theurgy, and an apologist for

the old pagan polytheism; and he sought the sympathy and support of
(88)

the Jews.(87) His activity belongs to the period 260-280 A.D.

(82) Cf Lk.iv.3, Matt. iv.3.
(83) See Hom.III.iii, XVI.xii.
(84) Noted by Headlam (1902) 524-7.

(85) RecoeI.lxx-1xXi.

(86) Rec.I.lxi-1xxii; in I.lxx,Paul attacks Simon. The theme
of Simon could be used by Christians who wanted
to magnify Peter at Paul's expense (whatever their
reason); but then the method would be to represent
Paul-founded churches as more vulnerable to Simon's
baleful influence, and needing Peter's paternal
correction - we see exactly this in Acts of Xanthippe
and Polyxena xxiv. -

(87) Relying rather on Telfer (1914) than on Harnack (1916);
cf also Bardy (1913).

(¢8) Helpful survey by A.C.Lloyd in A.H.Armstrong, eda,
Cambridge History of Later Greek and Barly Medieval
Philosophy (London 1970) 283-297.




On all these counts, he is the only likely target for the kind of
attack lasunched by the Clementine author by way of Simon. Of Simon
himself, and of any supposed "Simonians", the Clementines have

nothing to say.

(k) The "Acts of Archelaus" and a “historical Simon"?

The curious account preserved by Hegemonius( ) of the
disputation held between Mani and the Christian bishop Archelaos in
Mesopotamia (Haran?), probably in 277/8 A.D., while Probus was
Emperor(go), contains the following story of one of lMani's forebears:
a certain Scythianus, of Saracen descent, and a contemporary of the

apostles, advocated a radical dualism (lnimicitias.,.inter duos

ingenitos introduxit et omnia haec quae consequuntur huiuscemodi

assertionem), He married a slave-woman from the Upper Thebaid, and
at her suggestion settled in Egypt - the traditional home of magic,
be it noted. He had a single diéciple, Terebinthus, who wrote for

him four books: The Mysteries, The Headings, The Gospel, and The

Treasury. Scythianus and his disciple set @ off to Judaea to

seek out well-known teachers there. Before this could be arranged,
Scythianus died suddenly, and Terebinthus felt compelled to flee
with his master's books to Babylonia. Here he set up as a sage,

claiming the whole of Egyptian wisdom (i.e., magic), declaring

(89) In the edn of Beeson (GCS).

(90) So Acts of Archelaus 37, Cyril of Jerusalem, Cat.vi,
Leo the Great, Serm.i in Pent.; Epiphanius, de mens.
et pond.20,
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himself to be a second Buddha, to be virgin-born, and to have
been brought up on a mountain by an angel, linking these personal
claims with & developed form of his late master's dualism., He
lodged with his one convert, an old woman. Going up to her roof
one day to offer incantations in privacy, he fell off and was
killed., The old woman had him buried, and kept his books, which
she subsequently left to a boy whom she had bought as a companion
and attendant. The young man took up the system expounded in the
books, adapted and expanded the books themselves, and made them
the basis of a new sect, beginning with three disciples (Thomas,

his

Addas, and Hermas), with himself, ki® name now changed from

(91)

Corbicius or Kourbikos to Mani, as its head.

Ther%are difficulties with the text of the Acts of Archelaos,
not lgst because we must contenﬁ—ourselves with an imperfect Latin
rendering of a Greek adaptation (hardly even a free translation)
of a lost Syriac original. Even for the Greek text, the evidence
of Epiphanius (haer., 66) and Cyril of Jerusalem (Cat.vi) give
variant readings: the forms of the names vary, and the authorship
of the four bookJFs credited directly to the master, Scythianus,
and not to his amanuensis. In any case, the Syriac original claims
no more than to hand on a piece of oral tradition. There are
several indications that "Scythianus" and "Terebinthus" are one

and the same: they both have a dominant female companion (it looks

es though the Egyptian slave-woman has, as it were, turned into

(91) Acts of Archelaus 1xiil.1=ixiv.5 (90-93 Beeson)
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Terebinthus when Scythianus and a single companion set off for

Judaea), they both come to an untimely death.

Needlessto say, this account of Mani's origins is distorted by

i

polemic., Only recently has it become possible to have any estimate
of Mani's own version of his career, The still not yet fully published

Cologne manuscript of Mani's biography gives a different story, albeit

with some points of contact.(gz) Mani entered the baptizing sect

which was his point of departure at the age of four, and at the age
of twelve received the revelation which gave a sense of inward
difference (liberty) from the sect's principles which he did not
make public until his second experience of revelation in his twenty-

fourth year.(gs) The statement of Hegemonius(ga) that the future

Mani entered the woman's service at "about seven years of age" and

that she died "when this boy had reached his twelfth year" sounds

like a garbled version of the same general story.
The Cologne Codex identifes the baptizing sect that was the
young Mani's milieu as that founded by "Alchasaios"(gs), thus

confirming the statement of the Fihrist(ge): "Their head is known
————— e

(92) See Henrichs and Koenen, 'Ein gr.Mani-Kodex', ZPE 5
(1970) 97-216.,

(93) 119 Henrichs and Koenen.
(94) Acts of Archelaus ixiv.2 (92 Beeson)
(95) 135 Henrichs and Koenen,

(96) E;ngGT of Flligel, quoted by Henrichs and Koenen,
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as al-Hasih. He is the one who founded the sect, and maintained
that there are two beings, one male and one female..." (which

is a clear reference to the vision of the two gigantic beings in

the Book of Elchasai, to be noted later(97) in this investigation).

The tradition that formed Mani, then, was that of "The Hidden
n(98) : :

Power , and the denigratory story preserved in the Acta

Archelai which accuses Mani of deriving his works, including his

Gospel and Kephalaia from his disowned antecedents is also an

attack on those antecedents by identifying their origins with a
discredited itinerant occultist.

The itinerant occultist, here identified with the self-styled
"Hidden Power", has several features is common with the Simon of
western Christian polemic: a female companion bought from slavery,
claims to fulfil the particular Teligious longings of the local
community (the Father among the’Jews, the Son among the Christians;
where Christianity from the west and Buddhism from the East meet in

the Persian empire, the virgin-born and the new Buddha). It was

suggested above that, where the influence of a Power-Cult supplied

the category, Simon had been hailed as “the Great Power": it is

suggested now that this garbled tale in the Acta Archelai preserves
a distant memory of the death of Simon, and also the sole clue to

what his cultic practice may have included.

The story offered by Hegemonius of Terebinthus falling off a

roof in the middle of his prayers suggests a credible origin for

(97) See infra, 220-241.
(98) Brandt, Elchasai (1912) 7-8.



the wild tales of Simon flying by means of magical invocations,
only to be shot down by Peter's stronger magic. The story of an
accidental death (which even in the less hostile version of
Hegemonius is presented as a divine judgement) has in the West
been linked with the theme of Simon's being rebuked by Peter, that
theme having been severed from its original Lucan context, and it

has been tranferred with the cycle of Peter-stories to Rome -

probably encouraged by the tale current thera(gg) of an unnamed

actor over-reaching his acrobatic skill and falling off the god-

walk, The story of the accident(100) is set at dawn, the suggestion

being that the invocation of secret names is a communion with the
primal Power that makes the sun to rise:
Tunc deinde mane primo ascendit solarium quoddam excelsum,
ubi nomina quaedam invocaré caepit...cum ergo ascendisset
ritus nescio cuius vel artificii gratia, solus autem ascendit,
uti ne ab aliquo convinci possit, quod si dissimulasset vel
pro nihilo duxisset, cogitabat se ab aeris principibus poenis
esse subdendum haec eo cogi tante, iustissimus deus sub terras
eum detrudi per spiritum iubet, et continuo de summo deiectus,
exanime corpus deorsum praecipitatum est, quod anus illa

miserata collectum locis solitis sepeluit.

(99) Suetonius, Nero xii.21. An early discovery -
cf Fabiani, Notizie di Simon Mago (1860) 23-30.

(100) Acts of Archelaus lii.5=6 (92.7-15 Beeson).
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What the nomina quaedam were, the Manichaeans claimed that

their seven Chosen Ones knew, or so Hegemonius tells us. That detail
belongs to the subject of Manichaeism, and so outside this investigation.

Ritus nescio quis must be for this investigation as well as for

Hegemonius the summary of available knowledge of Simon's own cultic

usages, beyondB hints of revelation-magic (for which various

techniuues(101) were available) and of invocations of Power or Powers.,
The importance of Simon lies not in his own history but in the history
of his reputation: he represents the vulnerability of the Christian

community's hopes, thought, and liturgy to infection by the interests

and motivation of Cults of Power.

(101) Obvious examples in Lucian, Pseudoprophetes; others in
Prelsendanz, 'Zur synkretistischen Magle im rbdm. Agypten'
in Festschrift Gomperz, 111-125; F.Cunen, 'Lampe et coupe
magiques', Symbolae Osloenses 36 (1960) 65=71.
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CULTS OF POWER, 2:

MENANDER AND BAPTISM INTO INCORRUPTIBILITY

There is little difficulty about the sources of our knowledge

about Nanander(10), for the sources resolve into one - Justin Martyr.

The information provided by Irenaeus gives every sign of being

derived from Justin's lost Syntagma, and the statements of Tertullian,

Eusebius and Epiphanius are (and in the case of Eusebius admittedly)

based on Irenaeus.

Justin's passing reference to Menander, as an example of

impostors laying claim to divinity, in his First Apology, places

Menander in direct association with Simon Magus, who has just been

mentioned:
"] know also that a certain Menander, also a Samaritan, from
the village of Capparetaia, ‘who had become(11) a disciple of

Simon, was similarly moved by the demons and, having settled

in Antioch, deceived many people by magic art. He even persuaded

those who followed him that they would never die. There are still

some people, followers of his, who profess the same belief".

L4 it \ - / N
MevdvSpov e Tva, K« ooy ZopmdPEd Tov no

~ / 4 o \ ~
Kw’n‘g KdItJIdPC—TolLelsr 7€Yope\l1v }Adeqrqv Tou

(10) See Lipsius, Quellenkritik (1865) 85-7; Foerster, 'Die
"erste§ 9n9stiker” Simon und Menander', in Bianchi, ed.,
Le origini dello Gnosticismo (1967) 190-6,

(11 ; .
) gré 'who was', which is preferred by most translators;
ut a literal rendering seems more apt.
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I Apol. xxvi. 19~-20, p.192 Otto.

Justin does not claim to have met or seen Menander, and suggests that,
past

like Simon, he belongs to a passed generation. This brief sketch has
very much the appearance of being part and parcel of Justin's
youthful memories of the reputation of Simon. There is no reason to

dismiss his statement that Menander had spent some time as a pupil

or adharent of Simon, especially if the tale comes from circles in

-

which both men were approved of, or at least found impressive, The

connection of Menander with a named village suggests well founded

local tradition, For Justin, Menander is not a local figure; he has
gone off to Antioch and found success there., What precisely he did
by way of 'magic art' is not indicated; nor is the nature of being
dJ'ﬁ? énowévo(nor the way in which belonging to these ranks was
supposed to ensure that one would become immortal.

It is usually assumed(12)that those whom Justin knew, or had
heard of, who still (KdiL vov ) professed the same belief were
surviving disciples (&w’ é—ne\/\lou) of Menander, It is not however

clear that Justin in fact says this. His axpression &It’ El(&(Vou

(12) E.g. by Davie in his ET of Justin, and by Lawlor and
Oulton in their ET of Eusebius h.e.II1.26.3.



-106-

need mean no more than that there were still sectaries who perpetuated
the same kind of view that Menander had represented, or even offered
their own special immortality-conferring mysteries.

Justin's statement in the First Apology, then, describes a
Samaritan. adherent of Simon, who settled in Antioch and flourished
there in (say) the last two or three decades of the first century(13),
who claimed to be able to confer immortality on his disciples. To this
sketch Irenasus and his successors have some few interesting details
to add,

Irenasus' account of Menander (Against the Heresies I.xvii),
which is part of his summary account of the growth of heresy before
Valentinus and Ptolemy, is clearly not the fruit of his personal
researches, and it is reasonable to assume that, like the rest of
this summary, it comes from Justin's(14) lost Syntagma.

Irenaeus reports (or so his Latin translator makes him say):

"Successor to this man (sc. Simon) was Menander, a Samaritan

by race, who also (like Simon) reached the highest achievements

of magic. He maintained that the First Power was unknown by all;

and that he himself was the one who had been sent by (or from)
the Invisible Ones, as Saviour, for the salvation of men. The
world, he said furthermore, had been made by angels - and, like

Simon, he asserted that these had come forth from Ennoia.

(13) Ehrhardt seems to be justified in his remark that Menander
was dead before Ignatius' time: Framework of the New
Testament Stories (London 1964) 7180.

(14) Cf Lipsius,85-7; and Salmon, art. 'Menander' in DCB III
(London 1882) 902.




=107~

He claimed to make it possible, by the magical knowledge which
he taught, to overcome even the angels who made the world; for his
disciples (he said) received resurrection through the baptism which
was into himself, and, furthermore, that they were incapable
of dying, but would endure without ageing, immortal".
"Hujus successor fuit Menander, Samarites genere, qui et ipse
incogn itum
ad summum magiae pervenit. Qui primam quidem virtutem imogritom
ait omnibus; se autem esse, qui missus sit ab invisibilibus
salvatorem pro salute hominum. Mundum autem factum ab angelis;
quos et ipse similiter ut Simon ab Ennoia emissos dicit. Dare
quoque per eam, quae a se doceatur, magicam scientiam addidit,
ut et ipsos qui mundum fecerunt, vincant angelos. Resurrectionem
enim per id quod est in eum baptisma gccipare ejus discipulos,
et ultra non posse mori, se?_perseverare non senescentes, et
immortales", -
(Adv,. haer. 1. xvii, Vol. I p.195 Harvey).
In the Refutation (VII. xxviii), Menander appears only as a
refarence point for the teaching of Satornil. There are signs at
this point of the Refutation of specially hurried composition; but
it is still surprising that Menander, with his obviously questionable
baptismal theories, did not catch the imagination of the author of
the Refutation as an obvious stick for the beating of Callistus. It
may be mere accident, or it may be that in the Rome of the Refutation
the name of Menander means entirely nothing; whatever the cause, the
text of the Refutation does not in this matter .give us the help with
the text of Irenaeus that it affords elsewhere,
Eusebius paraphrases the account of Irenaeus admittedly and in
sufficient detail to support the Latin version:

"Menander, who succeeded Simon the Magus, showed by his behaviour
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that he was a second weapon of the machinations of the devil

not inferior to the first", - (This is either adapted from

Justin's First Apoloqy, or the text of Irenaeus has lost itt)

~ "He also was a Samaritan, and advanced to the highest
achievements of (Black) Magic, falling short of his teacher
in nothing, and being full of even more amazing tales of
wonder. He said, indeed, that he himself was the Saviour
sent from somewhere above, from the invisible Aeons, for the
salvation of men, He taught also that no-one could get the
better sven of the world-creating angels except by first
going through the magical practice taught by him and through
the baptism administered into him. Those thus favoured would
partake of eternal incorruptibility even in this life, and

would never die, but would endure here for ever, without

ageing, having become immortal". (He goes on to quote Justin,

First Apology). _ ,
- N ‘ / c
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(heee IIl, xxvi. 1=3, p.105 Schwartz).

One possible ambiguity must be noted here and kept for a
discussion before we leave Menander, The Latin version of Irenaeus
seems to indicate that the instruction in wmagical techniques for
getting the better of the world-creating powers was a distinct
process from the baptism "into" Menander., Eusebius, by interpreting
Menander as making the instruction and the baptism conjoint conditions
of the outwitting of the angels and the attainment of incorruptibility,

seems to suggest that the instruction and the baptism were perhaps

identical.

Epiphanius also follows Irenaeus (Panarion 22), He renders
3 A b

Menander's claims to heavenly origin and mission as covToV 8¢
» N / 8 ~ / .
Exeyev dvwbey duvdpy Ufou KdTungpepgot - "he said that he
himself, a power of God, had been sent down from above", At least
Epiphanius indicates that the contemptuous MNo®€V is an addition and
comment by Eusebius, not part of Irenasus' text. The notion of §uv4f‘u
6360::. "a power of God”)has clearly been dragged in by Epiphanius
from the account of Simon; as a comment that Menander belongs among
the cults of power, it is justifiable, but it cannot be taken as a
fair quotation of Menander. Eusebius also paraphrases the purpose
of Menander's mission.ezs O'wTv]PLdV' Saee\l es TS o‘u-v¢7‘a7't;v
Twds evs T8 &duted 4 By 1) tan Emd oty o
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~ g
Kot T kupreuBnyar  (haer 22, p. Holl): So that he

might bring together certain persons to the Mystery-Initiation linked
with himself, for the sake of their being free from the domination
of the angels, principalities and authorities that created the
world", It is probable that Eusebius and the translator of Irenaeus
are right in making Irenasus call Menander's rite a "baptism", and
that Epiphanius shies away from calling so deviant a procedure by
the same name as a Christian sacrament; but it is worth asking
whether Menander's rite was known as a "baptism", especially as
Justin in his Apology is not explicit on the detail. At all events,
Epiphanius supports Eusebius in describing Menander's "magic" as
YOWTG{" evil magic. This was no doubt also Irenaeus' term; his

Latin translator had perhaps a more restricted vocabulary, and was
4

limited to the less savere magia.. (Justin does not use yOleeld;
x - /

but neither does he use ,‘“YC"/“ alone: 5!:1 MAT KNS Te)(w‘;, 1.

Apol. xxvio.20; PdY”¢;g SVVJPC11 sy 1. Apol. 1lvij pp.102 and 250

Otto) °

Hegesippus speaks of "Menandrianists" among the miscellaneous
Christian heresies that sprang up as soon as the Church of Jerusalem
lost its pristine innocence and seclusion (in Eusebius, h.e. IV,

22, 4); but the referance is entirely formal and represents nothing
significant in Hegesippus' experience, at Jerusalem or elsewhere.

It may perhaps just be significant that he includes Menander among
the Christian heretics, but leaves Simon among the purely external
phenomena that should never have touched the Church's inner life -
and that he mentions Satornil in the fifth and last phase, and not

in direct association with Menander: but the whole passage is too
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rhetorical to be pressed.

Tertullian, as is well known, used Irenaeus' Against the

Heresies, and his references to Menander are clearly dependent

on it. In his book On the Resurrection of the Flesh (ch. v), he

mentions Menander and Marcus, in passing, as proponents of the
doctrine that the human body is made by angels: .
futtile et :

frivolum istud corpusculum, quod malum denique appellare non
horrent, etsi angelorum fuisset operatio ut Menandro et Marco
placet, etsi ignei alicuius extructio aeque angeli ut Apelles docet,
- sufficeret ad auctoritatem carnis secundae divinitatis patrocinium:

(pell, cap.5, 11.6=11 Evans; 'futtile' error for 'futile!')

His book On_the Soul, in ch. xxiii, refers also to this view
of Menander as being shared by Satornil, whose opinions receive
fuller discussion, but Ch, 1, which is devoted to the inevitability
of death, deals with Menander moéé fully:
"According to the general sentiment of the human race, we
declare death to be 'the debt of nature'. So much has been
settled by the voice of God (Gen, ii. 17); such as the contract
with everything that has been born: so that even from this the
frigid conceit of Epicurus is refuted, who says that no such
debt is due from us; and not only so, but the insane opinion
of the Samaritan heretic Menander is also rejected, who will
have it that death has not only nothing to do with his disciples,
but in fact never reaches them. He pretends to have received a
commission from the secret power of One above, that all who
partake of his baptism become immortal, incorruptible, and

instantaneously invested with resurrection-life. We read, no
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doubt, of very many wonderful kinds of waters: how, for
instance, the vinous quality of the stream intoxicates the
people who drink of the Lyncestis; how at Colophon the waters
of an oracle-inspiring fountain affect men with madness; how
Alexander was killed by the poisonous water from Mount Nonacris
in Arcadia. Then, again, there was in Judaea before the time of
Christ a pool of medicinal virtue, It is well known how the
poet has commemorated the marshy Styx as preserving men from
death; although Thetis had, in spite of the preservative, to
lament her son. And for the matter of that, were Menander
himself to take a plunge into this famous Styx, he would
certainly have to die after all; for you must come to the Styx,
placed as it is by all accounts in the regions of the dead. well,
but what and where are thosg blessed and charming waters which
not even John Baptist ever used in his preministrations, nor
Christ after him ever revealed to his disciples? What was this
wondrous bath of Menander? He is a comical fellow, I ween,”
(pun on Menander]."But why (was such a font) so seldom in
request, so obscure, one to which so very few ever resorted
for their cleansing? I really see something to suspect in so
rare an occurrence of a sacrament to which is attached so much
security and safety...The whole question resolves itself, in
short, into this challenge: Where are to be found the men

whom Menander has baptized? Whom he has plunged into his Styx?
Let them come ferth and stand before us - those apostles of

his whom he has made immortal?

(pe521-523, P, Holmes, tr.)
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This does very little for our investigation but assure us
further that Tertullian's source which said clearly that Menander
baptized. Tertullian observes only that Menander's baptism is also
supposed to convey immortality (a claim which he takes utterly
literally), and does not even mention the fact that Menander's
baptism, according to Irenaeus, caused the initiate to enter some
special relationship with the saviour-figure of Menander. Nor
does he even notice Menander's claim to techniques that protect
believers from angels. One detail only, and that perhaps no more
than a mistake, is news: the description of Menander's initiates
as "apostlesh. If there were signs of Tertullian having known
Justin's Syntagma as well as Irenaeus, this new feature might
be important. As it is, Tertullian's treatment of Menander as
a convenient target for abuse does not encourage us to take his

interpretation of his source very seriously.

The Libellus "Quorum haereticorum" that has survived at the

end of Tertullian de praescriptione, and is thought to reflect
the material in Hippolytus' lost Syntagma, and may also indirectly
go back to Justin(1s), affords little extra light, except to
confirm a clear, explicit reference in the earlier documents
to baptism:
"After him (Simon) his disciple Menander, also a magician,
taught the same doctrines as Simon, and whatever Simon had
called himself, so Menander styled himself, and he denied

that anyone could have salvation unless he had been baptized

(15) See again Lipsius 84-7; also Hilgenfeld, Ketzergeschichte
(1884) 21-30, 187-90
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in his name".

(Quorum haereticorum, 2, tr. R.M. Grant,
Second-Century Christianity, p. 126).

"Post hunc Menander, discipulus ipsius, similiter magus,

eadem dicens

sademdiceus, quae Simon ipse, quicquid se Simon dixerat,

hoc se Menander esse dicebat, negans habere posse quemquam

salutem, nisi in nomine suo baptizatus fUiéset-

(pe32 Leopold).

This very condensed report of Menander squeezes together his
claim to be a saviour with his special form of baptism into a
combination of ideas and practice to which this author gives a
more Christian sound than the earlier accounts do., Particularly,

in suo nomine is very reminiscent of orthodox Christian baptism.

Irenasus, in the Latin version and as quoted by Eusebius, avoids
this term. It might be that Irené;us' source used this term and
that Irenaneus and others altered it lest they seem to suggest
that Menander's baptism closely resembled the baptism which they
confessed, As the documents stand, however, it is more likely
that the author of Quorum haereticorum. himself introduced in
suo _nomine to make Menander's rite more comprehensible to Christian
readers, It looks like interpretation, not quite accurate but not
entirely unreasonable either,

Lipsius, in his Quell;kritik (pp.85-87), suggests that the
common source of Quorum haereticorum, the Panarion and Philastrius
depicts a later condition of Menander's sect and its views and uses
than (Justin and) Irenaeus do. However, as there is no clear
evidence that Menander left an organised sect, it is more likely

- what is in any case inherently more probable - that the common

source was a rewriting of Irenaeus, possibly of Justin's book
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directly,

The resultant picture is of a Samaritan mystagogue, influenced
by Simon and probably associated with him for a time, setting up on
his own account in Antioch. His successful career in that city may
be attributed to the years around 70 to 90 A.D., for, although his
memory was green in some Samaritan circles in the early second
century, he is not mentioned, even indirectly, by Ignatius; by 110,
he had been forgotten in the city where he had flourished.

His doctrine resembled that of Simon, but with significant
differences:

the absolute God, the 'Highest Power' is unknouwn;

the Invisible Aeons, who must be powers inferior to the

Highest Power and superior to the creating angels, are

concerned with the salvation of the human racej;

the created order is the uo;; of angels, emanated from or

commanded by the (apparently rebellious) Ennoia, and these

angels keep humankind in subjection, and part of this subject
state is human mortality:-~ the creation of man, already
mortal and in subjection, follows the creation and so, it
seams, the pre-cosmic fall of the angels and Ennoiaj

from the Invisible Aeons is sent a Saviour, with whom

Menander claims identity ;

the salvation offered by this emissary includes both freedom

from the angels and freedom from death and corruptibility;

this salvation is appropriated through receiving Menander's
teachings and by undergoing his baptism.

The exact relationship between the two aspects of the salvation

offered (freedom from angels, incorruptibility) and the two aspects
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of Menander's work (teaching, baptising) is not clear. Irenaeus
seems to speak as if Menander's exposition ef secret knowledge
was a distinct activity, and offered a distinct grace, namely

the liberation from world-creating powers, If this impression
were correct, the most probable view would be that Menander's
secret doctrine was concerned with pass-words and other devices
that allowed the initiate to pass into blessedness in direct
despite of the angelic rulers (such as is familiar in Orphism

and in various "Gnostic" systems). Menander's ministry of baptism
would then be a separate activity in its own right (for an inner
circle of devotees? - but Irenasus doas not hint at this),
offering incorruptibility. On examination, however, Irenaeus'
apparent distinctions appear to be purely stylistic., Eusebius

and Epiphanius(17) must have read him in this sense, for the two
activities are portrayed by both of them as belonging together,
and as together offering the one salvation under two aspects. In
any case, the idea of this saviour conveying an incorruptibility
effective in some sense here and now makes otiose the notion of
pass-words for the soul's journey through the heavens. It is risky
to interpret the mysteries of a mystagogue on the assumption that
he is consistent; but it is not illogical to infer that, for
Menander, baptism into incorruptibility was itself the essential
liberation from the archons = even though he may have had further
instruction to offer on the future destiny of the incorruptible
believer,

Menander clearly belongs, with Simon, among the exponents

(17) While Tertullian, in de anima, is concerned only with
baptism, and with baptism as an observable ritual
event. There is here, as elsewhere in Tertullian, an
element of wilful misunderstanding: he reads Menander's
claim to Power as a claim about Menander's baptismal
water, not Menander's word.
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of Cults of Power. His Supreme Being is Virtus, power. Although
Irenaeus (and Justin) must be right in not suggesting that Menander
idéntified himself with that Power, his role as emissary from the
unseen realms confers upon him a share in the vigour of that power.
So far, Epiphanius is justified in interpreting Menander as claiming
to be "a power from on high". It is important, then, to notice the
importance of accepting, not only Menander's doctrine, but also
Menander as its teacher, and not only his baptism, but also him

as its source or administrator. Also symptomatic of the presence

of a cult of Power is the dominant idea of salvation in terms of

potency, of vitality.(18)

Before considering Menander's baptism any further, we must

ask if his personal cult of Power is in any sense Christian. An

(19)

emphatically negative answer has been given by some. Lipsius,
for example, places Menander in an anti=Jewish Syrian gnostic

milieu(zo), Gwatkin, in an interesting phrase, assigns Menander

(21)

(with Simon and others) "to the age of false Messiahs",
Menander certainly gives an appearance of coming, like Simon,

from a heathen Samaritan background, but of having learned from

(18) Variously described as 'a dgctrine of natural redemption!
(Lampe, Seal of the Spirit,“1967,169) or as vitalism (so
Bianchi, 'Perpectives de la rocherche sur les origines
du Gnosticisme' in Rudolph, ed, Gnosig und Gnostizismus,

1975,722).
(19) e.g. . by Puech (193%3), in Rudolphyede ,Gnosise..,311.
(20) Lipsius (1860) in Rudolph, ed., Die Gnosis... 9k.
(21) Early Church History to A.D.313 (London 1909) 11,31,




Judaism, directly or indirectly, some sort of monotheism. His
angelology is not that of orthodox Judaism, but not therefore

to be put down hastily as anti=Jewish. If more were known about
his whole system and also about contemporary heterodox Jewish
speculation, considerable agreement between the two might well
be observed. There are, however, grounds for giving Menander
some place, however marginal, within the story of the Christian
movement, First, there is his association with Simon, in whose
career Christianity, however misconceived, played a major part.
Second, there is his choice of a rite of baptism, interest in
which had been important in Simon's relationship with Christianity.
These two features, taken together, would of themselves link
Menander with Christianity. Third is his description of himself
as one sent, an apostle. This was not exclusively Christian
lanquage if Schmithals(zz) is right; but, in association with
the title of "Saviour" and the first two points, may reasonably
be read as echoing Christian terms of (e.g.) the Johannine
vocabulary, Fourth is the combination of a baptismal rite with
the person (if not explicitly the name) of a specified Saviour -
at this period, only Christian baptism offers a parallel. Fifth
is the inclusion of Menander among the heretics of Christian
history by Justin, Hegesippus and Eusebius. Justin and

Irenaeus, particularly, add that Menander and his ilk are not

(22) Office of an Apostle (ET London 1971) 1435,
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genuine representatives of Christianity; but he is admitted to
the claim to be one., It is at least true, as Hilgenfeld observad(24),
that Menander has moved from Simon's position nearer to Christianity;
and it is helpful t; think of Menander as one of those who, while
starting from a non-Christian base, found it natural and attractive
(25)

to seek a place under the new Christian umbrella. The social

situation of Menander and his like, if it was indeed that of an
educated and lively middle class whose civic role had been taken
from them by foreign domination, as Rudolph suggests(26), would
reinforce such a tendency - but evidence is lacking,

Some few notes on the baptismal rite of PMenander may now be
set down in conclusion:

(a) A phass of preparatory instruction, of unknown duration,
as suggested by the sequence of (Justin and) Irenaeus' report.

(b) The baptism, from the sense of the name, must have included
the application to the initiates of a liquid. Tertullian naturally
assumes that it was water; but we do not know,

(c) Tertullian is clearly quite wrong in suggesting that the

water (etc.) of Menander's baptism was supposed to have some intrinsic

efficacy, Justin, however, in 1. Apol, xxvi, shows that the efficacy

(24) ilgenfeld (1890) in Rudolph,ed., M (nosis... 183.

(25) cf the remarks of Herzog in REPTK (1858). Rudolph

(26) Rudqh ;
<bJ) Rudgph, 'Randerscheinungen...' (1967) in Rudepdh,ed.,
W Gnosis... 776=-7.
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lay, not in the water, but in the adhesion of the initiate to the
teacher Menander and his words. This strongly suggests:-

(i) that there was some act of adhesion to the teacher, as
there was an adhesion to the Torah in proselyte-baptism and to the
Way of Life in contemporary Christian baptism(27); and,

(ii) that the administration was performed, at some stage,
by Menander himself, acting explicitly on the authority of his
celestial mission; and, similarly,

(iii) that at some stage near the heart of the rite the
result, the gift of incorruptibility, was mentioned - perhaps
rather in the way that later Christian baptismal orders add in

vitam aeternam, and so forth, to the baptismal formula.(za)

(d) The natural place for further instruction in "magical"
techniques for living the incorruptible life in this world and
the next, and for defying angels in the process, is after the

central act of initiation, either in the position occupied in

Jewish and Christian use(zg) by the "address of congratulation",

or in subsequent weeks of instruction, analogous with the much

later Christian "mystagogical lectures".
What was this incorruptibility which Menander believed himself

to impart? (Justin and) Irenaeus and others maintain by implication,

(27) cf supra, p.30; the cautious argumentation of Paul
in T Cor. ii.10=-18 sug.ests that the adminicstration
of baptism in the Pauline churches could be misread
as the making of a disciple of the ministrant.

(28) cf Bobbio Missal; convenigntly in Whitaker, Documents
of the Baptismal Liturgy, 1970, 212.

(29) See Gavin, Jewish Antecedents (London 1923)
Pripp, 'Gperotema...' (1991).

35, and
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and Tertullian with brutal directness, that he expected his devotees
to be in every sense immortal and incorruptible, ageless and ever-
young., No doubt his figurative Semitic manner of speech occasionally

sounded very much like this, as the Odes of Solomon might, if read

with literalness, It is noticeable, however, that the obvious mockery
that such a claim would provoke is not evident, except in Tertullian.
Menander's eschatology cannot now be reconstructed( ); but the most
just and rational view is that he believed his baptism to confer a
'spiritual', or 'inuard'(31) immortality. There is, beyond doubt,
some connection between this view and the doctrine of Hymenaeus and
others that the resurrection had already taken place. That heresy
must be considered as part of the process of Christianity's separation
from Judaism, for that is where it belongs. Menander the Samaritan
who may for a moment and for this purpose be associated with the
Samaritan Jews, has replaced the whole idea of resurrection with
that of immortality; and he has linked the whole issue with baptism,
That baptism is linked with the gift of eternal life is certainly

not Menander's invention(sz); but he is the first certainly attested

example of the linking of baptism with a version of the 'Hymenaean’

doctrine of the resurrection.

(30) With Loisy, Birth of the Christian Religion (T 1948) 300
(31) So Lipsius, Quellenkritik, 87

(32) cr Bultmann, Theology of the New Testament (5T London
1965 edn) I1.1%0-2, however questionable his historical
reconstruction of influences.
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Such knowledge as we have of Menander's baptism affords a
little light on the history of Catholic Christian worship. The
presence of pre-baptismal catechesis and of some act of adhesion
seems to be common to both, Menander's acting in the authority of
his mission is reminiscent of the mistaken impression that the
act of baptism could give in at least the Pauline Churches -
that the minister was acting on some entirely personal authority
and was therefore involving the candidate in some special loyalty
to the minister (this strengthens our earlier suggestion that "I
baptize..."” was a formula in use in the earliest times, and also
suggests that Menander imitated or adapted such a formula). The
intimate association of sacraments with the longing for immortality,
particularly for the incorruptible state, to which Menander's cult

presented
witnesses, is subsequently found'g?s entirely Christian and right)
in Ignatius of Antioch,

For Ignatius, eternal, incorruptible life is of the essence of
salvation: "the prize-money is incorruptibility and life eternal",
he tells Polycarp (ii.3), and the purpose of the Church's ministry
may be summed up as the provision of "a modél and deoctrine of
incorruptibility" (Magn, vic2). For Ignatius, eternal life is a
colourful, full-blooded affair, and the existence of a mere
disembodied spirit is a damnation (Smyrnaeans ii).

The gift of immortality is available through Christ; he is
the one whom the father has sent (Magn. viiic.2) = perhaps a two-
fold protest against the claims made by Menander or his kind as

to their mission from the invisible realms, but not a very vigorous

protest, for this threat seems to have been replaced by other



heterodoxies. The anointing of Jesus enables him to breathe
incorruptibility on the Church (Ephesians xvii.). Particularly -
and this must be stressed against dobetism -~ Christ is able to
offer this boon only because of his own suffering and death
(Trallians ii.i). Christ is victor over magic, evil, and death
(Ephesians 13.,3).

The gift of immortality is received by sharing the suffering
and death of Jesus Christ: "if we do not willingly choose to die
through him and so to enter into his suffering, his vitality is
not in us" (Magnesians v.2). "By this mystery (of Christ's death
and resurrection, celebrated on the Lord's day), we received the
gift of believipg, and because of this we endure, so that we may
be found (sc. at the judgement) disciples of Jesus Christ our only
teacher" (ix. 1). For the prophets who longed for Christ, Ignatius
may have thought that the resurrection had already taken place
(Magnesians ix. 2, probably taking up Matthew xxvii. 52-53); but
this was certainly not so for everybody else, for all present
believers must expect to be tested so that any surviving element
of corruption in them may be exposed and expunged (Magnesians x.2).

Ignatius's evidence as to the growth of Christian worship
cannot be adequately studied in this work, but his exposition of
baptism and Eucharist must be briefly noted here in the context
of Menander, Entry into Christ's suffering is by baptism, an act
of faith in Christ's death (Trallians ii., 1). Indeed, it is Christ's
death, appliéd to water by his own baptism, which has "purified"
water for this purpose (Eghesians xviii, 2). It represents an

inward crucifixion of desire, an extinguishing of the fire of lust



by living waters(sa) that call the beliesver to the Father (Romans
vii.2). The evidence of the Didache, taken with I Peter, suggests
that the baptismal rite known to Ignatius incorporated an act of
adhesion to the Way of Life; in the light of the probability that
Menander's baptism involved his disciples in public affirmation of
allegiance to him, it must be asked here in passing whether the
association of the Two Ways homily with Christian baptism was
encouraged (even caused) by the need to repudiate such claims to
subservience ef Menander's. If his rejection of the world-creating
angels involved a rejection of the God of Israel's commandments, a
Christian reaction in favour of the Two Ways, with its use of the
Decalogue, would be more probable; but the uncertainty in our exegesis
of Menander leaves this matter also insoluble.

Unlike Menander, Ignatius lays more stress on the continuing
process of entering into the incerruptible life brought by the Saviour
than on the first initiation. After the inward crucifixion of baptism,
"1 take no delight in the food of corruptibility or the pleasures of
this life, I long for the bread of God, which is the flesh of Jesus
Christ, descended from the sect of David; for drink, I long for his
blaood, which is love incorruptible" (Romans vii. 3). Faithful
participation in the Eucharist, which is the flesh of the Saviour
crucified and risen, is an anticipation of the Resurrection, and is
inseparable from practical expression here and now of Christian love
to the needy (Smyrnaeans vi. 3 - vii, 1). It is in the Eucharist ¢

that, for Ignatius, his dominant concerns come together, and are

(34) cf Elchasai, discussed below,220-241. Ignatius!
reference to 'living walers' turns the mind to
Didache vii; and his imagery of 'speaking watoers!
L5 perhaps reminiscent of Jn ive10, vii.38.



expressed with singular vigour and clarity, as he envisages the
Christians gathered in harmony with their bishop,
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“breaking one bread,
which is the medicine of immortality,
the antidote which ensures we shall not die

"

but shall live in Jesus Christ for ever.

(Eph9§ian§ XXe 2)e
Whether or not derived from Menander, this language of vivid
sacramental realism, combined with an awareness of experiencing even
now a life of eternal and unfading quality, reflects exactly the
religious longings which Menander fostered, although in Ignatius

it is carefully shorn of the distinctive doctrines which he taught,.
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CULTS OF POWER, 3:

SATORNIL OF ANTIOCH

Irenaeus(1) (probably following Justin), places Satornil after
Menander, partly for chronological reasons, partly because of a
shared belief in an unknown Father and angels. The Refutation,
however, while similarly treating Satornil as a contemporary of
(2)

Basilides, sees him as a forerunner of Marcion . This may be

based on the lost book of Hippolytus thought to lie between the
Refutation and Justin(s), or it may be a personal contribution

from the asuthor of the Refutation. However that may be, the amended
order is more logical than the earlier one. To associate Satornil
with Menander is to treat his system as a cult of power; but, on
examination, it shows a different character.

Satornil was a native of Anfﬁoch, "ea quae est apud Daphnen"
(Irenaeus), and appears to have spent his life in Syria, and to
have been prominent in the reign of Hédrian, A.D. 117-138(‘)0
According to the account of Hippolytus, as reconstructed by

(5)

Lipsius s he

(1) AH T.xviii (I1.196 Harvey)

(2) Ref.VII.28 (380 Duncker-Schneidewin), Cf the schema
in VII.1-12, esp.3 (and 10, Cerdo),

(3) Lipsius, Quellenkritik 87-93.

(4) See discussion in H¢lgenfeld, Ketzergeschichte 1945

(5) Quellenkritik 89.




"maintained a doctrine similar to Menander's, saying that the
cosmos had been created by angels; and that there existed the
Unbegotten Power above all things in the infinite and most
exalted Places; and that the angels were far inferior to the
Higher Power; and that the cosmos was apportioned in lots to
the several angels according to their various offices".
Irenasus' account of this part of the scheme (preserved in the
original Greek by the Refutation) is comparatively superficial(ﬁ)z
the One is “the Unknown Father®, who is credited with creating
angels, archangels, authorities and powers, seven of whom, in their
turn, create the cosmos and its contents, This version is less
consistent than Hippolytus' with what follows, and presents Satornil
as teaching a basically monistic theology closer to orthodox Judaism
and Christianity than the rest of his system seems to be.
"There appeared" (continue Irenaesus and the Rafutation(7))
"from above, from the Supreme Authority, an image of light,
which they (the angels) were unable to detain to misuse it,
and it withdrew on high; and they called one to another,
saying, "Let us make man according to the image and according
to the likeness..
When they had done this, the thing they had formed
could not stand upright because of the feebleness of the

angels; it jerked about like a worm. Then the Power on high

took pity on it, because it had come into existence in the

(6) cf comments of Hilgenfeld, 'Der Gnostizismus' (1870) in
Rudoph, ede., GnosiS...,199-203%; WYilson, Gnostic Problem,

102-7%,

(,/]) NACCS as in Nl



likeness of that Power, and sent a spark of life
(according to Hippolytus(e), "a spark of that same Power")
to lift the man up and make him live.
According to him, this spark of life returns after death
to its own kindred, while the rest of the constituents from
which man is made are dissolved into their separate states.
He assumes that the Saviour is unbegotten and incorporeal
and formless, and that he appeared to men only as an apparitionj
and that the God of the Jews is one of the angels;
(9)

and that, because of the father's decision to do away

with the Archons, Christ came here to do away with the God of

the Jews and to save those who are obedient tao him(1u)

and that
these are they who have the spark of life in themselves. This is
part of his theory that two.kinds of men were formed by the angels,
one evil, one good;

and that, whereas the demons give aid to the evil,
the Saviour came to do away with the despicable men and demons
and to save the good;

He maintains that marriage and procreation ar of the Satan,

In addition, many of those who share his views abstain from

eating living things,

(8) sc. in the 'lost Syntagma' as reconstructed by Lipsius,
Quellenkritik 92.

(9) following the reading of Theodoret (see Harvey 1.196).
Irenacus's Latin translator prefers to see here a
decision of the archons to abolish the Father - also
a possible reading (cf Wilson, Gnostic Problem,113,n.47).
This rendering is hard to square with Satornil's account of
the relations of Christ, the elect, the Satan and the God

of the Jews.

(10) So Ref. and Epiphanius, haer.23.2.2. =250,1.71 Holl:

.- . “ 4 il y . .
WV Telopmevy AUl ; Irenaeus lat. credentium ci
represents perhaps — JXCRiGT€udiwy y probably expected by

the reader in n baptismal context.



(and lead many astray - so Irenaeus) by this pretence of

self-discipline,

He also maintains that the prophecies have been uttered,

some by the angels that made the cosmos, some by the Satan,

whom he portrays :: an angel working against the angels who

made the cosmos, chiefly against the God of the Jews".

As Salmon noted a century ago(11), Satornil's system is an
inconsistent combination of unreconciled views., The distinction
between the Unbegotten Power and the world-creating angels and
that between the Satan and the world-creating angels clearly do
not belong to the same scheme of speculation. The deepest assumptions
appear to belong to a non-Jewish monotheism, although a place - even

(12)

an honourable place - is found in the system for Jewish ideas

and scriptures. The most importqpt figure, after the Unbegotten
Power, is the "Saviour", who "came". The forefront of Satornil's
mind(13) is taken up with a presentation of his version of Christianity,
for this Saviour is directly identified with Christ. What exactly the
Saviour has to do with the Unbegotten Power, with the spark of life

(or of the Power), or with the angels, is unclear; but the Saviour

is certainly not incarnate, and appears among mankind solely as an

apparition, Although Satornil's view of deity owes much to the cults

of power, his own system is not such a cult: there is no claim to be

(11) art, 'Saturninus' in DCB IV (1887)587-8.

(12) On the crawling Adam: Genesis Rabbah viii.1, xv.8; see
van Unnik, 'Die jldische Komponente...'(1961) in Rudolph,
ed., GnosisSe...,488-9. Cf the discussion of Satornil's
angel. ...y (Jewish, ultimately Zoro%strian) in Reitzenstein,
Hellenistische Mysterienreligionen “1927,347, and
general estimate by Rudoph, 'Randerscheinungen...'(1967), as
repr. in his GNnoSiSe..,785

(13) against Puech, 'Ou en est le problbme du gnosticisme 7'

(?95*/”) in i o+, Die Gnosis..., 311=2, 341, who
7ives Jesus a [secondary rlnco in Satornil's system.
Rudolph




identical with the Power.

Satornil is obviously wrestling with the reconciliation of the
same conflicting influences and convictions that were to preoccupy
Marcion, whether or not Marcion was directly influenced by him.

The scattered excerpts from Satornil preserved by Justin (and
by Hippolytus, if he had sources of his own besides Justin) say
nothing at all of Satornil's scheme of worship. We are not told how
the good race of men, those who have within them (presumably from
the start of their existence) the spark of life, come into the
state of being "obedient to the Saviour", This is not the style
of language we should normally expect in a "Gnosticizing" author
(although it may be less surprising in a writer of [ ncratite
inclination).(14) It is possible then, that Saternil's Christianity
included an initiation rite which featured an act of adhesion to
the moral teaching of Christ, such as we have traced in the late
first and early second centuries in the Christian use of the "Two
Ways" homily as an énePNTgpd with its attendant response(15).

The "salvation" bestowed on those "obedient to the Saviour" is
clearly liberty from the created order and from its makers - but

not because they are hostile; they are merely obsolete - and safety

from the Satan. More we are not told.

(14) Not merely ,die Anerkennung Christi als des vom Urvater
gesandten ErlBsers' attested by a life of abstinence, as
Suggested by Hilgenfeld (1890), in Rudolph, Gnosis... 217.

(15) ?Qe choice of verb cannot be fortuitous; see Tripp,
tperotema...'(1981).
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v /2
"The Second Treatise of the Great Seth" (C.G. ¥ii—t2): a Satornilian
Ophite
Document adapted for Seite use,

"The Second Treatise of the Great Seth" does not mention Seth
anywhere in its text, and the title is clearly added as part of a
deliberate adaptation of the text for use in a group that claimed
to represent the progeny of Seth, That such an adaptation has taken
place may also be seen from the conflicting accounts of the coming
of Christ, At 51:20ff, the perfect one who dwells with the perfect
Majesty "visited a bodily dwelling...cast out the one who was in it
first, and went in. And the whole multitude of the archons became
troubled. And all the matter of the archons as well as all the
begotten powers of the earth were shaken when it saw the likeness
of the Image, for it was mixed". At 56:21ff, by contrast, we find
an account of the descent from Christ, changing his form as he

comes down, very much as in the Ascension of Isaiah: "...as I

came downward no one saw me., For | was altering my shape, changing
from form to form. And therefore, when I was at their gates I
assumed their likeness., For 1 passed by them quietly, and I was
viewing the places, and I was not afraid nor ashamed, for | was
undefiled". Both descriptions are in different ways docetic; but
the former description uses the image of indwelling, the second

the image of phantasm.
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CULTS OF POWER, 4:

CERDO

According to Irenasus (I. xxiv), whose Greek text is preserved
in the Refutation (VII. 37), and by Eusebius (h.e. IV, xi) Cerdo's
doctrine was that "the God proclaimed by the Law and the Prophets
was not identical with the Father of our Lord Jesus Christ: for the
former was knowable, the latter unknowable; the former merely just,
the latter good". So far as it is reported, this system appears to
be a simplification (and perhaps a more Christianized form) of the
view of Satornil(1). The statement that Cerdo is in the succession
of Simon is no more than a detail of Irenaeus' polemical method. The
chief interest of Cerdo lies in his having brought notions like
Satornil's to Rome, and having provided Marcion with the distinction
between the just God and the good. His opiniens in the matter of
worship are not recorded: but we may infer that his liturgical usage
was, at least at times, sufficiently close to that of other Christians
for him to enjoy some degree of communion with the Roman bishop. This
alone can explain the fluid state of his relations with Hyginus,
during whose episcopate (c.139-c.143) Cerdo "often came into the
Church and made an open profession of his faith, and then went on, at

one moment teaching in secret, at another making open profession again,

(1) The 'Satornilian' features of Marcion's system in Ref.
X.19 (differing human natures, Christ coming to save
those inwardly akin to his Father, a docetic Christology,
rejection of marriage) are there appirently regarded as
having been mediated to Marcion by Cerdo.



at yet another being refuted as to the evil elements of his teaching

(2)

and expelled from the fellowship of the devout", as Irenaeus reports .

(2) AH 1IT.ive3 (I1.17 Harvey), quoted in Greek by Eusebius
hees IV.11.1-% (134=5 Schwartz), whg reads, 'from the,
fellowship of the brethren', TQs TWb XA/ Tuv. iy,
Does Irenaeus (lat.) sugpest that Cerdo had a recsular
congregation which was from time to time in varying
degrees of fellowship with the more conventional (to
later ecyes, the orthodox) congregations ? - whereas
Lusebius assumes that either such a man or group must
be in the Church ('the fellowship of the brethren) or
outside it ?



(1)

CULTS OF POWER, 5:

THE CARPOCRATIANS

Hegesippus (fr.3, in Eusebius h.e. IV, 22,4) mentions
Carpocratians, . N
Larpouetians between Marcionites and Valentinians; but what
else, if anything, he had to say of them is now unknouwn. His
reference is interesting only in being the earliest surviving
reference to this greup = unless Irenaeus' description uses an
excerpt from some book that pre-dates Hegesippus - and thus in
establishing that the name was known in the Syrian region before
180, (It is interesting therefore that the name seems to be totally
uninteresting to the author of Ap. Const).

Irenaeus and Clement of Alexandria are our only two substantial

sources of information.
Irenaeus' account (I.xx, V;l. I pp.204-210 Harvey, I.xxx.
Massuet), which is also the same for Tertullian, de anima 23,35.
and for the Refutation (VII. 32), and has influenced the lost
Syntagma, begins with a description of Carpocratian cosmology and
christology.
1 (a) '"Rarpokrates and those who spring from him say that
the world and the things that are in it were made by angels
far inferior to the Unbegotten Father. Jesus, also, was begotten
of Joseph'[as in the Greek cited by Refutationl,‘and, although
he was begotten similarly to other human beings, was distinguished
from the others [becama more righteous than the others, ﬂgj;]
in that when his soul had become vigorous and pure it remembered
I1/1 370, 372 Schwartz. On the refiion of the sources:
Lipsius, Quellenkritik 109-115, Hilgenfeld, Ketzerpeschichte

(1834? 597=108, On their value: de Faye, Gnostiques et
gnosticisme (1913) 91-7. ror the letter of Clement, HM.Smith,

ﬁf;t Clement of Alexandria and a Secret Gospel of Mark,
¢oe Refutation: 217- 21 Wendland; ceCelsum,1[.05=7 Hoetschau;

de _anima, 019, £35-7 Waszink.
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what had been seen by it within the sphere of the Unbegotten

God and thereby power was sent to it from him so that it {hy means
of this (power) Ref] might be able to escape the world-creators,

and passing through them all and having been set free in all,

it might ascend to him and embrace the things whose return it

shared [1& Gpett altas Arndlopevny, Ref.).

(b) They say that the soul of Jesus was brought up according
Jewish customs [i.e., according to the Law - a correct gloss in
ﬁgﬁ;}, but despised them, and for this reason received Powers
through which it annihilated the passions which cling te human
beings and torment them.

(c) That soul, therefore, which can despise the world-making
archons, just as Jesus' soul did, similarly receives Powers to
perform similar things. And._so they have come to such a pitch
of boasting that they esven say they are like Jesus — and some
say they are superior to his disciples, such as Peter and Paul
and the rest of the apostles: these people say they fall short
of Jesus in nothing. Their souls, having come down from the
same sphere and so similarly despising the world-makers, were
counted worthy of having the same Power, and of returning to
the same Power, and of returning to the same destination. If
anyone has despised the things of this world more than he did,
they can be better than him.

2 (a) These people, therefore, practise magical arts, and
incantations, charms and spells (6{&7'¢ Te kA‘ X#riTatid 3

Ref,), familiar spirits and dream-senders and all other sorts

of evil rites, saying that they have authority for the domination
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of the archons and makers of this world, and not only of them
but also of all that has been created in it.

(b) They were driven by Satan to cause the divine name of
the Church to be detested among the heathen, so that people
who hear of their deeds of one sort or another, and think
that we are all like them, may turn away their ears from the
proclamation of the truth - or even, actually seeing their
deeds, may blaspheme all of us, though we have nothing in
common with them, either in teaching, or in morals, or even
in day-to-day relationships. But their life is self=indulgent
and their outlook immoral ; they misuse the Name as a mask
for their own evil-doing, and "their condemnation is just"

(Rom, iii.8), for they receive from God the retribution
fitting for their works. -

(c) Their frenzy has brought them to such a pitch of madness
that they say they have it in their power to perform, and that
they do perform, whatever is godless and immoral. They say that
good or bad actions are merely a matter of human opinion: that
souls ought, in the course of transmigrations through a succession
of bodies, to experience every kind of life and action, if, in a
single incarnation anyone does not take care to do all st once
and in equal completeness everything unfit for us to mention or
even to imagine or think possible for people living in what we
call civilisation - so that, according to what their writings
say, their souls, formed by every possible experience of life,
may‘at their departure still suffer any lack; throughout their

wl
experience they must so act that they ma;:be forced to be sent



into a body again because anything is deficient in their
liberty.

(d) For this reason, they say, Jesus told this parable: "If
you are with your adversary in the way, take care to be freed
from him, lest he hand you over to the judge and the judge to
the officer, and he cast you into prison. Amen 1 say to you,
you shall not come out of the;:, until you repay the last
farthing" (EEES xii. 58-9, Matt. v. 25-6). They say that the
adversary is one of the angels who exist in the world, whom
they call the devil, saying that he was made for the purpose
of leading the souls which have perished from the world to
the Ruler. He, they say, is the first of the world-makers,
and he hands on such souls to a second angel who is his 'officer’'
so that he may enclose them_in other bodies - they say that the

(1° ,
body is the prison. And the words, 'You shall not come out of

theg: until you repay the last farthing', they interpret to
mean that no-one shall leave the power of those angels who made
the world, but is always re-embodied until he has experienced
every conceivable kind of act’['sins', as glossed in EﬁﬁaJ'

When there is nothing left that he has not done, then his
liberated soul departs to that God Who is above the world-
making angels. Thus are all souls saved, whether those who

take care to enter into every kind of action in one incarnation,
or those who migrate from body to body, or fulfil their task in

one form of life or other into which they have been sent, they

are set free, so that they are no longer born in a body.

-
(17) ¢f Plato, Cratylus 400C



(3) I do not want to believe that such godless, unrighteous
and unmentionable things (as they claim) are in fact practised
among them. For in their own writings it is written thus - they
themselves offer this exposition: that 'Jesus spoke in a mystery
to his disciples and apostles privately, and commanded them to
hand it on to those who were worthy and gave assent to these
traditions., Salvation is by faith and love - since everything
else is indifferent, and whether this or that is called good or
bad is a matter of mere human opinion, for nothing is evil by
nature'.

4 (a) Some of them brand [reading &aufqplﬁ§our(,with Ref.,

and signant, caliteriantes as pedantic unpacking]'their disciples

on the back of the lobe of the right ear.

(b) One of them [Eﬂgg], Marcellina, who came to Rome in the
time of Anitetos, since she was of this teaching, brought many
into disaster.,

(c) They call themselves "Gnostics". They have images, some
painted, others made of different materials, and they say they
have a likeness of Christ made by Pilate at that time when Jesus
was among men, They crown these images, and display them with
images of the philosophers of the world, that is, with the image
of Pythagoras and Plato and Aristotle and the rest. And the rest
of their cult of these images they perform like pagans'.

O0f Irenaeus' other references to the Carpocratians, two use them
as a standard of reference for other groups - Ebionites, in Christology
(Iexxii. Vole I, p.213 Harvey, 1. lxxvi.2. Massuet) and Cainites in the

morality of experiencing everything (I. xxviii., 9 Vol., 1, p.242 Harvey,



I. xxxi., Massuet); two are merely negative - Carpocratians and other
sectaries have no healing powers, nor do their names have saving
virtue (II. xlviii.? and xlix.3 Vol. 1, pp.369,376 Harvey, Il. xxxi.1
and xxxii.5 Massuet). One concerns promiscuity, and needs separate

comment.,
, This account from Irenaeus, which (as Hilgenfeld 1913, 399 remarks)
::-clearly a unity and based on parsongi knowledge of Carpocratian
books and,more interestingly, is concerned with a current situation
(so/ Salmon 1877,409), is here set out in full because it clearly
describes, at every turn, a cult system. Before commenting upon it,
the other sources must be noticed.

Celsus is quoted by Origen c. Cels. V, 61=2 as referring to
Christian sectaries who include‘Marcellians from Marcellina,
Harpocratians from Salome, and others from Mariamne and others from

D
Martha', The proximity of Marcellina's name makes it 1ike1y( ) that
'Harpocratians' is a natural error for 'Carpocratiand; and the use

of 'Salome' in the context of a secret tradition such as that of the
7%

Carpocratign gospel exegesis is entirely to be expected.

The anly major addition to our knowledge of the Carpocrati;;s is
offered by Clement of Alexandria, in the Stromata and in the recently
discovered letter published by Morton Smith.

Stromata III. 2.5 remarks that 'The disciples of Karpokrates
and Epiphanes believe that women are to be shared, and as
a result it is they who have caused the worst blasphemy
against the Name. This Epiphanes, whose writings are extant,
was the son of Karpokrates and his mother's name was Alexandreia -

though it was his father who was Alexandrian - his mother came from

fephallenia.

(2) With Hilgenfold (1019)



He was only seventeen when he died, and he has been given divine
honours at Samé in the island of Kephallenia, where a temple made of
great stones, altars (@upo{),sacred precincts, a shrine of the Muses,
was built and dedicated to himj; and the Kephallenians, gathering at

the temple at new moon for Epiphanes' birthday, and the day of his

deification, offer sacrifice and libations and prayers to

Epiphanes, and sing hymns. He was educated by his father in the
Comprehensive Syllabus ( IGYK\gKN“' ndtSe(/u\') and in Platonism, and
was the inventor of the Monadic Gnosis. It is from him,[or,‘from this
situation’, ('!4’03) also that the sect of the Carpokratians is derived',

Before examining Clement's account of Epiphanes' book On Justice,
this passage must be examined for any liturgical information it may
offer, Harnack supposed that the Carpocratianshad a body of literature
which included not only the syggrammata quoted by Irenaeus, and
Incantations mentioned by Irenaeus, and the book ]Tep\t Alxawo’\f\ms
written by Epiphanes, but also the text of hymns addressed to

Epiphanes (Geschichte der altchr, Literatur, I. 161=2, I[I. 537).

This last detail rests on an assumption about the whole character
&
of this passage of Clement, an Psumption which comes to the surface

in Leclercq's article in D.A.C.L., where he remarks in an aside,
'Outre la vaneration et le culte qu'ils rendaient 3 leurs fondateurs,
ils possedaient des images...' (c0l.2176). But Clement does not suggest
that the Carpocratiansas he knew them still included any veneration

of Epiphanes or his father: the alleged cult belongs to one place

only, Same on Kephallenia.

It has been suggested, in various terms, (first by Mosheim,



de rebus Christianis 370, then by Volkmar 1856, and most recently

by Kraft 1952), that Clement has created a historical figure out of
a misunderstanding of a Kephallenian festival and its accompanying
myth, However, the author of On Justice, whom Clement describes in
such circumstantial detail, certainly must be a historical person.
That he was a juvenile prodigy is hardly impossible - German authors
compare him with Melanchthon, who gave university lectures at the
age of 17, and an English author might adduce the case of Newton.
Nonetheless, de Faye (1913, 392) makes a substantial point when he
asks how the veneration described by Clement could have been devoted
by the pagans of Same to a known Christian author; and he resolves
the problem by classing both Epiphanes and his father as pagan
philosophers, and denying any direct link between them and the later
Christian sectaries who used their book(s) and their reputations. As
will be noted below however, On Justice does contain Christian
references, and so ds Faye's question retains its full force.

Such solution as is possible must be sought in the mind and
personality of Barpokrates, who is reasonably inferred to have
survived the tragically premature death of his brilliant son. How
such a bereavement can affect a devoted and strong minded father may
be seen from the example of Sir Oliver Lodge, whose son's death
Caused him to devote the rest of a life-time to psychical research.(a)

Salmon (1880) suggested that Karpokrates published his own ideas in

(%) Q.J.Lodge, Raymond, or Life and Death (l.ondon 1916); his
interest in psychical research was already well established;
See the anonymous article on Lodge in Encyclopaedia Britannica
(Chicaro and London, 1959 edn) Vole1%,293-h.
(‘n.tho psycho-dynamies involved, I .il,%0in, ReWoeBurpoyne, and J.M.
"‘v’}”, 'Timeless Attachment to 2 Dead Relative! (Am.Jl.bPsychiatrey
15627 / July 1979,938=9) offer one of the few positive eviluations.,
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his son's name in On Justice; and certainly the contiguity in
Stromata 111 of Clement's account of the Kephallenian cult and
his quotation from On Justice makes it very likely that the younger
man's work was published with an introductory memoir and explanatory
addenda by his father.

It is not far-fetched to imagine how such a memoir could
interpret sympathetic behaviour by Karpokrates' Samian neighbours
in joining in the bereaved father's commemorations of his dead boy
as popular ratification of his adoration of his son. Anyone who
(5)

reflects on the late Victorian and Edwardian habit in England

of incorporating photographically exact likenesses qf the departed
into the figures of saints in stained-glass windows will find such

a reading of Clement's text not only admissible but even probable.
Another possibility = that Karpokrates simply lied about the popular
deification of his son - is, in human terms, far less likely.

The second-century Ephesian Tale of Anthia and Habrocomes (6) by

Xenophon of Ephesus reflects a circle of social and literary
conventions - from the same period and even from the same general
area - which seem to explain both Karpokrates' report and the
neighbourly response of his Samian neighbours which we detect

behind it. Of Habrocomes, Xenophon says that he "grew handsomer
kept
every day, and the qualities of his soul kep equal pace with the

beauty of his person, He was diligent in every form of culture,

(5) euge, in the stained glass from the former Wesleyan
Methodist Church, Windmill Road, Brentford, Middlesex,
now preserved in the Methodist Church, Cl7fden Road,
Brentford,

(6) ET from M.Hadas, Three Greek Romances (1953) pp. 101,
105, 113,
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and practiced the various arts; his training included the chase

and horsemanship and the various arts. By all the Ephesians he

was cherished, and likewise by the inhabitants of other parts of
Asia; all expected that he would one day bring great distinction

to his city. They honored the lad as he were a god, and indeed

some there were who bowed down when they saw him and offered him
prayer", And similarly of Anthia: "Her eyes were lively, shining
sometimes like a girl's, sometimes severe, as of a chaste goddess.
Her dress was a frock of purple, fitted down to the knee and hanging
loose over the arms. Her wrap was a fawn skin, and a quiver hung

from her shoulder. She carried bow and javelins, and dogs followed

at her heels. Time and again when the Ephesians saw her in the

sacred precinct they bowed down as to Artemis.(7) And now too when
Anthia came into view the entire multitude cried out in astonishment;
some of the spectators asserted that she was the very goddess, others
declared she was a replica fashioned by the goddess. But all did
obeisance to her and bowed down and called her parents blessed".
Their honeymoon takes them to various places, including Samos, sacred
island of Hera, and Rhodes: "Astonished at the beauty of these two
the Rhodians gathered in a crowd, and none who saw them passed in
silence, Some said that these were diviniébs come to sojourn on the
island; others bowed down to them and sought their favor...Public
prayers were addressed to them and many victims were sacrificed,

and their arrival was celebrated as a festive day...the entire

(7) whose emblems she displayed: fawn-skin, quiver, bow ,
javelin, dogs: cf H.J.Rose, Gods and Heroes of the Greeks

(London 1957) 19,43-5.




multitude of the Rhodians escorted them to their sailing". This is
fiction; but in a society where such hyperbolic language was acceptable,
even in fiction, the use of deification language in tribute to a
precocious (and handsome?) youth is entirely to be expected. If
Karpokrates and his friends used in their tributes to Epiphanes terms
reminiscent of the local moon-cult, this would be less emphatic than
Xenophon's use of features of the cult of Artemis.

It is quite unclear from Clement whether there was any continuity
at all between Karpokrates and the devotions at his son's memorial and
the group, known to Clement, who were using the book On Justice, or

whether there was 'ein Harpokrates-~Kultverein' which 'hat sich

gnostisiert und christianisiert' (Kretschmar 1959), The example of
the so-called 'followers of Prodikos', discussed below, suggests that
we should not be surprised ;i it turned out that the 'Carpocratians'
were a totally new group who took over Karpocrates' name for the sake
of a 'philosophical', 'intellectual' public image, because his moral
teaching suited their ends.

Clement continues (Strom. III, ii.6) with a long quotation from
On Justice. Since this says nothing about worship, we shall not
reproduce it at length. We must note however thatl Epiphanes addresses
himself to a Christian readership who, if they are not Jewish Christians,
nonetheless use and revere the 0ld Testament. 'The sun causes food to
grow for all living beings alike; the universal justice given to all
equally, In this respect there is no difference between the species of
oxen and particular oxen, and so on with all the rest. In them
universality is manifest as justice:..

'The light of the sun, which is the cause of the daytime and the
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and the father of light, God pours out from above‘ccf. James i.17]

tupon the earth in equal measure on all who have power to see, for
all see alike, since here is no distinction between rich and poor,
people and governor, stupid and clever, female and male, free men
and slaves' [cf. Mt, 5.45]:...Furthermora, all plants ' after their
kind¥ are sown equally in the earth. Common nourishment grows for
all beasts which feed on the earth's produce; to all it is alike.
It is regulated by no law, birth rather is harmoniously available
to all through the gift of him who gave it and commanded it to
grow'[cen. i. 11=12, 22]t... As the laws could not punish men who
were ignorant of them, they taught men to transgres; [cf. Gale ive
1%]....[and in Strom. III. 3.Q]:‘Consequantly one must understand
the saying " Thou shalt not desire® [Ex. xx.17, Dt. v.21] ‘as if the
lawgiver was making a jest, to which he added the even more comic
words, ‘''Thy neighbour's goods". For he who gave the desire to
sustain the race orders that it is to be suppressed, though he
removes it from no other animals. And by the words, '"thy neighbour's
wife“, he says something even more ludicrous, since he forces what
should be common property to be treated as a private possessiont®’
(using Grant's trans., Anthology 39.40).

We cannot agree with de fFaye that this is a purely pagan product;
it uses Jewish and Christian scriptures with sympathy and even some
respect, however mischievous the exegesis of Paul may be. What else
may have been in the book we cannot guess, but these passages at least
are more than superficially Christian, Indeed, their view of the

Creator is essentially that of orthodox Jews and Christians - and
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= and although his commandments are expounded as jests, they are
benevolent jests, and the physical world they speak of is a good

and wonderful gift from a kindly maker: we are a long way from the
'world-creating angels' whom Irenaeus' Carpocratians made a point

of defying., They deserved Clement's strictures of being at war with
God the Creator (III. 3.9.,119 StHhlin), but this is not obviously
applicable to Epiphanes.

Clement is judging Epiphanes by the activities professed by the
Carpocratians of his acquaintance, who were clearly of the same stamp
as those who troubled the Roman Church during the pontificate of
Aniketos, Clement is certainly quoting from a written source when he
describes them (III. ii. 798 StHhlin), for at two points he goes out of
his way to say that his quotation avoids the precise terms of his
source - though whether this source was incorporated with the text
of On Justice or was a separate document there are at present no

means of saying:

"They also say that they, and certain other imitators of such
evilﬁ'fsc., the principles of On Justicel,'gather together for
meals - 1 cannot allow myself to call their gathering an 'Agape'~"
[obviously, their own name for it] =" both men and women in
association“[sc., they dined 'promiscuously', not sitting in
separatioq],'and that, after they have filled themselves with
foods of the kind that stir up lust, the lamp that would rightly
put to shame their fornication is taken out, and when the light
is removed they copulate just as they will and with whom they
will; their view is that, in such sharing (of women) in this
'Agape', they exact, from whatever women they choose, obedicnce to

'the law of Karpokrates' - it would be wrong to call it"[as
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they clearly diq)"the divine law'."

Clement remarks that the ideas behind this rite, and also
behind On Justice, are partly inspired by Plato's Republic, which
advocates the sharing of woman(a), and, more pertinently, by the
Magica of Xanthus, which admitted tgg link between the arts of
magic and incest and woman—shariné? Jnether or not Xanthus' book
was a direct influence on the Carpocratians, Clement has rightly
pointed to the underlying character of their cult as they themselves
described it: its sexual features characterise it as a cult of power.

The evidence offered by Clement is valuably enlarged by the
discovery of a letter bearing his name and couched in his style,
which was identified by Morton Smith in 1958 in a leaf pasted into
the binding of a copy of Voss' edition of Ignatius in the library
of the monastery of St. Saba. The letter encourages its addressee,
an unknown Theodore, in his opposition to the Carpocratians. The
Carpocratians have appealed in justification of their rites to the
Gospel of Mark, and specifically to a version of that Gospel
longer and fuller of escieric matter than the version publicly
available, Clement apguwes that this fuller version did exist, that
Mark was its author, and that it was kept in the Alexandrian Church,
reserved for those ready for admission to 'the great mysteries'., He
adds that Karpokrates had by devious means secured a copy of this
fuller version and had himself then added spurious passages to it,

Such details as the letter affords must be examined for their
value as evidence for the Catholic liturqgy of Alexandria, Clement
agrees with Theodore that there is a passage (which he is happy to

quote in full) which in the esoteric version is inserted between

(8) Plato, Republic TV.423%, V.449, V.457B-466D.
od - .
(5%) See lerter, art 'Xanthus der Lyder' in PWK, 2.Reihe

1% 6!lalbband (1967) 145327},
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Mke x034 and x.35. Then the esoteric version is again identical
with the text of the exoteric version through the section x.35%45.
In the esoteric version of x.46ff, there is a single sentence
added to the text publicly read.

It is clear from Clement's letter that the Carpocratian version
of the added passage after x.34 had a number of embellishments of
its own, which are not in the authentic text of the esoteric version.
Only one of them is even partially quoted by Clement - funN%S 7v“y§,
"naked man to/with naked man". There are also additioms in the
Carpocratian version of x.46 ff, but no hint is given of their nature.
Clement does not repeat the quétations from the Carpocratian gospel
which clearly occurred in Theodore's enquiring letter, perhaps to
avoid unnecessary repetition, but also more probably also to avoid
repeating distasteful statements.

If quv:s Tvrv% is typicai of the sort of additions that
Theodore and Clement are discussing, then their character is clear:
the Carpocratians' Gospel presented Jesus as engaged in sexual rites
- in this context, specifically in homosexual acts. Where exactly
yupv;s Y"PV‘:':' occured in the Carpocratian text we are net told; but
it belonged somewhere in the passage, 'And after six days Jesus told
him what to do and in the evening the youth comes to him wearing a
linen cloth over (his) naked (body). And he remained with him that
night, for Jesus taught him the mystery of the kingdom of God'.
(Smith 1973, 453 Gk, Smith 1974, 17 English).

Morton Smith's rendering prefers to link "“naked man with naked

/
man" with Zmetve Gov ooty "remained with him", but a link with "taught
‘.



him" has at least as much to commend it, for the sexual innuendo
has greatest force in an initiatory setting, and it is clear that
"taught...the mystery..." is a periphrasis for baptism (Smith 1973,
173-183).

What are we to make of this account? Clement, and the Church
he represents, are clearly embarrassed by the whole situation. On
Bauer's View(g)athe Alexandrian Church would have been (at any
time these events might reasonably be placed - say 125 ~ 1407)
still doctrinally uncritical: but even Bau%’s thesis can hardly
posit a Church so comprehensive as to approve of Karpokrates if
he appeared under his true colours, and the character of the
surviving Christian manuscripts from second-century Egypt suggests
in any case that the prevalent form of Christianity there in the

earliest period was not 'heterodox' = as has been shown by C.H.

Roberts in Manuscript,Society and Belief in Early Christian

Egypt (ped-1T). Clement's explanation that Karpokrates had tricked
one of the Alexandrian presbyters into lending him the esoteric Gospel

is so humiliating that it has the ring of truth,

The account of Karpokrates in the lost Syntagma (Quorum

haereticorum ix; Philastrius, haer., 1555piphanius, haer, 37;

Theodoret, haer, fab, comp., I.v.) lacks all this information kept

by Clement, and adds little to what we learn from Irenaeus. It
shows, however, signs of being independent of Irenaeus to the
extent of using the same Carpocratian text that Irenaeus used but

quoting it directly where Irenaeus prefers indirect speech. (The

(9) Bauer, Orthodoxy and Heresy (ET London 1972), Ch.2
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close agreement of the two sources is therefore all the more

significant). The lost Syntagma gives another version of the

heresiarch's name: Karpokras., It also gives a date, saying of

Karpokras and his son that 'These men began to push their evil

sect while Hadrian was Emperor' - i.,e., between 117 and 138

(Theodoret, 1.v, P.G. 83, 3510). Three of the passages in which

Epiphanius seemsto claim to quote the words of the Carpocrations

directly where Irenaeus paraphrases, are relevant to this investigation.
In the passage equivalent to Section 2 (a) in Irenaeus, as

quoted earlier, Epiphanius cites the reasons given by the Carpocratians

for their use of invocations :: that they allure familiar spirits to

themselves so that by this great juggling-trick ( $1& TeMws

Réyydveias- clearly Epiphanius' hostile addition!), 'they may reign,

as they put it, with full authority over all things’: els 73.

» 2 - / 7 \ ’

ev  Efovaig peyaln Navtwy, dder, KPLEVEIW (PG 41, 366 D). The

impression given is other than in Irenaeus: where for him the

beCamoe Hay have awlority, for EpiPhamius fry dos.

Carpocratigns conjurelin order to have authority - and indeed to
rule over everything. Epiphanius' 'as they put it' is an apology
for their whole claim, which he quotes in their own terms,

In section (3) of our excerpt from Irenaeus, he refers to
the Carpocratians' claim to a commission from Jesus to transmit
the secret doctrine., Here too Epiphanius clearly cites the Sectarian
text word-for-word: "They also say" - and then‘gTL s, indicating a
literal quotation - "We think fit to teach these things to those
who are worthy, so that they may practice the things that are

thought to be bad, which are not bad by nature, so that, having

been made disciples they may be set free" (PG. 41, 372A )e
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The use of tg&. }AdGJQTES ;keuGGPGGS‘(in this context suggests
that 'being taught', 'being made a disciple', here involves a
ritual initiation in which the principle of defying the distinction
of good and evil was demonstrated by practising it. That we are in
the area of initiation is shown by the immediate transition (as in
Irenaeus, but with some differences in detail) to the rite of A
branding-iron, 1Be 'seal' may be made with a knife or razor; it is
not certain whether these details are in his source, or are added
for effect,

Lastly, at the end of his account of the Carpocratian use of
images, he adds, with apparent inconsequentiality: qn:xas §e elval

MOVNS CroTnpiav dact, K« 00t FWpATWY (PG 41, 375 A). This may
a

Q

not be a quotation, or at least not from the same context =~ “; it may
be that the inconsistency of venerating images and at the same time
despising the fl:éh suddenly strikes tpiphanius. The use of fwTnela ’
however, suggests that the Carpocratians themselves found it necessary
to forestall misunderstanding, and that at a sensitive moment, In
their initiation, the ritual movement into salvation, they displayed
the images of their philosopher-heroes to encourage their initiands
to rise above common prejudice as the philosophers did. (If the
initiands were Jews, the mere presence of the images would be in
itself a defiance of tabu). During the mystagogy, however, it was
found necessary to warn the simple that this use of material things
did not endorse the vulgar attachment to matter or the material body
or any moral constraints upon it. The tﬁurqpé¢ now being entered

upon is of the soul only.

A sketchy picture of Carpocratian ritual can be put together:

el ) o
(9%) Quorum haereticorum attaches n similar statement to the
Carpocratians' 'Christology': hunc apud luiaeos passum,
Golar animam eius in coelo receptam, eo quod o! firmior
E '~wuxu;‘ior cetorile\u‘VLia o X anviml'i‘0F0t9__;‘”:“t“
tlinaruas sola salute, nulia corpor osurrectiones 1.7

s
10600 L vAvmann



Initiation was at the heart of the sect's life., As with
mystery religions, there was teaching, even indoctrination, to
overcome moral scruples and inherited ethics, During the preparatory
instruction and/or at the definitive event the initiate would be taught
formulae of power for use in invocation of Pouwer,

These formulae no doubt included such 'Pass-words' as are quoted
by Irenaeus as a piece of floating tradition, ( Al T.xxi i, I1.186=
Harvey). Indeed, if they occurred in a stray papyrus, one would place
them in the Carpocratian ritual; but, as Irenaeus does not link them
with any particular sect, and as the genre itself is clearly much
older than the Carpocratians, thwose formulae are discussed separately.

Rising through, past, and above the world-makers has been hailed
as typically Jewish (Daniélow 1964, p.84): but there is no hint here
of Merkabah mysticism, of rising now in spirit above the bonds of
flesh to glimpse the divine Kabod. Karpokrates' interest is in rising
to the divine sphere ultimately and as soon as possible; present
contemplation is concerned with oneself, one's freedom from the
trammels of false moral distinctions, one's growing superiority over
angels, one's sense of power,

How was that power claimed and the escape of the soul speeded
up? Was the definitive act some version of Christian baptism? The
Carpocratians claimed the Christian name emphatically, as Epiphanius
complains, and Marcellina must have been a convincing Christian at

first sight,for her to have made oangerous inreads into Anicetus'
flock; and Karpokrates was assoclated with the edition of the

Alexandrian church's Gospel which it used at baptism, It must



be concluded therefore that the Carpocratians used Christiam baptism;
while its relation to their distinctive rites (combined? one
supplementing or ‘perfecting' or im some way reversing the other?)
remains unclear. Clement's letter suggests that in this process,
however it was arranged, Christian baptism was interpreted in an
amoral way as an act of homo-erotic ritual magic, and thus as an
example of the defiance of the world-makers.,

The rites of initiation took place in the presence of venerated
cult-images of philosophers (perhaps including Epiphanes and later
Karpocrates - and Alexandr%a ?); and they included a marking of the
neophyte's right ear-lobe with a secret tattoo. This has been seen by
both DBlger and Liboron |as a deliberate taking up of the Johannine
image of baptism with fire, It is far more akin, however, to Hellenistic
cult-usages such as those of the rites of Cybale(10), and is almost
certainly indicative of personal commitment to the cult-leader.
Peterson (1949, p.929) points out helpfully that the right ear is on
the side of the body dedicated to memory. An apotropaic element,
detected by Liboron (p.50), may also be present.

The continuing rite of "Agspe", in which the lesson of moral
indifference is reinforced and practiged, and the saving Power given
ever wider scope for its inner work of liberation, is obviously
related to the Christian Agape-Eucharist, but no less akin to
Hellenistic cult-meals. Where Karpokrates met the Christian Eucharist

we cannot guess, for it is not certain that he took up Christianity

(10) See Minucius Felix, de error.prof.relig. ix and xxxxij;
Clement of Alexandria, ecl.proph.25,71; Origen, c.Cels.
V.64, Discussion of general issue in E.Maass, 'Segen,
Weihen, Taufen' (1922). DBlger, 'Sphragis als religilse
Brandmarkung im Einweihungsakt der gnostischen Karpokratianer'
in AC I/1 (1929) 73-8; Liboron, Die karpokratianische Gnosis (1938).
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while still in Kephallenia; but, if he did, he learned of it in an
area where rumour pictured the Christian cult-meals as a
disorderly carouse in which social distinctions were ignored. That

at least is the view reflected by Apuleiusin The Golden Ass (xiii.

(che.xiii ): that is the natural reading of his cruel account of
the baker's wife, 'malicious, cruel, spiteful, lecherous, drunken,
selfish, obstinate, as mean in her petty thefts as she was wasteful
in her grand orgies, and an enemy of all that was honest and clean.
She also professed perfect scorn for the Immortals and rejected all
true religion in favour of a fantastic and blasphemous cult of an
"Only God". In his honour she practised various absurd ceremonies

which gave her the excuse of getting drunk quite early in the day

and playing the whore at all hours...'(11) Such were the rumours

current in Thessaly about (say) 230. Of personal devotions among

Carpocratians we read understandably little. Peterson (1949, p.930)

has however observed that uses for pagan cult-statues included their

being carried about on the person for apotropaic Purposes; and cult-

systems that teach their cult-members formulae of Power usually

generate customs of rote prayer - the Cathari are the obvious example.(12)
Typically of Cults of Power, women had a major place among the

Carpocratians, whether they proved particularly compelling as leaders

of sexual rites, or whether giving them prominence was in itself a

defiance of social prejudice. Of how many other religious leaders of

the Romano-Hellenistic world do we know their wives' names and origins

as we know Alexandreia's? (Akiba's wife is the only case that comes

(11) ET Robert Graves,21k.

(12) See also Nock in Journal of Roman Studies 37 (1947), and
Leclercq, art. 'Carpocratiens' in DACL X/2 (1925) 2176-8,
DBlger in AC 4,69. The scanty discussion in Beck, Bilder
und Bilderverehrung (1957), 9, suggests that he has little
confidence in the reliability or significance of this
evidence. Cf our remarks on Illustration I. On the Cathars,

see Tripp (1977).
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to mind). Marcellina is the only leader of the cult known after
Karpokrates, and she may be his contemporary. Celsus certainly
thought Salome was claimed as a founder; and he may mean the same
in his references to Mariamne and Martha.

Mention of these last raises the issue of the possible use of
a Gospel attributed to, or largely featuring, Salome., What relationship
such a book, if it existed, had with the purloined esoteric edition of
Mark, cannot be suggested., Knowledge of Matthew, Galatians, perhaps

James, also of Genesis, Exodus and Deuteronomy is indicated in

Epiphanes. What use he and his father's sect might have made of these

books beyond quoting them for purposes of debate we cannot tell.
The unanswerable question of the Carpocratian scriptures renders

insoluble also the problem of stating the role of Christ in Carpocratian

worship, Their speculative theology presents him as a model, exceptional

but not unique, not even insurpassable - and not apparently as a

mediator, though possibly as a pioneer(13). It is interesting that

(14)

Karpokrates himself is not quoted as claiming a mediatorial role
Although he shows few signs of Jewish influence, his 'monadic gnosis'
is so far monotheistic as to require no mediator (unless the impersonal
Power from on high is in some sense mediatorial or messianic). It may
be that the idée fixe of universal oneness so dominated Carpocratian
interests that any mediatorial concepts they took over incidentally in

Christian scriptures and rites which they adopted or adapted remained

(13) When Bousset (Hauptprobleme 1907,327) observes: ,Wir
gewinnen auch hier den Eindruck, dass in eine schon
vollkommen fertige Winkel-Religion, deren Ideen auf
vBllig anderem Boden erwachsen sind, der Person Jesu
ngchtraglich und klnstlich eine gewisse Position
eingerdumt ist', he is somewhat overstating.

(14) There is not the slightest evidence for Schmithals'
Statement (Office of an Apostle 116 and 171n) that
Karpokrates made such a claim.




as part of their vocabulary, although not assimilable to their

central convictions.

Unlike the Cainites, the Carpocratians were not worshippers of
evil(15>, nor were their rites calculated to debase matter or humiliate
individuals, as so easily happens in cults of Power. Bareille
suggested that their recruits would be from the dregs of society(16);

their appeal might well cross social divides, bringing together the
mischievous and the unconventionalj; but there are no sure signs of the
exploitation and even down-right cruelty that a totally degraded

cult tends to display.

(15) Against Salmon (1877) 409.
(16) Bareille (1905) col.1803%.
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CULTS OF POWER, 63

MARCUS AND THE MARCOSIANS

The extant works of Justin make no mention of Marcus at all,
though he fits into the category of men who claimed divinity for
themselves, a trait which for Justin characterizes the heretics
listed in the Syntagma which he had compiled or inherited (I. Apol.
XXVi, )e Hilgenfeld (Ketzergeschichte 1884, Bk. 2) omits Marcus
from Justin's list and classes him (369-384) with those first
mentioned by Irenaeus. However, Irenaeus himself quotes a poem
against Marcus by one of the 'elders', presumably from the same
source that informed him of Marcus' doings in Asia, and the possibility
cannot be ruled out that this source was in circles within which
Justin moved.

The poem itself treats marc;s as a dangerous opponent in his
own right, needing separate attention, and not as a disciple of
some other master or as a representative of a school, that of
Valentinus or any other. That this impression is strengthened by
a study of the rest of Irenaeus' report will be maintained below.

The poem also characterizes Marcus as a magician, as the exponent

of a cult of power.
o

The Latin of Irenaeus I,viii 17 (1.155 Harvey) regds:

Idolorum fabricator, Marce, et portentorum inspector
<
Astrologiae cognitor et magica} artis

Per quae confirmas erroris doctrinas,
Signa ostande;; his qui a te seducuntur
Apostaticae virtutis operationes,

Quae tibi praestat tuus pater Satanas

A4
Per angelicam virtutem Azazel facere, habeys te



(2
Praecursorem contrariae adversus Deum nequitia}.

And the underlying Greek is preserved by Epiphanius, Panarion,

(‘ haer.34.11.11 ), copying from Irenasus:

elwionsie Mapne #ai Tepatoonsne,
aATTpoasyidg Eumeige wxl paydg Téyvs,
&' O wpatively g mAdwig Tx Sildypata, |
crpein Seivyds olz Omi 92d maavwpivas, |
ATITTATIATS COVAPEWE EVYELLT MR, |

% oo} yoovyel o3 matip Xztdv ael
doayyends Suvapews Alalil meoely,

Eywv O TELlpopsy avoithioy maviusyizg. I1I.23. 8_15 Holl

o~

l.6 “A coc xopyyei oos Ilarip Sarav del. em. Harvey,

'0 Marcus, idol=-maker, seeker-out of wonders,

skilled in the devices of astrology and magic,

by means of which you enforce the deceptive teachings,

displaying signs to the people deceived by you,

operations of power that turn them from God:

these things your father Satan always grants you

to perform through the angelic power of Azazel,

so he has you as the pioneer of his whole campaign against God'.

This octet may be part of a longer poem against Marcus or against
a number of heretics; but is also complete in itself. Its author
cannot yet be identified. When the denunciations are left aside,
there is a little information left about Marcus: his teaching and

practice are aimed at winning converts, and their dominant theme

is the acquisition of power over or by means of angels.
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The other information given by Irenaeus is consistent with
this, and may be from the same source. Earlier discussion of the
text of Irenaeus at this point must here be recalled. It was argued

above that the original order of Adversus Haereses 1 was (citing by

Harvey's chapters):

(a) the Valentinian system, i=-vij;

(b) Simon and his successors, xvi-xxix, and especially

(c) Marcus, vii-ix.2

(d) Heresy in general analysed and judged, ix.3 = xv.
Consistently with this view, Marcus is not here examined on the
assumptien of his being a disciple of Valentinus, of his scheme
being a variant on the Valentinian gnosis. Nor will it be felt

necessary to find room in Marcosian usage for the rites described

in xiv-=xv,

As the text of Adversus Haereses now stands, it is natural -

indeed, scarcely avoidable - to conclude that Irenaeus describes
Marcus as being, like Ptolemaeus, a pupil of Valentinus. The author
of the Refutation (VI. xxxiv=1) certainly yepgq Irenaeus in this
sense. This is not impossible, for one who imagines himself a true
disciple may diverge from his master to an astounding degree -

Mani himself claimed, no doubt sincerely, to be an Apostle of Jesus
Christ, However, the change from the lofty speculation of Valentinus
and Ptolemaeus to the crudities of Marcus is nonetheless startling;
and the fact that Valentinians known to the author of the Refutation

stoutly denied that they got up to this sort of thing (Ref. VII.3?7).
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cannot be dismissed, as he does, by accusing them of deceit - there
is an incompatibility between the styles of Valentinus (or of
Ptolemaeus) and of Marcus, and another solution than that Marcus
transformed Valentinianism out of recognition is in fact available.
It is best discussed at this point, despite the disadvantage of
making our section devoted to Marcus disproportionately long.

The preface to Adversus Haereses II includes a careful summary

of Book 1 (I, 249-50 Harvey).
In primo quidem libro, qui ante hunc est,
(a) arguentes falsi nominis agnitionem ostendimus tibi,
dilectissime, omne ab his qui sunt a Valentino per multos
et contrarios modos adinventum esse falsiloquium;
(b) etiam sententias exposuimus eorum qui priores extiterunt,

discrepantes eos semetipsos ostendentes, multo autem prius
ipsi veritati.

(c) Et Marci quoque magi sententiam, cum sit ex his, cum
operibus ejus omni diligentia exposuimus, et quanta ex
Scripturis eligentes adaptare conantur fictioni suae, diligente:
retulimus: et quonam modo per numeros, et per viginti quatuor
elementa alphabeti veritatem affirmare conantur et audent,
minutatim perexivimus.

(d) Et quemadmodum conditionem secundum imaginem invisibilis
apud eos Pleromatis factam dicunt, et quanta de Demiurgo
sentiunt ac docent, renuntiavimus,

(e) et progenitoris ipsorum doctrinam Simonis magi Samaritani,
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et omniam eorum, qui successerunt ei, manifestavimus.

diximus quoque multitudinem eorum, qui sunt ab eo Gnostici,

et differentias ipsorum, et doctrinas, et successores notavimus,

quaeque ab eis haereses institutae sunt omnes exposuimus.

(f) Et quoniam omnes a Simone haeretici initia sumentes,

impia et irreligiosa dogmata induxerunt in hunc vitam,

ostendimus; et redemptionem ipsorum, et quomod: initiant

eos qui perficiuntur, et adfationes eorum, et mysteria

manifestavimus; et quia unus Deus conditor, et quia non
postremitatis fructus, et quia neque super illum, neque

post illum est aliquid.

(The argument of Book II is then outlined).

The text of Book I, as it now stands, can be matched up with

this summary to some extent, but not entirely:

(a) is clearly 1., i-vi, 'omne ab his qui sunt a Valentino...
adinventum', referring to i. 1-20, 'per multos et contrarios
modos' to v.i=-vi.3, and 'arguentes falsi nominis agnitionem'
to the critical theologoumena in ii-iv.

(c) is clearly I.vii-ix.2 the account of Marcus, in which

‘cum operibus ejus' refers to the rites in vii, and 'quomodo

per numeros...alphebeti veritatem' to the numerology and its

critique in viii=ix.

(d) is clearly I.,ix.3=-xiii.

(f) must be I.,xiv-xv: 'et redemtionem eorum, et mysteria

manifestavimus:' can hardly refer to anything else. An

examination of I.x-xv as a whole shows that Irenaeus'



account of the heretical view of the Creator needs to lead

directly into his account of heretical initiations to form a

logical sequence: these chapters display the heretics’

depreciation of the Creator in both theory ('quanto de

Demiurgo sentiunt ac docent') and practice ('impia et irreligiosa

dogmata induxerunt in hanc vitam'),

This leaves us with sections (b) and (e) of the Preface, and
xvi-xxix of the present text of Book I. A hasty reading would identify
Iexvi=xxix with (e); but this identification must be rejected on three
grounds, Firstly, Irenaeus' clear logical progression from (a) to (d)
and onwards requires (b) to function as a substantial step in the
argument; but, when (b) is I.xvi=xxix, there is a serious gap in the
development, Secondly, the description of Marcus in (c), 'cum sit

ex his', is, because of the present order of Book I, read as including
him among the disciples of Valenlinus, on whose heritage he had
'improved' - but a more natural reading of the preface would be that
Marcus belongs among those, described in (b), 'qui priores extiterunt!'
(sc. before the Valentinians), and that the master on whom he
'improved' was Simon, the head and fount of all heterodoxy. Thirdly,
the logical development of the Preface from (a) to (f), and its
obvious intention to lead into Book 11, the refutation of the
distinction between Supreme God and Creator, requires that the
climax of Book I be that: 'neque super illum (the Creator) neque
post illum est aliquid'. Such a climax cannot be xvi-xxxix; it can

only be I.xv - compare 'non postremitatis fructus' of (f) with 'de

qua defluxerunt tales fructus' of I,xv.



The inference is that the original order of Book I as planned
by Irenaeus was:

(a) the description of the Valentinian system (1.I), criticized
for its presumption (I.ii-iv) and for its variability (I.v-vi);

(b) the background of the Valentinians in the earlier history
of heresies, starting from Simon (I.xvi=xxix), with (c) Marcus
(Iovii-ixe.2) forming a major item in this catalogue;

(d) + (f) the common characteristic of all these movements, the
defiance of the Creator in doctrine and cultic practice is identified
(1o x¢3=xiii) and challenged (I. xiv=xv).

It remains to account for (e) of the Preface and for the present
state of Book I. There is no need to suggest any deliberate alteration
of Irenaeus' text by another. A complete explanation would lie in
physical damage to the autograph_pf Book 1 (we assume this to have
been in codex form, as it is in a very early papyrus(1)), leading to
the detachment of one gathering of leaves. This may have been an
accident or due to the author himself removing that section to make
additions to it - xxv.2 seems to mark the end of a section and xxvi=-
xxviii,9 to represent Irenaeus' additions from new sources or his ouwn
observation. The detached gathering is returned to the wrong place -
surely not by Irenaeus, but perhaps by his deacon, faced with the
task of sorting out his papers - has Irenaeus died in the Sack of
Lyons in 42;, having just revised the text without having had a

chance to bind up his book again? If the codex was still in a rough

(1) See M.Richard, B.Hemmerdinger, 'Trois nouveaux fragments
grecs de 1l'Adversus Haereses de saint Irénée', ZnW 53
(1962), 252-5; discussion in C.H.Roberts, Manuscript,
Society and Belief in Early Christian Egypt (London
1979), 23, 53 and ch.3 in general. a
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state, the proper destination for the extracted gathering would not
be obvious. A section beginning '2lius vero' (=Marcus, I.vii.1)
would seem naturally to follow a catalogue of names now in I.v=vi -
there was no obvious gap to fill. So the attachment of the detached
gathering at the end of the codex was a natural and sensible thing

to do. This left, of course, an apparent gap in the summary in the

Preface to Book 1I; (e) is composed to fill it.

Both Tertullian's Adversus Valentinianos-(ggp.iv) and the Refutation

assume the order of Adversus Haereses that we now have; hence our

inference that the dislocation took place in the autograph, or in
the rough copy Irenaeus retained when he had sent off the fair copy
to the friend who had asked for the book in the first place.

The practical consequence of our observations is that Marcus
cannot be interpreted as an exponent of Valentinianism (nor
as a starting-point for Marcus)j he belongs rather in the company
of Simon Nagus(z). The rituals of Marcus and his 'disciples' are
found only in I.vii-ix.2; the important formulae and rites described
in xiv=xv must be omitted here.

The information added by Irenaeus falls into these distinct
blocks: an account of Marcus' own ritual practice (vii. 1-4), and
a similar account of the ritual practice of some of Marcus' wandering
disciples (vii.5=6), and then a summary (viii) of Marcus' special
system of speculation. The theological exposition is so complex that
it arques a written source, and a written source, (the same or another)

must also underlie the long quotations of ritual formulae in both the

liturgical accounts; but Irenaeus' own pastoral experience is reflected

(2) The similarity is noted (without any inferences) by
Schmithals, Office of an Apostle, 177 and note, 33%9.
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in the report of Marcosian disciples in the Rhone valley, and the
first block of ritual information has features of an eye-witness
account and seems to be based at least in part on the public
confession of the deacon;s wife who had been involved in one of Marcus'
rituals and had then returned to the Great Church (vii.4).

Before examining the liturgical information, we turn to the
theological exposition, linking with it the statements of general
doctrinal import from the two blocks of material in I.vii so that
Marcus may be placed theologically and his =“ultus jinterpreted in

that context.

A. The Marcosian Theology

(3),

The opening sentence of viii.1 has been found problematic H

Hic igitur Marcus
vulvam et susceptorium (v.l. exceptorium) Colorbasii Silentii
semet solum fuisse dicens,
quippe unigenitus exsistens,
semen, quod depositum est in eum, sic enixus est...
(Irenaeus Lat,) 1. 127-8 Harvey,

cf, Panarion, haer.34%.,4,1 (11,10 Holl)!,

Lo Fadi 2) 0 . - . v - ~

_ ‘(.)J.O? (097 &) Mdgvo; pizpav wai éxdoyeley iz Kedopidooy Newig

??::v,povw:z?:v yeyovéivar Aéywy, &zt poveyevi; Omdgywv, 297 <2 129
Yotegipazo: (omizpad wazatediv ey adtdv 3¢ o XEx )Y, IEV.

(3) By Harvey, notes in loc., and A.Stieren, ed.,
S.Irenaei...quae supersunt omnia, I (Leipzig

1853) 158-60, n.?.
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The Tetrad Cﬁl1${’53) that is Silence, who is the source of
Marcus' Power, can only be understood in terms of the 'alphabetic'
system which follows; but for practical purposes the Tetrad is defined
in terms of the person of Marcus., It is he who, by his apparently
submissive, feminine relationship to the Tetrad, is the means by
which the Power of the Tetrad is operative in present experience,
Marcus is the unique womb and receptacle for the seed of Power which
becomes:%fective through the vision to be described a few lines below.
But the centre of the stage is held not by the seed or even by the
Tetrad but by Marcus. The flext underlying the gquotation can only be
an 'l am' saying: 'l am the sole womb and receptacle of the Silence-
Tetrad; 1 am the only-begotten; thus I gave birth to the seed that
was in mei.ee' This 'l am' opening characterizes the whole system
and determines the intention of the ritual formulae: Marcus is himself
an essential part of the salvatien—-economy and its sacramental
realisation. Unlike Karpokrates, he does not point away from himself
to some other model, such as Jesus, nor is the privilege he claims
achieved by askesis; he is already the unique receptacle of power,

and his vision simply realizes for him and then for others what he

already was, The 'l am's' are of course typical of Johannine language;

but their prevalence in Hellenistic aratalogy(‘) makes it unsafe to

suggest any imitation of the Fourth Gospel here, More significant
is its use at the outset of Marcus' book, suggesting that the book
was to be read aloud for liturgical or quasi-liturgical purposes.

parallels with the use of 'l am' in 0ld Testament covenant ritual

(4) $6g-¥§tt. Isis in the Graeco-Roman World (London 1971)
- 0 = s
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(Exodus xxe2: & elue Kipios é @cs oov, LXX s €tce) may be noted; but

associations are as much with revelation-magic (cf. PMG 4.1117;5,
110,147,248fF.; 7.825ff,, 12,228ff.; 13.,254ff) as with covenant-
makinge.

Marcus goes on to recount his vision. The all-highest Four-
fold silence came down to him from the invisible and unnameable
levels of reality (iggég) in female form, - since the masculine
version of that being's self-manifestation is more than created

nature can endure(s) - and showed him Her own nature, and the

beginning of all things, hitherto never revealed to anyone, divine
or human, (The centrality and uniqueness of Marcus is asserted more

emphatically still),

The Tetrad begins: First, when the father who has no father,

beyond understanding and existence (insubstantivus, anousgios
perhaps the link with Basilides detailed by Jerome, de vir,ill.121,
Epistle 1lxxve3 ), who is neither male nor female, wished to make

his inexpressible nature expressible, to give form to his invisible
nature, he opened his mouth and brought worth a word like to himself,
which, standing beside him, showed him what he himself was, having
itself appeared as the form of the invisible. Such a Logos-=theology
could prove fruitful in a Christian setting = such diverse authors

as Hippolytus contra Noetum x=xi and Anselm of Canterbury

are examples., The first word of the Name is APXH,

Monologion
and a 'syllable' of four letters (does this flight of fancy take off

from John 1.i?). From the letters of APXH develops a fantastic

numerology, Marcus' equivalent of an aeonology to account for the

(5) An interesting contrast here with the theophany at
the opening of the Apokryphon of John (ET Wisse,
FNHLE,99) where the whole three-fold nature of the
Father-llother-Son is manifested to John. Helpful
exegesis in the brief preliminary note by Cullmann
in ThZz 2% (1949) 156,
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emergence of the many from the one. As a series of numbers/letters
is generated, so it can be reduced at the last to unity, which will
be the final utterance of 'Amen' by all of 'us' together. The system
of letter-configurations includes 'Alpha and Omega' and the figure
of archetypal anthropos (viii.4), 'Christ Jesus' (viii.5), the day
of the Transfiguration and the descent of the dove at the baptism
(viii,7), the creation of man on the sixth day and the manifestation
of the Saviour on the sixth day, the cena pura, and the sixth hour
(viii.7). Seven is the number of the senses (viii,?) and of the
deacons (viii.B8), and of the seven heavens, that sound the seven
vowels in a celestial music (viii.8). The Word is praised by seven
Powers, as the souls of children glorify Marcus by weeping and
complaining to him. (This, surely the only known theologo:menon

on the symptoms of infant cholic, is clearly part of Marcus' patter
in conversations with women). The longing of the soul, expressed by
%y is thus also an utterance of praise, and a means by which the
soul above may recognise the soul on earth as her kin, and may

send her aid (viii.9). This interpretation of incoherent sounds
comes into its own in the ritual reports which describe Marcus'
incitement of glossolalia.

The system starts again from the primal Tetrad, now based on
numbers rather than letters (viii. 10-16). In this calculus, the
Saviour has (for example) an utterable name and a birth that can
beuttered, and a name and a birth that cannot: the unutterable

aspects of Christ concern the saving power hidden within him,

When therefore his six-letter name ( IHCOYC) was manifested ,
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he clothed himself in flesh, so that he might come down to the
world of human sense, having within himself both the six ( IHCOYC)
and the twenty-four ( Arrhetos + Sige + Pater ¢ Aletheia), then
those who know him ceased from ignorance, rose from death to life,
the name having become for them the way (cf. Jn. xiv.6) to the
Father of Truth. For the Father has willed (indirect speech here

- a close quotation) to undo ()deﬂi) the ignorance of all and to
destroy death, He assumes the human name "“Jesus", with creaturely
limitations, so that he may be the elect Man providentially provided
(so Hippolytus,o£7N)V0l”WGé\Vfa) in the image of the Power Above,
according to the will of himself (or, of the Father?). The baptism
of Jesus has a key place in this economy "When he came to the water,
there descended upon him, as a dove, he that ascends on high, and

fulfilled the number 12 (the 'number' of the emanations); in it

exists the seed of those who are of the same seed as he,

and who therefore descend with him and ascend with him',

He says that this Power which came down is the seed of the Father,

and the Son and the ineffable Power of Silence which is known through
them, and all the Aeons". This formula sounds a little muddled - how
can the Father's seed be said to contain the fFather? = and Hippolytus
has tried to improve the sense by altering "father" to "Pleroma", but
the less coherent form is to be preferred, Marcus' "seed of the Father"
is a pagan concept, found both in Hellenistic mythology (Zeus(si)
etc.) and Egyptian mythology (Ammon) and he attempts to gloss it for
use with Christians by taking on a quasi-Trinitarian formula, derived

from Christian use, but adapted to his imagery of the divine Silence.

If we lacked any other evidence, we should expect that this description

(5a) Sec art.'Zeus' in RE Supplementband XV.
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of Jesus' baptism would reflect the kind of ritual language employed
by Marcus in any use or adaptation of Christian baptism.

The origin of this system is questionable, and may not have
been very clear to Marcus himself., Its concern for Jesus shows obvious
Christian influence = at least in the presentation designed for
Christian consumption, we must say, for we have no right to assume
that Marcus addressed himself only to Christians: his personal
starting=-point is his own vision, real or pretended, of the Tetrad
in female guise., It is tempting to suggest that the detailed
exposition of Jesus' baptism argues a specifically Jewish=Christian
influence, since "Ebionite" expositions of the baptism are well
known(ﬁ); but the exposition is more typical of the cults of Power.
The use of‘y137$‘53 is not conclusive, for not all Aramaic expressions
are Jewish, let alone Jewish-Christian,

Valentinian influence is more easily assumed than proven. The
Marcosian and Valentinian aecnologies are not exactly the samej and,
if they were, they could come from a common source. The fall of 5ophia
is conspicuous by its absence, and the concept of a defect in the
emanations is not a complete substitute. The essentially moral and
devotional tone of the Valentinian scheme does not really harmonize
with Marcus' ambition for power through knowledge. for Valentinus,

gin an _f‘cm al
ignorance is #sm; for Marcus, it is an i nuisance.

The numerology has many pagan parallels(7), particularly in

(6) As in the Gospel of the Ebionites in Epiphanius,
haer.3%0.,137

(7) Dornseiff, Das Alphabet, 81-91, 118-141.
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(8) (9)

Pythagoreanism and in astrology .

The discovery of the tractate Marseﬂeégzgong the Coptic Gnostic
texts at Nag Hammadi (C.G.X/1) has proved enlightening for the study
of Marcus, though it does not answer all questions. It does not
contain all of his teachings as transmitted by Irenaeus. Nor does
his teaching so transmitted contain all the matters expounded in
Marsanes, although the force of this observation is limited both
by the possibility that Irenaeus' account is selective, and by the
fact that much of Marsanes is lost. More significantly, there are
substantial differences between the tractate and Marcus' system.

A full discussion of these differences belangs to a specialist
commentary on Marsanes, but two may be indicated briefly here, which
indicate far-reaching discrepancy between the theologies and
epistemologies of the author of the tractate and Marcus. Firstlys:
Silence is a requlative concept for both; but while Marcus personifies
Silence as a divine or quasi-divine entity, in Marsanes Silence is
an attribute of the Three-Powered One (C.G. X, 4:21, 7:3, 7:20=-22;
13:17-18), and therefore in itself the way to the insight that
transcends the ai?ﬁxf acquisition of knowledqe: 'Be silent in order
that you may[noﬂkqnow' (C.G. X, B321=25, cf, 9:21-28). Secondly:
the mystical way, which for Marcus is centred in an epiphany of a

descending Revealer, is for the author of Marsanes an inward way of

understanding: '1 have deliberated ( AIxKPIN¢IN ) and have attained

(8) Dornseiff, 11-14,

(9) Dornseiff, 81-91, 133,

(9a) edd. Pemmsem—am Giversen.,

(17) “wot’ in bumcketed by I ediher,
Fo A P’c{"ﬂea( a0 Aretis diffieilior .

bwr ors Vf.fewho;‘ e
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to the boundary of the sense-perceptible world...have come to know
the intelligible world...' (C.G. X, 5:17=19; 5:22-23),

1t is necessary to note these and other features of Marsanes
that are inconsistent with Marcus' book because the similarities

between two passages of Marsanes and Marcus are so striking that

. i ctont with— L eakt n imilepiti bet
duo-passages—ef llarsanes—and—farevs—ere—so-steildng—that dependence

is virtually certain. The injunction to receive the imperishable

seed (C.G. X, 26:11-17) must be considered in connection with
Marcus' liturgical forms. The other passage is the alphabetalogz/
numerology of C.G. Xe. 25:12 = 32:6, The progression of thought
(alphabat-symbolism to number symbolism) is so clesely parallel

to the progression from AH l.viii.4=9 (alphabet-symbolism) to
l\ch‘1 5 be dowhbad .

viii,10-16 (number-symbolism) that dependence is wiptuatty-eertain.
A comparison of the two expositfons suggests that Marcus is the
debtor, for his version seems (in Irenaeus' report) to be a
vulgarisation of Marsanes; more cogently, Marcus' passage is
presented as virtually a system in itself, while the equivalent
paragraphs in Marsanes are but parts of a longer meditation on

the Many and the One (C.G. X, 25:1-34:57), into which they fit
better than into Marcus' eclectic farrago.

It is not easy to classify Marcus. As he appears in a Christian
setting, as will be seen especially in his ritual action, he has a
Christian colouring; but the underlying cast of his mind is
hellenistic and pagan. There are Semitic elements, which may or
may not be Jewish or Jewish=Christian. As to how (if at all) Marcus

was related to the community that produced Marsanes, there is at
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present no evidence,.

B. The Ritual practices of Marcus Himself (AH I.vii.1-4 = I.114-122 Harvey;

AH I.xiii.1-5 = II.198-201 Rousseau-Doutreleau).

For Irenaeus, (and for us) Marcus is most clearly displayed
in his ritual practice. Irenaeus begins his account of Marcus,
integral to which is his series of charges against him = a claim
to "improve" upon his master (Simon), magical trickery, seduction
of women, the offering of himself as an object of devotion (ad_se
converti), pretended possession of Supreme Power from the unutterable
Places = with a2 graphic scene in which Marcus begins a ritual with
a cup,

Marcus is portrayed as 'pretentiously giving=thanks-over
( WPOUTWO&MWWGQxWNGTdE Epiph.) cups of mixed wine, and, as he
is dragging out the fermula of iavocation to a great length
( xa! éx TAéov exTelvwy Tov Xoyov Tis emuc\ijTems, Epiph. )‘;

he causes it to appear to become purple and red,

so that it may be thought that Grace who comes from the Things Which
are over all is trickling her blood into that cup at 22; invocation,
( @s Soketv THY AT TV t'm%p Ta O\a Xn'pu' 70 aipa To éavrigation

a"m"gmf €r éxelvey T@ mornply dia T;'ic ETIKN)TEws avTon, Epiph.)s

and insists ( imepiucipecar ) that those present shall taste of

that drink,

so that Grace, who has been summoned by this magus,

may pour ( €mouBprioy ) into them also.

Then, giving the mixed drinks to some women,
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he commands them to give-~thanks there in his presence.

When this has been done, he holds out another cup,

much bigger than the one for which the misguided woman gave thanks,
and empties out the smaller one, which has been thanked-for

( OJXFWGTﬂ#éw") by the woman, into the one dasignated(10) by him,
at the same time giving utterance thus:

"May she that is before All Things,

the inconceivable and inexpressible Crace¢

fill for you the inner man

and multiply in you the knowledge of herself,

sowing the grain of mustard seed in the good ground",

Saying several things of this sort, and maddening the miserable
woman, he poses as a wonder-worker, filling the big cup from the little
one till the latter makes the former over-flow.

This fellow also claims to have a familiar spirit, by means of
whom he is supposed to prophesy, and he makes to prophecy also such
women as he judges worthy to be partakers of his grace. for he busies
himself with women, especially those well-born and nobly clothed and

exceptionally rich, whom he often tries to seduce, flattering them

with these words:
"] wish to share my grace with you,

for the Father of All always beholds your angel before his

face.

The Place of the Greatness is within us,

It is right that we should become one.

(10) For this use of "EHOOPNREVOV, see Liddell and Scott 81901, 836
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Receive, firstly, grace from me and through me.

Adorn yourself

(1)

like a bride receiving the bridegroom to herself s

so that you may be what I (am),

and 1 (may be) what you (are).

Enthrone(12) in your bride-chamber the seed of light
Take from me the bride~groom.

Make room for him,

and let room be made for you in him,

8ehold;
Orace has come down upon you.
Cpen your mouth =

and prophesyl"

Then, when the woman replies, "I have never prophesied and do

not know how to prophesy", he performs certain invocations ( érwMjoes T

) dio'e 1
WO“w#ﬂmJ afresh, to amaze the woman he is decnnvxng( 3), and then

says to her:
"Open your mouth;
Say anything at all -

and you will be prophesying!"

(14)

Then, flattered and swept off her feet by these things aforesaid 5

(11) Literally, 'her own bride-groom'; but the structure
of the text calls for a clear parallelism between ceavry
and €avtis

(12) Cr, 'implant'.

(13) arurwuévys read as strictly passive, not as
primarily indicating self-deception (as in Sophocles,
Oedipus Rex 594, Ajax 807). Irenaeus seems concerned
to lay the blame on Marcus rather than on his victims.

L X ; .
(14) Qr perhaps, 'these utterances introducing something
lmportant'; cf Isocrates 43 &, Plato, Symposium 198k,
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her soul inflamed by the thought of being about to prophesy, and
her heart racing, plucks up courage to speak whatever meaningless
shameless balderdash occurs to her...'

Irenaeus continues (vii.2. II p.119 Harvey) with the statement
that a woman so enabled to 'prophesy' is moved to such gratitude to
Marcus (does eixapiarei Mdapke here have overtones of idolatrous
adulation?) that she can withhold from him neither her wealth nor
her body. It is all too likely that Marcus will succeed in enticing
her inta T Tol cduaros kovwviar, as well as a participation in his
‘grace', and that his formula saying that (race has come down
) upon her so that she may be one with Marcus will be

olvasgs
all too aptly reflected in a union that ssages her down with him

{ xaTiX@er

) o A -~ % N - <
in abasement ( wa ovr avte katélB, €5 To € ~ surely a deliberate

pun(15)). -

His account of the psychology of this procedure (inflammation
of the soul) Irenaeus ascribes to his acknowledged master ( o
kpelcTov judv)s byt the information as to the practices and some at
least of the svidence about their emotional atmosphere clearly
comes from women who have been involved with Marcus but have
managed to escape his influence and come back to the Great Church,
Their experience is quoted in vii,3, They have iare to realise that
the prophecy is inspired by God's command, not et the behest of a

magus such as Marcus, They have also learned that any technique of

evoking 'prophecy' by mutual exhortation (as between equals, not

(15) And confirming Harvey's restoration of line by
following the Latin , as de guas ¢ xkaTacThoat.
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necessarily with a dominant mystagogue) is equally mistaken, Clearly,
we detect here the existence of a Marcosian group or groups, that
subsisted after Marcus had moved on; without his personal magnetism,
they tried to maintain the phenomena he had elicited by conjuring
each other, the turns decided by drawing lots. The setting for these

continued rituals was a cultic meal:

E! oiv Mdpros wnév keNeler, v aANos Tis. ws elwBagiy éwi Tols
delmvots TTob kApov olTor mdvroTe wa({ew, kal AAAGNows
éyrxeneverBar TO TpopyTelew, Kai wpos Tas (dlas émiBuulas
éavrois pavreverfai, érTar 6 keNelwy ;l.et'{wv T€ Kl xuptw"repog
TOU wpo¢n74xo§ wveluaros, avBpwmos oy, omep adlvaTor.

They have come to recognize vii.3 (1.120 Harvey) the nature of
a Cult of Power: it is the ascription to 2 self-assertive self-
deifying?human being of the power that properly belongs to God, the

sole true author of prophecy.

This information has become available (vii.4 1.721-2 Harvey)
from detailed confessions recorded(16) in the course of of the
reconciliation with the Church of women in this position, especially

the wife of a deacon in Asia, the common home-land of Irenaeus and

(16a)

of his intended reader,rav & ‘v 'Acia v iperépwr ihe deacon himself
had taken Marcus into his home: obviously, Marcus has been able to
pose convincingly as a Christian, and as a wandering teacher with a

claim on Christian hospitality - we are still, it seems, in the

(16) Hence the mingling of eye-witness testimony and pastoral
comment in Irenaeus' source,

(16a) No su..gestion here of Marcus himself visiting the Rhone Valley;
cf Griffe, 'Le gnostique Marcus est-il venu en Gaule 2%, Bull.’
L%tt.iccl.LIV (1953) 243-5, and Salmon in DCB III (1882) 329,
Discussion in H.Chadwick, Priscillian of Avila (Oxford 1976)

205 and n.2, where Marcus and his lisciples are not distinguished
(and there is further confusion in the index,246), -




climate of Didache xi-xiii. and III John.

(i) The quoted formulae.

1t is necessary first to analyse Marcus' two distinctive
formulae(17), and then to interpret the liturgical sequence and
context in which they are set.

We are told nothing about the content of Marcus®' “Eucharistic
Prayer® or "Epidesis". What is reported is in each case Marcus'
‘Words of Administration'. There are no 'words of administration'

in Didache ix-x. In the Acts of John, (ch. cx), however, a formula

in this position is assumed(1s): 'he brake the bread and gave unto
all of us, praying over each of the bretﬁ:ren that he might be
worthy of the grace of the Lord and of the holy Eucharist. And he
partook also himself, likewise, and said: Unto me alsc be there a
part with youseo" (ET M.R. James, p.268). A similar prayer for

worthiness may be assumed by the- Vercelli Acts of Peter ch.ii,

(p.304 James), where paul rebukes Rufina as she approaches the
table, and ch.v (pp.308=9 James) where Peter concludes his eucharistic
(18a)

prayer with these words over the newly baptized Theon: 'Therefore

in thy name do 1 impart unto him thine eucharist, that he may be

thy perfect servant without blame for ever'. In the Acts of Thomas
also we find administration=formulae: tThis eucharist shall be unto

you for compassion and mercy, and not unto judgement and retribution’

(17) Taking the second command to prophesy as a coda to the
former, and integral to it.

(18) 11/1,208-9 Bonnet: Kui xAdoag rov cprov imédwxey maow juiv,
ixdor Tov adehqpay imevyopevos afiov ¥oeaFwe alrov 'rrjg
TOU XUQIOU YEPITOg X&i Ti§ GYIWTATry EUYUQIoTing. yevod-
ueros 8¢ xui avrog Opoiws xai elprxws Kapoi pépog korw
ue® fpay, xai Elpnyy ped dudv dyanyroi,

(18a) 1,51 Bonnet: sic itaque in tuo nomine eucharistiam
fuam communico e¢i, ut sit consumma tus feruus tous gine
repraehensione in perpetuo
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(che29, p.377 James) and similarly 'This shall be unto thee for
remission of sins and eternal transgressions' (ch.50, p.388 James).

Apostolic Tradition (whatever its provenance and date) seems to be

the earliest attestation of 'Words of Administration' in main-stream

Christian use(19). None of these developments is surprising in a

4
tradition of usage that flows from a narrative (Mk, ¥:22 and

parallel) in which the distinctive and determinative words are

'words of administration'. Whether any of these parallels are

relevant to our reading of Marcus, and what inferences might be

drawn from them can be discussed only after an examination of his

formulae for their own sake, and of their significance in the context

chosen for their use.

Both formulae are concerned with the power and workings of
Grace; they agree also in using images of fecundity: fill, multiply,
sowing, seed - but differ in that the second links images of fecundity
more explicitly with that of union: conception, bride-~groom, bride,
implantation, seed, bride-chamber.

Both formulae echo New Testament phrases: the inner man (Eph.iii.
16), the mustard-seed, (Mk, ive31, Lkexiiie19, Mt.xiii.31) the good
ground (Mark iv.B, Lk,viii.15, Mt.xiii.8) the angels before the
Father's face (Mt.xviii.?0) = though all of these allusions misuse
their originals almost(pervarsely: the inner man is filled and not

renswed, the mustard-seed has been entrusted to the sower who went

forth to sow, it is the Father who sees the little one's angel

(19) 56-8 Botte: Panis caelestis in Christo lesu. Amen.
eeeeln deo patri omnipotenti.Amen. Et domino Iesu.
Bt spiritu sancto et sancta ecclesia. Amen.
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rather than the angel who gazes upon the Father (and 'your Father
in heaven' is moved subtly away to being 'the Father of All').

(ii) The first 'words of administration'

Irenaeus (Latin)

(1) I1la quae est ante omnia

(2) inexcogitabilis et inerrabilis Gratia

(3) adimpleat tuum intus hominem

(4) et multiplicet in te agnitionem suam,

(5) inseminans granum sirapis in bonam terram.

(Lat. Irenaeus, p.192 Rousseau-Doutreleau).

S
l1e2: tuum CV Q3 tum S; vac A (Supple s.l. A7)

l.3: et om. AQ S Erasmus.,

Hippolytus (Greek)

(1) % x00 tdv siov .
(2)Qﬁ)&vsvv60tog xal @pENTOS XAPLS
(3) xAnpdear Gov Tow foor Gvdpm xow
(4) xal xinddvac tv ol Ty yrdoww avri,
(5) éyxaracacipovéa Tov x0xx0v TOV Gewadmems Elg TRV dyadny yiv.
Hippolytus (p.171, 15-18 Wendland) cf. Epiphanius,
1.2 (ﬁ) in v (Epiph.), Rousseau-Doutrelau, trans,; om,
P (Hipp.), Miller, Wendland;
bracketed Duncker-Schneidewin,
(1) "May she that is before all things,
(2) the inconceivable and inexpressible Grace,
(3) fill your inner man
(4) and multiply in you the knowledge of herself,

(5) sowing the grain of mustard-seed in the good ground".
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(1) cfe Col,i.17: «kaiadris éotwv mpo mdvrawr
(3) cf. Romy,xve14: memAnpwpévor mdons tijs yrdoews,

Col.i.9: {va mAnpwhijre Ty émlyvwow To0 Oedjparos adrod

Epheve18:.4s mAnpodobe & Ilvedpar,

Epheiiic16:  Swvdue xparawwbivar S roi Mvedparos adrod
s Tov éow dvfpwmor

2 Coreive16: el kalo éfw fudv dvfpwros Siadbelperar, AN’ &

éow Mudv dvakawoirat Nuépa xai Huépa.

Rom, Vii. 223 Mso}‘a‘ Y&P 7‘;’ "é,"“.“ Tob Geor KT TOV éow 5}'0,)“)1,—01'

(4) cf. 2 Peteio2: ) ) Xapis Vuiv xal elpim mAnfubeln &v
émyvaoe o0 Ocob wai ’Inood roi Kuplov Npw.

I.Petei 2: xdpis Suiv xal _u’pviw; mAnbunbely.

2 Cor.ix.10: e " xai mAnBuvel Tov amdpov
Up@Y kai ab§rjoel Td yevipara ris Sikatoatvns bpdv:

2 Pet,iii 18 avfdvere 5¢ év xdpire kai yiboe roi Kupiov
nuav kai Zwripos ' Inoos Xpiorod,

Col.i."0: avfavduevor 1) émipvdoer roi Oeod

(and see Col.i.9, noted for 1,3)

S W .
2 Cor.viiie7: womep €v mavri mepiocevere, mioTel Kai Adyw Kai
yvdoew kal mdon omouvdij kal 11 €€ Nudv & duiv
dydmy, {va xai év ravmy 7§ xdpiri mepLocevnTe.

(and see Rom.xv.74, noted for 1,3)

(8)=(5) cfs 2 PeteieB: weo radra yap Spiv Smdp-
xovra kal mAeovd{ovra ovk dpyovs obdé axkdpmovs
kabiormow els Ty Toii Kuplov fpav "Inood Xpi-
aTob émiyvwow:



(5) cfe Mkeive31: (the Kingdom is) ds wonxw owvdmews, (= Lkexiiil19,

Mtexiiie31: ‘Opola «eexdkkew owdmews, )e

Lkexviie6 (= Mt,xviil20): El tyere ( éwixmre.  mt.)
miorw de Kérrov owdmews, oo (NOt in parallel Mkexie23).

cfe Lkeviiie@ (= Mke iveB, Mte xiii, 8): eis Ty yiv T dyabiy
( els T yijy T kv s MK3  éul myv iy v kadny s Mt. The Mss,
of Luke which read either p(aki,’ or &yﬂégu dd?K&A%v or i<xhpv

4 yd €y all manifestly represent assimilations of Lk. to

the parallels).

The terminology of this 'formula of administration' is clearly
reminiscent of the New Testament epistles, both of the Pauline corpus
{particularly Colossians) and of the Petrines (particularly 2 Peter

>

- though we must not ignore the possibility that 2 Peter, an

emphatically 'anti-Gnostic!' tracgate(zo), may even be late enough

to include Marcus among its targéts. There are also clear echoes of
Luke (xiii or xviii or both, and certainly of viii.2),

Beneath the terminological similarity with the New Testament
there are more significant differences of understanding (quite
apart from the amusing confusion of two parables!): the language of
grace is quite removed from the theological ideas of grace as mercy
ana forgiveness and as a motive for and aid to ethical living. Grace
has become a principle of fecundity; and grace itself is here the
invoked agent, not an attribute or act of the Supreme Being, but

the Supreme Being itself., In the light of this shift of concept, it

v
becomes advisable to retainy at the start of line 2: there is a

(20) Cf D.J.Rowston, 'The Most Neglected Book in the
New Testament', NI'S 21/4 (July 1975) 554-6k;
earlier view in J.B.Mayor, The Epistle of St Jude
and the Second Epistle of St Peter
clxxi-clxxx. {hondon 10
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climax through the concept of the absolute, through that of
transcendence to the reverent naming of Grace; she is the one
who precedes all, the one beyond thought and expression. There
is in the imagery of the blood of Grace an echo = no more - of
the imagery of blood-drinking in love-magic(21).

The prevalence of N,T. expressions suggests - though no
more - that Marcus may have heard other celebrants at Christian

eucharists employ comparable formulae at the distribution of

the 'eucharistized' elements,

(iii) The Second 'Words of Administration'.

Irenaeus - Latin (Vol I p.118 Harvey = Teviie2;Tome1 p.194 Rousseau-

Doutreleau = 1,13,39-47),

(1) Participare te volo ex mea Gratia,
(2) quoniam Pater omnium Angelum-tuum semper videt ante faciem suam,
(3) Locus autem (tuae) magnitudi;is in nobis est:
(4) oportet nos in unum convenire,
(S) Sume primum a me et per me gratiam,
(6) Adapta te ut sponsa sustinens sponsum suum,
(7) ut sis quod ego et ego quod tu,
(B) Constitue in thalamo tuo semen luminis,
(9) Sume a me sponsum
et cape eum et capere in eo.
(10) Ecce gratia descendit in te:

(11) aperi os tuum

et propheta,

(21) Cf P.Jertmann, ,Das Blut des Seth (P.Colon,inv,3323)"
T Q
ZPE 2 (1968) 227-301: 2rooyfrw 70 aluc. & EroBev

J 7 -
O peyoag Ceog 'Iwdad.
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And the subsequent exchange:
(12) Numguam prophetavi, et nescio prophetare.

(13) Aperi os tuum et loquere quodcumque, et prophetabis.

(1) te ome C (suppl. C2).
ex mea: extranea S.
(2) omnium: omnem AQ Er S (influence of Mt, xviii.?0).
(3) (tuae) bracketed Tripp; or suae?
(6) adapta te: adaptare V Er
sponsa: S Er sponsam CVAQ,
(8) constitue: constituae C.
(11) aperi: apperi Vj; aperui S (u expunct) os tuum: hostium V.

(13) os tuum: hostium V guodcumque: quoc - Q; quae = Er.

Epiphanius = Greeks (haer,34,2,7=8 + II1.7.5=16 Holl)

(1) sustadsival oot édw g Epd Napits,

(2) imeiZi 6 masie Ty Sawy TEV Gvviliv gou Sk mavtig Saémer mri mpocwwoy aiod.
‘ Ww i l’" Iy by

(3) & &t témo; o) Meyidoug év vplv e0T

(4) gel ypi: el T Ev wataswval.

(5) Jdplave mpiveoy an’ Epsd wal 8 Eued Ty Nz

(6) ehmpimiocy ceavlTiy GF viugy, Exdeyonivy tiv vopsisy Exutig,

(7) “x Eoy o Eym wal éyd 3O
(8) radiZeugey iv 1 vonzh gov T8 omippa WO FWII

(9) rdpe mag' Epsd Tiv vupgiov
vl xd;;vp:v anTiv. ral )‘_(:);1"%7‘:: Ev 1'):!?l,

(10) 299, ¥ Ndge: wazisndev in! oir
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(12) yal mzoTYIEusouc.
And the subsequent exchange:

(13) 25 TELELTIEVIX ORI %l % o)

(14) (after 'epikleses') sdveifoy =3 ovépa oo () rdmgoy € Eimote

(4) gz Holl: & VM

zerecriver (zararey ooy Harvey, Holl: &t éyratcorige. UM,

(7) éoy vP%m om v,
(13) NpOEGITLiE, TPOE SUD. rase V.
(14 (e Holl,

.

Te €fe Phileia7: ( & rerois Seopois pov  éxew pe év 1) xapdia buis, xal év il

" 2 ’ -~ 4 4 . - »
dmodoyig rai Bef ardoe 7ol ebayyedior )  IVVKOWwvoUs pov Tis xdpiros mdvras Suds diras.

For the mistaken rsading of the unbracketed words as a unit, see

-~

also Vulg. socios gaudii mei omnes vos esse - note the careful

avoidance of an even more misleading gratiae meae - and KJB:

'ye all are partakers of my grace',

2 Peter i.4: vadid rovrwy yémobe Belas xowewvol roews

Heb.iiie14: uéroyol yap Toi Xpiorod yeyovapey

Vied: ... kal perdyovs yembévras Ives paros dylov
xal kalov yevoauérovs Geol pipa Suvduels Te uéMovi ot aidivos

Xile 04 eis 76 perala Beiv s dydrnros avrod.
1 Coraixetd3: (?) ooe 7@ Qvoraomplw ovr pepilovrat

Xe17: ol yap mdvres éx ol évds dpTov peTéxopuer.

Xe18:  kowwroi Tov Ovoraory plov

20 cr' matt; xviiio10= ece O:dWCACl Qi:”.‘u‘:w (sc. T(:)V“pr&yq-adfwv)
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b b . \ \ ’ \ 4 -~ ’ -~ » -
€v olpavols 8ud mavrds PAémovor 76 mpd-owmov Tob Ilarpds pov 7ol adparois.

3: cf. PGM IV.26-29 (1.68 Preisendanz):

Tlehetn mpoayvevcac I Huépac éAby T TpiTy) [T]H CeMjvne edc Témov Ero-
Yuuvwbdvtia ve] weri ano 100 Nehou, Tty ¢riBn 1< autol 10 Tepi putov (F GA-

Awe katexkAucdevia and tou Neiko'v

PEM 111.36 (1.34 Preisendanz): ... oOn opwilw ce T6[v 1070y [tlobtov, Tiv wpav |
tavtny katd o0 amafplatitou Beol /-

PGM 111.616 (L. 58 Preisendanz): év ¢piuw 16 =y

PGM 111.699=700 (I1.62 Preisendanz): xare\fv ¢mi témov xadap|ov)

PGM 1V.1927 (I. 130 Preisendanz): Ttalta d év émmédw mo'cec, kabapd TOmTW.

POM TV.3090 (1,172 Preisendanz): mpacce d¢ vuktoc &v Témw, Smov ydproc | PueL.

PG X11.211 (I11.72 Preisendanz): moeac Béepbv ¢v fiyvicuévy
Témy Uraibpw, € [d¢ p, év] cfpan xabapd Hyvicudvy, | BAémovn mpdc dva-
TOARY,

cfe POM III.SQQ.{#{(I.SS Preisendanz):

Xaine-

&v huiv EdaZac, © xeipouey, 67t &v mAGcuacy Fudc dvrac ametiw -

ulely, 671 cexuTov
Cac T ceauTon YV Xapic GvaplTou TPOc Cé kg’ 70 pdratoc | yvupican €vw-

picauev, & ThHc GvBpwmivne Twic (Cwid, | EYViopicapey, uiTpi TR YVWCEWC,
dpvwpicaue v, 0 piTpa KuN@Ope &v maTpac ureia, Eyvwpi ceuev, d maTpoe i

@OopOUVTOC aiiivioc diapo vi*

Hebeie3: éxdbioev év 8cfid ris Meyadwovvys év tymAols

(and ¢ P viiie1).
4: cf, PGM xxXI1 a 14-18 (11,158 Preisendanz):
m av]m Opy xai T eUT) T pépa, €€ aUTRHC CUVKGTG REIov Tac yu-
YAC v goaTépuy

6=7: cf. PGM VIII.49-50 (11.47 Preisendanz): oldd ce, “Epud, xal cv dué. |
e el ¢ xai v ey,

8-9: cf, P XXXVI1.286-9 (11,172 Preisendanz): o
col Afw,
WITpa TRC dive, xave xai déEai 10 | cmépua ToU deiva Kei cnf€)p[uja 10 arpa-

T€C T0U lappe apipe
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PGM IV 3147.8 (1.174 Preisendanz): {kai eic mrrdriov tepatikov | rpape T@ dvpata TaiTa

xaBdpicac avtd, eic dv mpoapi Témov, | BUe avTW Aevkopétwmov (OVHATPIOV Kai
OMokav,cTo0.
PEM VII 2-4 (11 45 Preisendanz):

¢A[B]€ pov, kUpte “€Epuil, i
& Bpéon elc 1adc) xokiac Tdv yuvark]dv. EAG€ pot, xVpie ‘Eppudl, cuvdywy Tac
Tpoac tiv Beddv | xal dvBpwrwy, (EABXE poy, T deiva, xUpie ‘Eppuil, xai d¢ por
xdpv, Tpopfy, vikny, ebnuepiav, Enappodiciay, mpociX(mHou €fdoc, | dAxiv dmdv-
Twv xai raciv.

Marsanes 26%, 12=17 (pp.294-5 Pearson and Giversen): ees MTTOY AC (N
Lﬁ‘w[ﬁ L\P“J\',\} ,‘.: NTET N i ™M [l’\(;(_]l_\t PHA P-JL\TI.C KO L-I;I T(_TNT

KAFF.e ¢ "eeolight, (Control) yourselves, receive the imperishable

seed, 9ear fruitees’

The affinities of this formula differ markedly from those of
the former. There is an unambiguous reference to the Gospels (line 2).
There are echoes of New Testamen§ language, though rather distant,
in lines 1 and 3, By contrast, the use of terms and notions prominent
in the Greek Magical Papyri are numerous and substantial., There is
even a probable use of Marsanes in line 8. The dominant impression
is of a2 magizal milieu, particularly one heavily committed to
revelation-magic and the magic of sexual conguest. Marcus starts
with Christian language, and moves into that of the occult,

The relationship between mystagogue and adept is also entirely
different, The first formula encourages the intended adept to hope
for spiritual blessings, and the status of the mystagogue is hinted
at only by the authoritative tone of benevolence. In this second

formula, the adept is more emphatically a dependent - we note how



the dominant saying is so altered that the 'angel' is passive, it

is God who sees the angel, not vice versa; and the very use of this
allusion tells the woman that she is as an innocent child - wh;ie the
mystagogue is at least the channel and perhaps even the source of

grace (lines 1,5) and the adept's relationship to this sexually

masterful man (lines 4,6,8,9, possibly(zz) also 7). Line 3 has been

read(23) as an example of the Jewish periphrasis "Place" for God.
However, the use of "Greatness" - a pagan and Jewish-Christian
periphrasis for God, suggests that 'place' is meant more literally,
While in magic {as our numerous parallels show) is greatly concerned
with the location of theurgic operations, with places that will
r(ue

entice or even compel the god invoked, the pdam for contact with
the divine, according to Marcus, is 'in us', This could be taken
as an allusion to the Kingdom in_the soul discovered in one reading
of Luke xviie21; but the context suggests a more specific reading:
the place for encounter with the Greatness is in both you and me
together, in our relationship - that is why union of adept with
mystagogue is imperative,

Even more interesting is the difference in construction. The
first formula is fairly short, with limited use of Marcus' preferred
images of fecundity, and a simple development, the second is marked

by a firm and subtle progression, clearly designed to awaken interest

and enthiusiasm and even growing curiosity. A hint of shared privileges

(22) Dieterich, Mithrasliturgie (31923. Darmstadt 1966) 122-34,
Such an overtone is present, but the magical power of the
fusion of the two personalities seems to be more important.

(23) J.Doresse, Secret Books, 33.
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(line 5, echoing line 1), with a slightly enhanced hint of Marcus'
mediatorial role. This stress on himself is matched by a sudden
insistence on the adept taking a dependent and reé%tive role (line
6). This is only the beginning (¢f line 5), but promises mystical
identification (line 7). Having drawn back from coitive imagery

(line 5, line 7), Marcus returns to it vigorously (8-9): the vigour
of his demand is equalled by the insistence on the adept's active
submission - her presentation of her needy soul is like the placing
of a sacrifice. Then with a sudden pun ( K#n;yvﬁvmgl line 4, EQJTa‘X—
Eev, 1line 10), Marcus draws back from provocative imagery, and

simply insists that the woman prophesy,

In the light of the imagery in the second formula, it is
reasonable to see the concluding lines of the first as pointing
forward to the developments planned in the second. There can be no
doubt that the second 'words of administration', emotionally
weighted and skilfully articulated as they are, are the personal

creation of Marcus, We may conjecture that the first 'words of

administration' owe something to him, especially after the opening

two or three lines; but it then becomes reasonable to wonder whether

in the first formula he was doing no more than expand on such forms

of words as were customary in the Church of Asia Minor,

Elaine Pagels(zd) has suggested that the brief interchange

after the second 'words of administration' was a carefully orchestrated

(24) E:Pagels, ' "The Demiurge and his Archons" - a Gnostic
view of the Bishop and his Presbyters ?' HThR 69/3-4
(July-Oct.1976) 301-324, esp.321-4.

Sagnard's remark (La gnose valentinienne et 1le témoignave
de saint Irénee, Paris 1947, 416) that the formulae of
Marcus and the Marcosians are 'de forme spontanee plutot

que fixe' is applicable only in the case of this exchange.
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little piece of ritual, to emphasise the adept's unworthiness and

the miraculous quality of Marcus' authority. That was, in all

likelihood, his puvpose; but so natural a disclaimer, followed by
fc&fouﬁ(

a swift and overwhelming reaesenabie, would be more effective if

unscripted. It would not need to be orchestrated!

(iv) The Marcosian Eucharist: and its Affinities and Psycho-dynamics.

Assuming such a reading of the formulae, the liturgical practice

which forms their context may be set out thus:

- -~
(a) Marcus gives-thanks-over (cuX%Pwrcw + acc.) a cup of

mixed wine, and

3 ’

]
(a') utters a lengthy ¢iitkAnsis over it, calling «
) gthy ] 3

to pour her blood into it;

(b) as he does so, the contents turn pruple, then red (visibly -

the cup must be of glass);

(c) all present are instructed to drink from the cup to the
end, probably expressed in an administration-formula similar
to the one that follows as (f'), that Grace, whom he has
invoked, may pour into themj;

(d) particularly (or, perhaps, going round again to selected

persons after all have received once), he singles out women,

to whom he gives mixed chalices,

(d') and commands them to give-thanks-over them (again, éGXq-
p‘¢1efvu acc,) in his presence (ih this showmanship = "Do

this right now, in front of me, so that I, as well as everyone
else, can see and be impressed"; or is it magic - "I'm here to
help you; you can do this because I'm here to help you"?);

(e) at his bidding, she empties the chalice into a larger one,

and the larger overflouws;
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(f) as she receives from the cup (Irenaeus does not mention
her drinking, but the formula f' seems to require it, although
he treats it as a versicle to accompany the pouring),

(f*) Marcus says: 'May Grace, who is before all things...":

What follows could represent a different style of mystagogy
on different sorts of occasion., Since, however, formula (g) assumes
an act of reception as formula (f') does, it is more natural to read
the next lines as representing an immediate development (perhaps on
selected occasions) of what has just been described.

(g) to some of the already select women, just after they have
received from the cup, Marcus says: "I wish to share my Grace
with you...open your mouth, and prophesy";

"1 have never prophesied - and don't

(h) the woman replies; "I

know how to prophesy".

(i) Marcus then utters further invocations, and repeats the

command: "Open your mouth and say anything at all - and you

will be prophesyingl";

some sort of glossolalia is then expected;

(j) other women may be similarly called upon to prophesy, but

without any link with the cup, which is replaced by invocations

over the women themselves, with exsufflations and imprecations,

This whole sequence, or just the incident with the coloured
liquid, could be dismissed as a conjuring trick, as Ganschinietz
prefers to do, on the reasonable ground that the trick of changing
water into apparent blood is a well attested piece of ancient stage

magic at least as old as Moses (Exodus xxiv) and surviving into
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eighteenth century occultism(zs).

There is force in this argument, for Irenasus himself equates

(26) of

Marcus with Anaxilaus, the philosopher-physician=-shouman ’

whom Pliny the Elder tells us:

o o
'lusit et Anxilaus ep (sc. a form of fuller's earth) 3
A

Q
addens in calicem vini prunque subdita

circumferens, exardescentes repercusgum
pallorem dirum velut defunctorum effundente
u
in conviviis, Natura eifls excalfecit, concoquit,
r

sed et discutit collectiones copfiporum, ob

hoc talibus emplastis malagmatisque miscetur',

Hist. Nat. XV (50) 174=5 (V. 259-6 Ian-Mayhoff),

Nor are modern equivalents missing: "Dissolve a little

(25) R.Ganschinietz, ,Zur Bucharistie der Marcosianer!,
ZwTh 35 (1914) 45-7.

(26) M.Wellmann, ,Anaxilaus (5)' in RE 1894,
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phenolphthalein in spirit and stir it into a large amount of water.
If you do not use too much phenolphthalein you will get a perfectly
clear water-~like solution. You can show this to your audience, for
smell etc, will show no difference from ordinary water. Have by you
a glass rod dipped beforehand in strong caustic-soda solution
(washing-soda will do if this is not allowed to dry). At a reasonable
distance this will look like an ordinary glass rod. Stir the solution,
with appropriate magical incantations, and it will become c:x‘i.mscnr{(27
Precedents in Hellenistic Magic were ready to hand. The third
century (A.0.) papyrus P. gr., CXXI of the 8ritish Library (P.G.M.

YII) offers this invocation over a cup - we may assume that the text

is a piece of established magical stock-in-trade generations older

)
than the manuscript:(28’

TTothpiov kardv. ¢[n]i mornpiou Aéye I'* ‘Kavwni[n] mpown | pwdox[.]p xaku- s
wac epexy moBnEac epareuv | poppuc Xdpic dagrent Ela w BovBacr TTobum, | ¢Eopxilw
dude, dna dvéuara ric Kimpidoe, 8mwe, | ¢av xaraBire elc ta cmhdry(v)a Tic
deiva, (Rv) A deiva, moifjcar @ikelv.’ xowvd. |

"An Excellent Cup.

Say over the cup seven times:

(27) F.Sherwood Taylor, The Young Chemist (Edinburgh 21961) 126,

(28) Preisendanz, Papyri Graecae Magicae II.17: text and
commentary.
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'Canopic Dawn Rudoch-ph (7?)

veiled, longed-for, much desired, lovely~formed Grace,

dedicated to Ophek, Isis,

0 Boubastis Pothopi (=7):

I adjure you (pl.), holy names of Kypris,

that, when you descend into the inner parts of N, daughter of N,
make her to love (sc. me).'

{For general use).”

0f this rendering, the attempt to translate the title of the
goddess of love must remain conjectural = even Preisendanz cautiously
says 'Z.W., darunter "Isis aus Kanopos", "Charis", "Bubastis", "den
Opet gegeben"'- but the name "Charis"™ is indisputably recognizable,
and the purpose of this spell is unmistakable: the pouwers of the

ong

goddess of love are commanded, by the invocation of her names - eut
of which is "Grace" -~ to descend into the person of the desired girl
and make her love the magus. The immediate context does not say
whether the cup is then drunk by the magus or poured out as a
libation., Unless we are to suppose that N daughter of N is at hand
and prepared to drink from the cup herself, which is unlikely, then
it must be inferred that drinking by her would-be lover or a libation
are intended as a vicarious drinking on her behalf, as is not uncomman
in sympathetic magic.

Marcus stands in this traditon, His obvious interest in women,
and the fascination he exerts on them illuminate, and are themselves

illuminated by, his selection of Charis, Grace, for the object of

his invocations and‘words of administration.'
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The formal cult of the Charites, Graces, with its own shrines

and even mysteries(asaz was by this time largely of local or

infevast "
antiquarian iaters (cf. Pagisanias, I1X.35). In popular speech and

piety, however, they were still very much present. Some lines of
Panyasis (fr.13), listing the Graces among those tc be invoked
in the libations at the outset of a feast, were still extant when

Athenaeus(zg) wrote his Deipnosophistae about 200 A.D.:

e “ . 4 R \ ” X
Tp@Te L pev XOPLTEC 1V EACYXOV HAL EVQPOVEC SpCilL
soTpav nal Avdvuooc Zoillpopoc, obnep ETteuvEav.
- X . .
tole &'#nL  Kurpoyéveiw ea Adye #oL ALOVUGEOG.
N A ’ , ] . ’ 2
cvio T€ HUGAALOTOC TMOTOC GvdpdOL YLVETXKL OLVvov:
) Y ’ Ny . AR y
eEL TLg (TOV) YE TLOL HMCL ONOTPOMOC OLMad ameAdotl
- ~ y ~ - 3 3/ ’ ’
OaLTOC GO YAUMEPTC, OUM OV TOTE TNUOTL HUPOL:
&0 ’8te Tiec potone TpLTéing moog péTpov Eacdvot
’ 2 - 4 ) 2 L 4
nivov &Bhepéwg, TOTE O gBouog cloax ot “Atne
’ » . N N T 3
YLVETCOL QGPYGRAEG, HOA O CvipwrmoLoLv OMGLEL.
~N ’ ~ : ~ ~
dAAc mémov, pétpov Yap Exelc yAuxepolo motolo,
- ~ i 2 T [
STETYXE MNP LVNOTNV XAOXOV, HOoLuLIE O £TalLPOVUG:
2~ ’ c »
detdue yup TPpLTATAC pRolpng LeNindéog olvou
’ ’ e~y 5 N N % I 4
TLVOLEVNG, KN O "¥BpLc EvL ¢peot Bupov agpon,
- P ~ - N ’ , v
£oBholg 68 ZevioiLol momny &mibnol TELEUTAHV.
AN

2 4 N - - &4 ¢
aAAC. TwLO0D ML MOLDE MOAUVUV NOTOV.

(28a) Cdescher, art.,Charites', RE VI Halbb. (1899) 2150-2167,
and L.R.Farnell, Cults of the G N 2
e -y 3 he Greek States Vol.V (liew York 1977),

(29) 1.1%% Kaibel.
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For Horace, in whose writings Roman and Hellenistic manners
flow together, a Grace (in the singular) was a significant figure,
with powerful erotic associations and also linked with divinatory
libation:

da lunerae properae novae

da noctis medise, da, puer, auguris
Murenae: tribus aut novem

miscentes eyathis pocula commodis,.

qui Musas amat imparis,
ternos ter cyathos attonitus petit
vates, tris prohibat supra

nixarum metuens tagere Gratia

nudis iuncts sororibus:
insanire iuvat: cur Berecyatiae
cessant flamina tibiae?

cur pendet tacitz fistula cum lyra?

parcentis ego dexteras
odi: sparge rosas. andiat invidus

dementem strepitum Lycus

et vicina seni non habilis Lyco.

spissa te aitidum coma,
puro te similem, Telapho, Vespero
tempestiva petit Rhode:

me lentus Glycerae torret amor meae.

(Carmina II11 xix. 9=28; p.92 Klingner).
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Erotic associations of Cratia recur frequently:
iam Cytharea choros ducit Venus imminente luna,
iunctaeque Nymphis Gratiae decentes

alterno terram quatiunt pede...

(Carmina I, iv. 5-7, p.6 Klingner).

Gratia cum Nymphis geminisque sororibus audet
ducere nuda choros.
Immortalia ne speres, monet annus et almum

quae rapit hora diem,
(Carmina 1Y, vii, 5-8, p.119 Klingner).
Comparisons have understandably been ma-:)'e(~ ) betwueen Marcus
and the false prophet Alexander of Abonoteichos described by the
merciless pen of Lucian, Although we prefer to read Lucian's
Alexander as a caricature of a type, rather than an account of a
historical individual (the obvious real target is Julian and his

fellow Theurgists, whom it might not have been politically discreet

to attact by name), it is certainly a type to which Marcus does in

several respects conform. 'Alexander' offers the prospect of becoming

a heavenly body by union with a child of the moon (Alexander, p.237
Turner) ; he includes a hieros gamos in his 'mystery play' (p.238);
and he presents himself as conferring a great favour on women by
seducing them (p.239 Turner). Inspiration sought by invocation in

terms of sexual union is also found in the magical papyri: e.g.,

(30) By Dornseiff, Das Alphabet 126.
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'Come to me, Lord Hermes, as foetuses do to the wombs of women'
(PGM, VIII, 2=3; Vol, II, p.45 Preisendanz). Similar overtones may

be detected, as has been observed above, in the formula of identity

'T am you and you are I' (PGM VII, 36 and 50; PGM XIII. 795).

Seen in his context, however, Marcus adds another dimension to
the practice typical of 'Alexander' and the authors of the magical

papyri., His concentration on Grace is clearly directed at a Christian

/
clientele, for whom X¥ftS is a central term of their sacred literaturé31)

(32),

and also of at least one tradition in contemporary Christian liturgy
'Let grace (Grace!) come, and let this world pass away!' (Didache x.
6). Marcus both picks up this phraseclogy to serve as a bridge
between his Christian disciples and the magical-erotic atmosphere

of Romanmo-Hellenistic occultism, and im so deoing alsc joins in the

tendency among Christians to transform eschatological expectation

into the expectation of an immediate illapse of the divine into

33 )
present experience, It is true that, as Wettex'suggested( ), Marcus

also typifies the move to turn Grace from a divine act into a

. (34) the later
communicable substance, the move that made necessary

(31) On the frequency of the term and its centrality, see
Zinmerli and Conzelmann, art,'XAPIC' in TDNT, IX
(ET, Grand Rapids, 1974) 372-402, esp.391-401; on
;ggo:ticism',4o1-2; on cognates (equally significant),
wia

(32) Leaving cpen the question of the status and typicality
of the Didache: Liefzmann, Messe und Herrenmahl,
(Berlin, de Gruyter,’1955), esp.Kap.XIV (230-8): pre-Pauline;
Vokes, The Riddle of the Didache (London 1938: Montanist,
archaeologising); J.Magne, Origines chrétiennes, IT:
sacrifice et sacerdoce (Paris 1975, esp.ch.v: preserves
original character of Eucharist as charity-meal).

(33) G.P:sson Wetter, Charis.Ein Beitrag zur Geschichte
des Hltesten Christentums (Leipzig 1913), esp. Kap.3. T.F.
Torrance, Doctrine of e Grace in the Apostolic Fathers
(Edinburgh 1948) (concentrates on orthodoxy and legalism).

(34) cf A.L.Lilly, Sacraments (London 1938), ch.vii.
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introduction of the concept of transsubstantiation; but this aspect

of his significance is secondary to his role in the adaptation of

Christian eschatology.

In Irenaeus' account, we notethat thanksgiving (a) (already in

& ’ -~
itself a consecratory procedure, so that Gumezan can take a

direct object, as in Justin, I Apology 1lxv,5) leads into an epiklesis

(a'). Reiling(Ss) has rightly pointed out that this prefigures the

sequence found in later Christian anaphorae; but a more impressive

comparable sequence is found in the prayer of Polycarp

(36)

- from

the same general period and from the same ares of Asia - which

exhihits the same pattern in a less developed form:

(35)

(36)

(a) Thanksgiving = for the divine being and for revelation

through Christ,

"0 Lord God Almighty,

Father of thy beloved and blessed Child, Jesus Christ,
through whom we have received full knowledge of thee,
the God of angels and powers, and of all creation,

and of the whole family of the righteous who live before thee?

(a') Thanksgiving for a share in Christ,

I bless thee, that thou hast granted me this day and this hour,

PY

that I may share, among the number of the martyrs,

'Marcus Gnosticus and the New Testament: Eucharist

and Prophecy' in T.Baarden, A.F.J.Klijn and W.C.van
Unnik, edd., Miscellanea Neotestamentica (= Supplements
to Novum Testamentum XLVII), Leiden 1978, 161=79,

H.Lietzmann, ,Ein liturgischer Bruchstlck des zweiten
Jahrhunderts', ZwTh 54 (1912) 56-61,leans heavily on
parallels in rites of the fourth century and later;
although this proves directly only that the prayer
must have served as a model to later liturgiographers,
it establishes indirectly that its liturgical language
is native to the Great Church of earlier periods.
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in the cup of thy Christ,
for the resurrection to everlasting life, both of soul and

body,
in the incorruptibility of the Holy Spirit.

(b) Prayer for acceptance of the oblation.

May I be received among them before thee, this day,

as a rich and acceptable sacrifice,
as thou hast prepared beforehand and revealed beforehand and

hast fulfilled,

0 God never lying but true.

(c) Concluding doxoloqy.

For this and for all things I praise thee,

1 bless thee,

I glorify thee, -
through the eternal and heavenly High Priest Jesus Christ,
thy beloved Child,

through whom to you, with him and the Holy Spirit,

belongs glory both now ana into the ages to come.

Amen,

s b 3
(Martyrdom of Polycarp xive 1 =3; FP,330~3 Lake,

£T adaptad),

The section (a'), though clearly adapted to the situation of
martyrdom, is no less clearly based on the eguivalent section in the
eucharistic prayer such as Polycarp's church heard it regularly
uttered by their bishop. In this text it is closely linked, as part

of the thanksgiving, with praise for God's being and for his self=-
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revelation through Christ; but its description of the cup
(metonymously, of both species) as being instrumentally effective
for the gift of the Spirit and so for resurrection, eteé;l life of
body and soul and incorruptibility, and its place as an introduction
to the petition for the acceptance of oblation, are both indicators
that this is where an epiklesis is about to develop. The account of
Marcus shows no sign of his including prayer for the acceptance of
an oblation or subsequent doxology; but he appears to have elaborated
the sequence thanksgiving-epiklesis already seen in development in
the usage of Polycarp, In this process of elaboration, the epiklesis
has become a distinct feature rather than an extension of the

thanksgiving., It is interesting to contrast this pattern of

development with the extant text of the Anaphora of Addai and Mari:

even if this is an interpolated t_:ext(n), it e¥43¥ represents a

stage at which thre epiklesis is &till hardly distinguishable from

the flow of thanksgiving:

And we also, O Lord,—3 Times—your lowly, weak and miserable servants
who are gathered together and stand before you at this time have received
by tradition of the example which is from you rejoicing, and glorifying,
and magnifying, and commemorating and praising, and performing this
great and dread mystery of the passion and death and resurrection of our
Lord Jesus Christ.

May he come, O Lord, your Holy Spirit and rest upon this oblation (of)

And the deacon says: Be in silence: ‘
of your servants, and bless and hallow it, that it may be to us, O Lord, for

the pardon of debts and the forgiveness of sins, and a great hope of
resurrection from the dead and a new life in the kingdom of heaven with

all who have been pleasing before you.

And for all your marvellous economy towards us we give you thanks and
praise you without ceasing in your Church redeemed by the precious bloor
of your Christ, with open mouths and with uncovered faces.

Qanona. As we offer up

And they reply: Amen.

(37) oOn Addai and Mari: E.C.Ratcliff,'The Original Form of
the Anaphora of Addai and Mari: a suggestion', JTS
XXX/1 (Oct.1928) 23-32; B.Botte, 'L'Anaphore Chaldéenne
des Apdtres', OrChr.Per. XV/3-l4 (1949) 259-76; w.F
Macomber, 'The Oldest Known Text of the Anaphéra'o}
tbe Apostles Addai and Mari', OrChrPer X)(XH/Z (1966)
§J5-?71;E.J.Cutrone, ''he Anaphora of the Apostles:
implications of the Mar ESa-'Ya Text!', Theological.




This consideration of Marcus' 'consecratory' method(38) et

points to the conclusion that here at least his usage was deliberately
designed to resemble and to fit into the eucharistic practice of the

Great Church., But can the same be said of his ritual schema as a

whole?

It may be arguad(sg) that, since Marcus concentrates on a cup,

and seems to show no interest in the liturgical use of bread, he is
not concerned with the Christian eucharist, of which bread was an
essential element. On the other hand, Polycarp's prayer, certainly
based on eucharistic phraseology,singles out the imagery of the cup,

although admittedly for the special circumstances of martyrdom, ang

makes no use of the imagery of bread, Polycarp's examplq,argu&s that
('S
the omission of any specific feature iz not conclusive evidence.
A more conclusive method than appeal to individusl features is

the comparison of liturgical sequences. A comparable sequence is not

hard to find, The eucharistic order in the Didache (ix.x) exhibits

this sequence:

(a) Thanksgiving over the First Cup,

"We give thanks to. thee, Our Father,
for the Holy Vine of David thy child,
which thou madest known to us through Jesus thy Child

To thee belongs the glory into the ages.

Studies 43 (1973) 624-42; B.D.Spinks, 'The Original
Form of the Anaphora of the Apostles: a sugzestion
in the light of Maronite Sharar', EphLit 91 (1977)
146-61; id.,Addai and Mari - the Anaphora of the
Apostles: a Text for Students (Bramcote 1980 = Grove
Liturgical Study No 24). T

0y /

(38) 'whatever form it took. Marcus' ENIKANGTS was clearly
believed to be the means of effecting a "consecration':
E.C.Ratcliff, 'The Fucharistic Institution Narrative of
Justin Martyr's First Apology', JEH XXII/?2 (April 1971)
p.100, n.2. TR s '

(39) As by Ganschinietz (1914), wetter (Charis 191, Anm,4)
sympathises with this view, but insists that the C&p
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(b) Thanksgiving over the Broken Bread + Prayer for the Church.

""We give thanks to thee, our Father,

for the life and knowledge

which thou madest known to us through Jesus thy Child.

To thee belongs the glory into the ages.

Just as this broken-bread was scattered upon the mountains,

and was brought together and made one,

s0 let thy Church be brought together from the bounds
of the earth into thy Kingdom;

for thine is the glory and the power through Jesus

Christ into the ages."

(¢c) Thanksgiving after the Meal + Prayer for the Church.

"Je mive thanks to thee, Holy Father, for thy holy name which
thou didst make to tabernacle in our hearts, and for the

knowledge and faith and immortality which thou madest known

to us through Jesus thy Child.-

To thee belongs the glory intc; the ages.

Thou, all-ruling Master, establishedst the universe for thy
name's sake; thou gavest food and ¢ink to humankind for their

enjoyment; but us hast thou favoured with spiritual food

and drink and life eternal through thy Child.

Above all we give thanks to thee for that thou art powerful.

To thee belongs the glory into the ages.

Be mindful, Lord, of thy Church, to cleanse it from

all evil, and to perfect it in thy love;

is nonetheless presented as a ,Gnadenmittel", and also

that the setting is eucharistic (Altchristliche Liturgien,
GBttingen 1921, 76-7). Peterson (art.'Marco, gnostico',
Enc.Catt.VITI, Vatican City 1952) 49-50) sees evidence of

an existing Catholic belief in 'transmutazione eucaristica'.
Wetter also (,Der Sohn Gottes', GBttingen 1916,41-2), sees
'das Kultwort, die heilige Formel, die mysteriBse rmeheime
Weisheit in den Weihen mitgeteilt' as the actual regenerative
instrument in Marcus' rite.
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and gather it from the four winds, sanctified, into
thy kingdom which thou has prepared for it:

because thine is the power and the glory into the ages.

Let grace come, and let this world pass away!
Hosanna to the God of David".
(d) Invitation,
"If any one be holy, let him come;

(39a)
if any one be not, let him repent, Maranatha. Amen".

The composition of this text was discussed in the review of the

origins of Christian worship; we assume here our conclusion that its

(

S~
[+1]
2]
@

-

extant form was available before the time of Marcus. (b) and
clearly separsted by a meal, (2a), said over the first cup accorcing
to the Lucan order, preserved hers perhaps especially for the

initiary setting, is oddly similar to the first part of (b}, and
swift repetition of such phrases is peculiar unless something

substantial occurs between. We have argued above that something
substantisl is the free and spontaneous exercise of prayer, singing

and prophecy mentioned obiter in I Corinthians xiv, (For another

case of prayer before prophecy at the start of a liturgical, but
vefer b
not certainly eucharistic, gathering, we

+&fes Hermas, The Shepherd, Mandates xi., 8-9, in our review of the

4 ;s g
development of Christian worship). Reitzenstein( o) is justified in

calling Marcus' ritual a Prophetenweihe; but it belongs in a

eucharistic setting.

(41)

We need not go so far as the excessively charitable Masheim

(39a) Author's ET from Funk-Bihlmeyer-Schneemelcher, edd.,
Die Apostolischen VHter (Tubingen 1956),5:29-6:26,

(#0) Reitzenstein, Hellenistischen Mysterienreligionen,251.

(#1)  I.L.Moshemii De rebus christianorum ante Constantinum
magnum commentarii (lfelmstadii MDCCLIIT) 390-%k,
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who suggested that Marcus presided at a perfectly respectable if
somewhat decorated eucharist - pouring red wine symbolic of the
Passion into white wine symbolic of Christ's purity - and that
individual communion cups, when nearly drained, were then emptied
into a3 large principal chalice which was not always big enough to
hold the remains (this tells us more of Lutheran liturgy in the
Enlightenment than of ante-Nicene usages); but a deliberate
imitation of the Eucharist cannot cogently be denied.

Our conclusion is that Marcus presented himself, probably as
a wandering prophet (&gzg‘;special liturgical liberty at the
Eucharist was recognized in the Didache, x.7 albeit with a note of
reserve dictated by experience, xi. 7-12), at Christian eucharists,
and, after the opening cup-thanksgiving for knowledge - which he
made more impressive by his conjuring - he picked out women to
prophesy, and among them made a Ffurther selection of women to whom
he promised an even more intimate religious union with the agent of
inspiration - himself, At some stage in this process, perhaps not at
the first such occasion, he used his book beginning with his self=-
declamation: "I ame.o".

On the other hand, it is not safe to assume (despite the
coincidence of the common use of Vup4£v » 'bride=-chamber') that
Marcus is adapting the Valentinian "sacrament of the bride-chamber"
which some have postulated. (Quite simply: while the Valentinian
uull¢£} is the scene of the eucharistic action and also of the
eschatological fulfilment to which it p;ints, Marcus's vurxyéV is

the receptive soul of his disciple). It may be that Marcus encouraged
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such developments elsewhere; but is more reasonable to see Marcus'
liturgical adaptation as an example of the ways in which the Synoptic

imagery of the eucharist as a wedding feast could provoke speculation

(41a)
and ritual creativeness,

However tentatively, the question of Marcus' personal motivation
must be raised, The hankering for power which is typical of those
who practige the magical quest for power which Irenaeus' anonymous
source more than hints at, was no doubt one element in his emotional
make-up., So too, quite possibly, was the need for sexual manipulation
of a variety of women, which Irenaeus' report clearly suggests -
however much we allow for Irenaeus' own hostility. His alleged
preference for upper class women as the targets of his manipulation
may have been due to simple greed, as Irenaeus says; but a strain
of social resentment surviving from a deprived or humiliating youth
is at least as probable.(dz) His ‘choice of female imagery ('the
womb and receptacle') is a strong suggestion of a profound sexual
ambivalence and inadequacy. Is it possible to detect here, at some
deeper level, any more truly religious imperative?

The suggestion that Marcus saw himself, and was seen by others,

[_47
as a 'Gottessohn! made by Wetter( )3 is not very helpful here,
4
Nor is the classification of Marcus as a 'prophet'( 4): there is

(41a) It may be added that this term for 'bride-chamber' would
have cultic associations for some reared in a Greek
religious atmosphere: see Pausanias 2.11.3, on a shrine
to Dionysos, Demeter and Kore (1,156 ET Levi).

(42) cf the case of Bonsels, infra (n.45).

(43) G.P:son Wetter, ,Der Sohn Gottes". Eine Untersuchung
{iber den Charakter und die Tendenz des Johannes-
Evangeliums (GBttingen 1916) &6,41-7, 70 Anm,1,

7% Anm.T1, and Kap.7.

(44) As by Schmithals, Office of an Apostle 171,
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remarkably, no quotation that makes him call himself merely a
prophet - though no doubt prophesying was incidental to his higher

status and functions,

An interesting and potentially enlightening parallel came by

chance to light in the short story, "Das erste Abendmahl" ("The

First Communion") chapter 4 in the novella Menschenwege, the first

(45)

part of Waldemar Bonsels' series Notizen eines Vagabunden, For

the atmosphere of Hellenistic occultism we must substitute the
pantheistic native-mysticism and intense introspection of German
Romanticism; instead of a vision we have an inner voice; instead
of Charis we have a hungry and compelling love: but the psycho~
dynamic patterns that made it natural for Marcus to run mysticism,
sexual imagery and eucharistic symbolism together appear again
unmistakably in the young wanderer. Albeit in a fictional setting
gonsels gives first—=hand evidenceé of a state of mind in which a
man can, in his fantasy, be a god who confers his very life-blood
upon a female worshipper by means of ritual copulation,

Le
C. The Ritual Practices of Marcus' Ulsciples,( 5a)

'There are also various disciples of his', (continues lrenaeus,
after his summary of Marcus' rites and before his exposition of
Marcus' theology, AH I. vii.5 = I, 123-7 Harvey; 1. 13,6 - 1. 200-

205 Rousseau-Doutrelean) 'who drift about on the same sort of business,

(45) Berlin 193%0; see pp.90=9.

(45a) Limited discussion in Bousset, Hauptprobleme der Gnosis
(Gottingen 1907) 64; Wetter, Phos...Eine Untersuchung
Uber hellenistische FrbBmuigkeit...(Uppsala, Leipzig,
1915) "-10; Sagnard, La gnose valentinienne..., 418-9,
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made open admission, others have kept it secret, silently despairing
of the life of God; some go in for it entirely, others waver and
suffer the proverbial fate of being neither in nor out - the only
fruit they get from the seed of the Children of Knowledgel'

Irenaeus has clearly been less successful in winning back the
wamen seduced by Marcosians than his Asian colleagues had been with
the deacon's wife, His personal observation of the psychological
effects on women in his own flock suggests that the disciples of
Marcus who moved in his own area used the same rites as Marcus
(though this point is never explicitly made), but had added this
new formula, a 'liturgy' for use after death but probably taught
by recitation in a ritual setting on earth,

If a link between this section and I.xiv be insisted on,
then "redemptions" there are liturgical events and processes, uhen,
however, this passage is allowed to speak for itself, "redemption",
read naturally, has the wider sense of 'the new status of the
believer', considered generally., Being redeeme is an entire new
state of existence, beyond the power of the angelic judge. The
enlightened can confront him with the fact of their belonging to
the company of the redeemed. Entry into redemption is, of course,
inseparable from ritual initiation; but there is no suggestion
here, as there is in l.xiv, of an additional rite or rites peculiar
to Marcosians and singled out as "Thy Redemption" or "Redemptions".

There is no indication of the identity of those disciples of
Marcus, nor any hint that they have any organisation. Indeed,

Irenaeus' description of their adepts strongly suggests that &=



=2170=-

the 'Marcosians' were wandering mystagogues, and that those whom

i tiated
they Jdmiabed were left to their own devices when their teachers
moved on, Oiscussion of the relationship between I.vii.5 and I.xiv
has been hampered by assuming too readily that both passages must
refer to the life of an organised community with a developed liturgy.
Observers of occultism are familiar with the genre of the 'hit-and-
run' mystagogue, who specialises in one particular piece of secret
lore and is happy to leave behind whatever emotional confusions his
encounters have caused, lMarcus is clearly one such - as perhaps
Simon also was - and his 'disciples' are no different.

The claim to be perfect, to have privileged access to taotal
knowledge of the Unuttsrable Power, to be superior to the Apostles,
even to exist in superiority over all Power, and to be free from

any inner or outer restraint, is compatible with the claims made by

Marcus; but there seems to be no claim like his to be recipients of

a revelation - the revelation they enjoy is apparently a personal
achievement - and the general tone of these claims is more like
that ascribed to the Carpocratians (AH l.xx), though there is no
echo here of the distinctive theories of the Carpocratians(the
omission of any claim to resemble or outclass Jesus is notable).

The solid information available to Irenaeus is confined to
the formula taught by these mystagogues for use by the departed
soul as a means of evading the Judge of the dead.

The invocation reads:

(Latin)

(1) 0 assessor Dei et mysticae illius pro Aeonon Siges,
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(2) quam Magnitudines semper videntes faciem Patris
(3) te viae duce et adductore utentes,
(4) abstrahunt sursum suas formas,

(5) quas valde audax illa ducta phantasmate

(6) propter bonum Propatorem emisit nos imagines illorum,
(7) tunc intentionem illorum quae sunt sursum quasi somnium
habens:

(8) ecce iudex in proximo

(9) et praeco me iubet meae defensioni adesse;

(10) tu autem
’ ([hoﬂumiﬁﬁ

(11-12) quasi quae scias umbseremaue nostrorum rationem tamquam
/

unum (te) exsistentem,

(13) iudice adsiste

(1) et om AQS Erasmus.
aeonon: eo non AQ enon S.
Siges: syges AQ sygos S.
(2) magnitudines: magnitudine A magnitudinem A.
(3) te viae duce: via te CY sui a te AQS Erasmus,
(4) abstrahunt: abstruunt Q; ? astruunt S.
suas formas: suam formam S,
(7) tunc intentionem illorum om Q.
somnium: omnium V€,
(8) iudex: inde S.
(11-12) te: mss. te ex te Erasmus.

(vol.1, p.202: 114~204:123, Rousseau-Doutreleau).
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(Greek: Epiphanius, Panarion 34,3 ,7-8; 11.9.13-20 Holl

(1)
(2)
(3)
(4)
(5)
(6)

(7)

(1)
(2)
(3)

(s)
(6)

(1)

20) mIselse Jzof 3 Senarens Hesd wil i W
wAPESD 290 wal pouguds wpl o aiovers Sivi-
1

.

. -2 sard - \ N ' . .
Wtk Meyidy 8% maviiz Siimovia < neiswnay 160 Ilxszig,

b-3 -~ ) .
2ny® 0ot xxl mEeSaywYIl Yptusvx,

XATTOS T ke VIOV PLSTEE,

as %, peyandtodpsg Exclvy waviasiasdilsx

&k <2 ayadiv wod Mlsomdneze; meseddness yuas vox: eiviva; < adrar, >

’

747z evipisy Tev dve OF vdmaty EyLuIx —

L * ’ . . ’
g eTngTani T ANTITizwY,

Tiv Imip apyotipwy Yuty Adyey wF Eva fvtx
O vz, magdITy,Iove.
. (cf T.203%=5 Rousseau-Doutreleau)

\-
aldvoy edd.; awvos VM

~ b Yz
fv - 1; Rousseau-Doutreleau.'(H0ll qv , but as, alter Fehler )
- 5 7OOTPs. L ad Rorae; wyi yfirst hand,
poa'ayw'yel ) L]

‘xplﬁunla Me xpm',u.ﬂqa Ve
¢parraciacBeica, : — aiae9el  Sup.ras. V.

< m;,_,;,y)Rousseau—Doutreleau;' ta; elxovaes)alter Fehler fir xat’ elxire ciran (Hol)

T rore] tune lat,; alter Febler fir ro re (Holl) (12) 't dugorépwy (udy ? (Holl)

The only textual point calling for discussion here is the

-~

conjecture &’ ﬁS offered by Rousseau and Doutreleah, A s

certainly makes the Greek text read more smoothly. However, the



A
Latin unquestionably reflects Wi, and, although the construction

is clumsy (as indeed the whole formula is clumsy), sense can be

\ d \ /.
made of line 2 by regarding T¢ Jlfuélﬁntv Tow T@Tps as in apposition

\

to rp/. The figure addressed functions as viae dux et adductor to

the Magnitudes as they gaze upon her. The preoccupation of Marcus
with the vision of the Father's face has already been noted; its
appearance here, in an oddly phrased sentence, is good reason both
for marking it as importation into an existing text to make that
text fit into a 'Marcosian' schema, and also for ascribing the
earlier form of the text to some other group.

'Je render therefore: cas‘)

(1)‘0 companion of ewiwe and mysterious Silence -

(2) you, whom the Magnitudes, ever gazing upon you - (the

<

Father's face) -

(3) employ as guide and leader

(4) as they withdraw upwards their forms,

(5) (the forms) which that foolhardy deluded being,

(6) because of (her fascination with) the Forefather's goodness,
emanated as images of them - namely, ourselves ~

(7) then being obsessed with the Higher Beings, as if in a dream:

(8) lo, the Judge is at hand,

(9) and the herald commands me to make my defence |

(10) you, then,
(11) as knowing the essence of us both,
(12) that the essential nature of us both is as one,

(45%) Ov, ot pesaitly, hivine oand’) o Oeos ba, b
cAelwaed au*dzotﬁll Lmse hare
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(13) oppose the Judge (for me),'

The terms of the petition and of its expected fulfilment find
obvious counterparts in the system of Ptolemaeus as expounded by

Irenaeus.,

The emanation of images by a foolhardy deluded (female) being
occurs there as the act of Achamoth the inferior Sophia:

Hanc autem Achamoth extra passionem factam

Ty 7e 'Ayapwd éxros wabovs yevouévny,

concepisse de gratulatione eorum,

kai ovA\afoiocar T§ Xapd

quae cuin eo sunt luminum visionem,

Tav v avre poTor Tiy Bewplay,

id evant, Angelorum qui erant cum eo,

TovrérT Tov AyyéAwy Tov per’ alroi,

et ‘felectatam in conspectu earum

xal éyxigonoacay avTovs,

peperisse fructus secundum illius imaginem docent,

KeKunkéval Kaprovs KaTG THY €kOva Siddaxovay,

partum spiritalem secundum similitudinem satellitum Salvatoris.

’ . \ « ’ \ - 8 ’ -~ 2 -~
kunpa  mwvevuaricoy kal  opoiwaw yeyovos Twy dopudopwy Tou Zwrhpos.

(AH 1.i.8 (l. pe.41 Harvey).
The nature of the pneumatics is as one with that of the higher

Sophia:
Partum vero matris ipsorum, quae est Achamoth,

To é&¢ xinua Tie #']TPC‘)S‘ an'm?w] i 'Axa#u;a
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quem secundum inspectionem eorum Angelorum qui sunt
o xara Tiy Oewplav ToV Tepi Tov iw'r;}pa ay-
erga Salvatorem generavit,
YéAwy amexinoe,
existentem ejusdem substantiae matri suae spgitalem...
omoolaioy Umapyov TH pnTpl, wvsu;m‘rm&vr.. R
(AH I.i.9 (I. p.S0 Harvey).
The response which the '"Marcosians' expect their Mother to
make to their prayer has also its parallel in the places of
Ptolemaeus' higher Sophia:
Cum autem universum semen perfectum fuerit,
“Orav 8¢ wav +o omépua TeAewwli,
Achamoth quidem matrem ipsorum transire de medietatis loco,
TV pév "Axapwd i unTépa au"r&u: werafival ToU THS pETITNTOS TOWOV
dicunt, et intra Pleroma introire,
7\6’70‘10'4, kal €vrTos wk»;pu'maTos* ex'tre)\eeiv,
et recipere sponsum suum Salvatorem,

. M = \ -~
kat aroXafBeiv Tov 1'u,u¢l'm' avTig Tov Zu'TJpa,

qui est ab omnibus factus,

TOV €K Tdvrwy e yoveTa,

uti syzygia fiat Salvatoris et Sophiae, quae est Achamoth.

va ov(vyia yémrar Tov ZwTipos Kkal THs Zogpias Tis 'Axauu':e.

Et hoc esse sponsum et sponsam: nymphonem vero universum Pleroma,
Kai Toiro elvat  wuugpiov kai viuguy, - vwpdpova §¢ T war w\jpwpa.

Spiritales vero exspoliatos animas,

'I‘Ol‘lf 6& TVCU,U.GT‘KOI.‘IQ &TO(‘UG’GME'I'OUS‘ ‘l’(:“‘ \I’l'x‘;f'

et spiritus intellectuales factos,

. ’
K(Z; 1n'e«5;4a'ra l’OE‘pu. 76!'0}1(!‘0(/\‘,
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inapprehensibiliter et invisibiliter intra Pleroma ingressos,

N » ' . ’
arpaTiTws xai gopdTws €vrog TAnpduaTos elcerovras

e
sponsas reddi & qui circa Salvatorem sunt angelis.

vipugas amodody ceabar Tois Tepi Tov ZwTipa ayyeNos.
(AH I.i.12 (1. p.58-9 Harvey).

This hope for fulfilment of the individual pneumatic's destiny
through the consummation of Sophia's relationship with Saviour was
vividly expressed by some Valentinians on behalf of their departed
friends, as is movingly exemplified by the insciption of Flavia
Sophe (a full examination of which must be left until the Valentinian
communities and their rites are discussed); this passage from Ptolemy
(via Irenaeus) is therefore not confined to the realm of universal
eschatology, but was seen by Valentinians as realised in some measure

also in individual eschatology, so that it could aptly be mentioned in

prayer for individuals,

The formulae taught to the dying, or to be learned in anticipation
of death, according to AH I.xiv.4 (1.186=7 Harvey) are comparable,

insofar as they too are words of power to accompany the soul on its

journey after death and to enable it to survive the challenge of the
Powers, However, whereas the 'Marcosian' formula is a prayer to the
Mother, and the inscription of Flavia Sophe suggests an attitude of
dependence on the Mother if not explicit petition addressed to her,
the words in AH I xiv.4 are words of direct challenge - 'l am a son

from the Father, the Father pre-existent...', 'l am a precious

vessel,..' = and they are designed to cope, not with a single judge
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(as the 'Marcosian' prayer is), but with many potestates, with eos

qui sunt circa Demiurqum. Both formulae assert a kinship with the

superior Sophia, and therefore belong (at least in their origin)
within a community that used the Sophia myth, and they clearly come
from a milieu akin to that which produced the 'Marcosian' formula;
but the differences of address and stance make it inadvisable to
insist too confidently that they must 2all be of one provenance.

The 'Marcosian' formula can hardly come from anything but a
Ptolemaean-Valentinian body of prayers, but has bsen adapted for
'Marcosian' use: it is not the Powers or [agnitudes in general that
are the threat, not yet the Oemiurge, but the Judge, and [larcus' own
fascination with the face of the fFather is dragged in bodily. How a
formula expressing calling for aid ageinst fear of a judge (presumably
of morality - Rhadamanthus?) camgﬁto be favoured by men who 'do all
things freely, fearing no~one and nothing' is beyond explanation,

The impression cannot be avoided that some element of Hellenic

popular religion associated with some such figure as Rhadamanthus

has also had a part to play in the growth of this formula. There is

no suggestion that the Judge has any moral claim on the departed
initiates, or any significant relationship with the protective power

of the Mother or with whatever beings preside over the Nymphon. Another
Hellenistic feature is the reference to Homer's helmet of Hades from
Iliad V.844(46); even if it is Irenaeus' ironic touch, it attests a

link in his own mind between 'Marcosian' psychopompy and Greek

paganism,

(46) With AH lat.; while Rieu (ET 113%) prefers 'cap of
invisibility!',
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Another influence, coming from the side, may also be detected
here. The 'Marcosian' formula is, unlike the other noticed,

emphatically a petition. This is typical (so far as can be judged

from the few surviving sources) less of the Valentinian than of the
Ophite style of formula for this sort of setting. The example of

Pistis Sophia ch.58 has long been known:

'I will sing praises unto thee, 0 Light,
for 1 desired to come unto thee.
I will sing thee praises, 0 Light,

for thou art my deliverer,

Leave me not in the chaos,
Save me, C Light of the Height,

for it is thou that I have praised.

Thou hast sent me thy Light- through thyself

and thou hast saved me.

Thou hast led me to the higher regions of the chaos.

May the emanations of the Self=Willed which pursue me

sink down into the lower regions of chaos,

and let them not come to the higher regions to see me.

And may great darkness cover them

and darker gloom come upon them

and let them not see me in the light of thy power
which thou hast sent unto me to save me,

so that they may not again get dominion over me...'

(ET Meade),
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The probability is that the "Marcosians" have adapted a formula
from the body of prayers originally composed by an 'Ophite' author,
itself perhaps borrowed (like so much else) from that tradition by
some Valentinian or Ptolemaean teacher. The plain inference is that
Marcus himself left his imitators nothing to meet the sort of need

envisaged by such formulae. His special line in liturgy was of limited

extent, and had soon to be supplemented.
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CULTS OF POWER: 7

ELCHASAI
(1)

"The Book of Elchasai", as it appeared on the Christian scene 5
was noticed by three principal(Q) observers whose comments have
survived: the author of the Refutation (IX.xiii-xvii and Xexxix),
Origen, whose homily on Ps. LXXXII is quoted by Eusebius (h.e. VI.
xxxviii), and by Epiphanius, whose remarks are made essentially
obiter (see haer., 9.1.2, 10.4.1, 53.1) but more extensively within
reports of Jewish-Christian groups influenced by the book: the Ossenes
(haer. 19) and the Ebionites (haer. 30). Whether 'Elchasai' refers to
the subject or to the author of the book(3) is not entirely clear;
what is clear is that it is indeed a book that is in question, a book
around which a varied cult developed, and not a clearly demarcated
sect which happened to use the book, or a philosophy expounded in it,

The Refutation speaks of a hook brought to Rome by Alcibiades

of Syrian Apamea (IX.13). Crigen emphasises rather the unnamed

(1) Cn the relevance of the role of Alcibiades in dating this,
sce particularly Chapman (1909).

(2) Nothing added by Theodoret or Filastrius, following the 'lost
Syntagma', to which, in this case, Epiphanius
secms to owe very little (Lipsius, Quellenkritik,
350

(3) There is no indication in the title, however read,
to suggest that the author presented himself as a
a redeemer-figure (vs Waitz, 1920, ¢9).
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teacher(a) who has come into the public eye wielding the book
allegedly sent down from heaven, Epiphanius notes the influence of
the book, and summarises substantial passages with an accuracy that
would not be apparent if the more literally cited excerpts in the
Refutation were not available to vouch for his accuracy. Allowing
for their varying interests, the three witnesses give essentially
compatible reports of the content of the book. Analysis may fairly
take as its starting-point the account in the Refutation, noting
the additional material, especially identifiable quotations, in
Epiphanius, but also checking his references for additional clues
as to the book's composition and character.
The Refutation states (p.251, 1.9 = p.252,1.4 Wendland) (xiii.1):
'eeea crafty and irrational man, by name Alcibiades, who lived
in Apamea in Syria,...cams to Rome bringing a certain book,
saying that this had been received from the Chinese (?7) of
Parthia by a righteous man named Elchasai ; (2) and that he had

handed it on to the so-called Sobiai as having been granted by

-~ -

a messenger (angel) whose height was 24 schoenai,!= 96 miles
whose width was 4 schosnoi, and 6 schoenoi from shoulder to

shoulder, the tracks of his feet 3} schoenoi in extant = 14

(4) Perhaps Alcibiades; so, quite reasonably, J.Chapman
(1909) =~ but this is not an assumption from
which safe conclusions may be drawn.
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mile;, 1} schoenoi and 3 schoenos high. (3) With him was said
to be a female whose measurements are alleged to match those
just mentioned. And the male is said to be the Son of God, =2nd
the female to be called Holy Spirit'. (Epiphanius refers to this

at haer. 10.,4.1, 19.4,2, 30.3.12 and 53,1, and again at 30.17.7,

where he ends with a direct citation: 'l saw from the mountains

that their heads extended to them, and having learnt the dimensions
of the mountain I knew the dimensions both of Christ and of the
Holy Spirit')e.

'With this tale of marvels he reckons to dupe the stupid,
and goes on to say that (4) 'There was proclaimed to humankind
the good news of a new forgiveness of sins as from the thira
(year) of the reign of Trajan"; and he specifies baptism, as i
shall explain' (whereas Origen's summary speaks of a forgiveness
promised to those who hear the book and believe, but does not

Onyone

name baptism); 'he says that "peepde involved in 2ll kinds of
indecency and turpitude and illicit acts, if he is also a
believer, after being converted and listening to the book and
believing, receives forgiveness of sins by baptism",

After describing the controversy stirred up by the Refutator

in opposition to Alcibiades (13.5-6), he resumes his summary thus



(pe252, 1,18-p,253,1,5 !lendland, xiv.1):

'This man proposes a rule of life based on the Law - for the

pQrposas of decoy = saying, "All who have come to faith

QHTWLGTEIN{éT@C) must be circumcised and live according to

the taw", Picking elements from the heresies described above,

he also says that Christ is a man generated in the manner

common to all, that he was not now for the first time born

of a virgin, but was horn previously and will be born often

again, destined to appear and exist, changing his condition

of birth and migrating from body to body - an obvious adherence

to the dogma of Pythagoras. (2) They even presume so far as to

claim fore-knowledge, adopting clearly the nebulous measures
and numbers of the aforementioned Pythagorean art. These

people cleave to mathematicians and astrologers and magicians

as if they told the truth, and by adopting these things they

dupe the senseless into thinking that they have access to a

Word of Fower (AOyouv SuvoTol peTEXELVY ).

(3) Also, they teach certain incantations ana formulae
[EnaioLbbe Te maL €mLAdyoue TLVU-Q), for the benefit of people
suffering from dog-bites, for demon-pussessed persons and those
afflicted by other illnesses',

The application of this corpus of ritual precepts which aroused
the ire of the Refutator, and gave him ammunition for his attack on
Callistus, was Alcibiades' offer of a second baptism, In reading the
carefully quoted passage from the Book of Elchasai, it is important

to notice what the text itself says of its relation to the book as
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a whole: it refers back to the core of the book for certain essential

phrases, the plain assumption being that this section of the book

(IXexv) is at or near the end,
'(xc.1): He transmits baptism, therefore, to those who' (the
text is here irrecoverably damaged) '...saying to those he
deceives: "Now, children, if any one has had intercourse with
any sort of creature, or a male, a sister, or a daughter, has
committed adultery or fornication, and wishes to receive
forgiveness of sins, from the moment that he listens to this
book, let him be baptized a second time in the name of the
Greatest anc¢ Most High God and in the name of his %Son the
Grzat King, Let him be cleansed and hallowed, and lat him c=2ll

as his witnesses the seven witnesses uwritten in this book: sky

and water, and the holy spirits and the angels of prayer, and

nil and salt and earth". (A;d after a2 scornful interjection:)

"Again, I say, 0 adulterers and adulteresses and false prophets,

if you wish to be converted so that your sins may he forgiven

you, there will be for you peace and a portion with the righteous,

from the moment that you listen to this book and are baptized =

second time, together with yod:garments". (pe283, 1,10-19, 23=2¢

wendland),

No indication is given of the conditions(ﬁ) upon which Alcibiades

admitted the penitents he was seeking to bring forward, The statement

(6) Pericoli Ridolfini (1950) sugpests a fore-going
confession, but without evidence.
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that he transmitted this new baptism, that is, passed on teaching
concerning it, does not indicate(7) whether he performed it or guided
people as they administered it to themselves (or simply left them to

do it for themselves on their own!). The recommended invocation of

the seven elemental witnesses says nothing as to the presence or

absence of humgn witnesses, The Refutator says plainly that Alcibiades
was cashing in on Callistus' policy of extending the ministry of
reconciliation: did he offer a quick and do-it-yourself method that
by-passed even Callistus' relaxed but no doubt still demanding ci&cff“*C ?

gtscimtes? The apotropaic retention of garments is carried over with

no explanation,

that is meant by 'listening to this book' at the end of which
this invitation stands, and particularly how one is to invoke the
seven witnesses listed in the book's formulae, the reader can learn
only by turning back(s) into the volume, This the Refutator proceeds
to do, selecting the treatment of choice for dog-bites (IXe xve 4-6),
and also that for phthisis (IX.16.1). He gives no example of any
formulae for revelation-magic, although his remarks about Alcibiades
and his friends claiming prophetic powers suggests the book contained
such; but he does give a selection of the general rubrics warning

Thourgist
the &heeteeist against bad days for his theurgic operations (IX.xvi,

2-4), and guarding the secrecy of the book (IX.xvii.1).

(7) with Brandt (1912), 19, as against Waitz (1921) 934,

(8) This scems to be the only case in which the Refutator
ggei nog.?lmgly follow the order of his source; we
St modify the otherwise correct observati
Bareille (1901). atton of
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The treatment for dog-bites (p.254, 1.2-15 Wendland):

'"If therefore a dog, foaming at the mouth and mad, in whom
there is a spirit of destruction, bites or gnaws or licks any
man or woman or boy or girl, in that same hour let that person
run, with all his clothing, go down into a river or spring
where-gver there is a deep (enough) p;ace, and be baptized
together with his entire clothing, and pray to the Great and
Most High God in heartfelt faith, and then let him call to
witness the seven witnesses written in this book: 'Oehold, I
call to witness sky and water and the holy spirits and the

angels of prayer and oil and salt and earth, call to witness

shall not

2NAai1n

these seven witnesses that I shall not sin =g s 4

commit acultery, I shall not steal, © shall nut do injustice,

I shall not be greedy, I shall not hate, I shall not despise,

nor shall I take pleasure in any evil things'. So0, after saying

these things, let him be baptizecd together with his entire
clothing in the name of the Great ang lost High God".

The list of witnesses given by Epiphanius differs. At haer.
30.17.4, he lists 'heaven and earth, salt and water, the winds, the
angels of righteousness, bread ang oil', and begins the following
petition, "Help me, and deliver me from the evil!" (p.3S6, 10-15
Holl). It is too readily assumed that this is simply a variant upon
the Refutation text, or that either the Refutation must be mistaken
in applying this formula to dog=bites when it was meant for snake-
bites, or that Epiphanius has made the same mistake in the opposite

direction., Hence the confusion in lWendland, who cites haer., 30,17
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only as a parallel to IX. 15.1-2 (the 'second baptism'), whereas it

is obviously more comparable with 15,4-6, Hence also the attempt, as

by Peterson(g), to make both 'Hippolytan' and Epiphanian versions
different allegories of carnal concupiscence and its sacramental cure,
A more economical explanation (if less edifying and exciting) is that,
while the Refutator has selected the formula for dog-bites, another
item in a varied collection, that for snake-bites, has caught the

eye of Epiphanius. This is not to argue that both writers must have
reproduced their sources infallibly, Even in their respective sources,
translation difficulties may have confused the material: the problems
of rendering a semitic text into Greek are reflected in the expressions
;-: Hthr‘,T, T 5;-0 (Ref.) and Tuiv Tt 3”‘%‘“* (Epiph.), which clearly

represent 11} 7] or some cognate. In any case, of course, the presence

of eight members in Epiphanius' list raises questions, which need

separate discussion below, 2
As to the treatment of phthisis (IXexvie1):

'(1641)esohe has a formula for consumptives, teaching that
that they are to be baptized e \lefé forty times a day for
seven days, the same as for demon-possessed persons',

(pe254, 11,17-18 Wenclanc),
from the general rubrics:

(IXexvie 2=4): '"There exist evil stars of wickedness. This

now has been declared to you, devout ones and disciples: guard

(9) ,Behandlung der Tollwut' (1947).



yourselves (middle voice) from the authority of the days of
their dominance, and do set the commencement of your operations"!'
(="theurgic operations', TNV moTaoxNVv TOv Epywv™) 'upon those
days, and do not baptize man or woman on the days of their
dominance, when the moon rises from their sector and shares
their trajectory.

(3) Keep that day for when she does not rise from their sector -
then baptize, and commence the first stage of any of your
operations, Moreover, honour the day of the Sabbath; that is

one of such days.

(4) But guard alsc against making a commencement on the third
day after S5Sabbath, for on completion of three years of Trajan
Caesar, from the time when he subordinated the Parthian by his
own authority, when three yzars were completed, there breaks
forth warfare between the 4ngels of wickedness of the north;

thereby all kingdoms of wickedness are in confusion"',

(Pe254, 1.21-p.25%, 1.5 Wendland).
The colophon (?) on secrecy (IX. xvii.1):
'"Co not read out (;lu»Y5VuijtTe ) this Word to all persons,
and gquard these commandments carefully, for not all men are

faithful, nor are all women upright"',

(pe255, 1.8-11 Wendland),
Before reviewing the complementary information from Epiphanius,

we may pause for a provisional characterization of the Book of Elchasai

as known to the Refutator., A distinction may be made at once betuween

the special features emphasised, and without much doubt composed



also(10), by Alcibiades: the reference also singled out by Origen as
the definitive feature of the book, the gospel of a new forgiveness
of sins proclaimed in the third year of Trajan (the same date, when
cited in the rubrics, marks an astrological interpretation of world
politics, not a kairos in the economy of grace); the invitation to
penitential re-baptism, which assumes ('now') that the candidates
have already been selected to hear the reading of the book - and
the book which he inherited. That inherited book contained: an
account of a theophany or prophetic visionj; exhortations to live by
the Mosaic Law; a 'returning prophet' Christology; formulae for
revelation-magic; incantations and formulae for theurgic healings
(dog-bites, snake-bites, phthisis, demon-possession); rubrics about
propitious and unpropitious seasons for theurgic operations; a
colophon enjoining secrecy. Therg are signs that the inherited book
was itself composite: the treatment for dog=bites seems to require a
double baptims, one followed by an invocation of the seven witnesses
and another(11) in the name (7= with the invocation(12) of) the Great
and Most High God; injunction to avoid the Sabbath ( £1L 6e TiufowTe
Tﬁv ﬁp,épow TOU OOLBBO'LTOU ), appears oddly among a catalogue of days

ruled by evil stars, involves a forced reading of Exodus xx.8,

(10) A point noted only by Chapman (1909).

(11) Brandt's suggestion that the first barntism was
an anticipation of the second (Brandt, 1912, 52)
15 not helpful.

(12) Brandt (1912, 33) well expresses the uncertainties
surrounding this invocation,
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'vnodntL tHv NuEpav TV oaBRéTtwv dyLdreLv abTy , and in any

looks like an afterthought ( £1. &8 ).

Further characterization of the book inherited by Alcibiades
requires an analysis of the report by Epiphanius on the version he

found among the "Ossenes", whom he depicts (haer. 19) as a Jewish,

not a Jewish-Christian, sect.

The Ossenes, or 'Strong lMen' (Epiphanius seems to suggest an

etymology with ‘fﬁ)’Aram, 'be strong') are presented as a group
originally living near the Dead Sea, who were joined during the
reign of Trajan by one Elxai, a brother of whom, Iexeos, was also
remembered among them. Since 'lexeos' may go back(13) to an Aramaic
expression for 'Hidden God', both names raise questions, It is
tempting to dismiss both Elxai/Elchasai and his 'brother' as

fictions; but the memory of histqrical persons, both bearing cult-
titles that survived when their personal names had been lost = as

if Cimon's name anc his dismissive soubriquet 'Simon the Magus'

had been forgotten, and he had been remembered only as 'Power-of-God'

(or Elymas!) - is not even improbable, Cther members of the family

turn up later, as will be seen,

This E£lxai professed adherence to the Law, but seemed, at least
to Epiphanius, to have sat very light to it: 4o ’Touboiwv dppdpevog,
weL 1o’ Toudo Lwv ppovdv, ratd vdpov B8 um oA LTeEVdUEVOG

(19.1.5, p.218,11-7=9 Holl), The most un-Jewish feature

of Elxai's activity was his doctrine of the seven witnesses, which

(13) So Bareille (1901).
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explained their use in invocations. He scorned virginity, and

insisted on the necessity of marriage., He claimed to have revelations.
He deplored martyrdom, and argued that a pretended adherence to
idolatry in time of persecution was excusable, on the grounds that

uflemrao (nWarl
outward wkteramees do not compromise iA-wesd integrity (19.1.5-9).

Epiphanius had heard news of Ossenes thus influenced by

Elxai, whose name they rendered as "Hidden Power":
pavtédZovial BE 67fiBev MaAelv TolTov dLvop Ly

’ ~ \ ~
dmonenaivppévny, 1o 1O “HA maielobatl
Ovap Ly, Tot 68 MEMOAUVUPEVNV.

(19.2.10, p.219, 11,8-10 Holl,).
- a rendering since tested and found to be sound.<1a)

The Ossenes, now known as "Sampsaeans", dwelling in Nabatea and
Peraea in Epiphanius' day, claimed to have had descendants of the
original Elxai living amr’them but lately - the sisters Marthos and
Marthana, whose spittle and other effluvia were said to have healing
properties (19.1.12-13). These Sampsaeans forswore the eastward-
facing attitude of prayer, but insisted on facing Jerusalem. Epiphanius,
who spells this out with mocking exactness, dismisses this preference
as inconsistent, for these people reject animal sacrifice, the very
raison-d'etre of the Jerusal@m temple. (This rejection of the Temple
cult, linked with a rejection of fire and an exaltation of water, is

not ascribed to the Book of Elchasai, and since it is attested

(14) Particularly by Chwolson, cited by Waitz (1921) 88-9.
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elsewhere(15) in sectarian Judaism, can be adequately explained
here by reference to such origins).

It appears, however, that we return to the Book of Elxai at

haer. 19.4,1=2:

Elta 62 dLaypboet XproTtov Tiva glvat dbvoptv, of HOLL TO
wétpa onuotvel: elrooLTECO&PWY MEV OYX6 LVWY 70 pfinoc, Gc
piriov EvevnruovTaeE. ©c 68 mA&zog oxoivwv EE, uiAlwv
elnooitecobpwv: nal TO mhyoc Spolwe TEPXTELSLEVOG, ML

ToVg mdbac, nol Ta EAAx puvBoloyhpata. Elvol 6 #oXL TO

fyiov Muebua xat adto BAAerav, Bpotov T XpLoth, dvdpiavtoc
5iunv OMEP VEQEANV, ML dvo. péoov dVo dpéwv £otoc.

) (pe221, 11,6-12 Holl.).
This corresponds obviously to the vision recorded by the

Refutator in connection with the.original gift of the Book of the
Hidden Power - this link survives in Epiphanius' reference to 'a
certain Powsr' - but there is a suggestion (lm: Ta a/%)‘ol ILAUGO-
xoyﬂ;Adnd that the original account of the male figure detailed many
more features than the Refutator's version, perhaps pruned away by
the Christian Alcibiades. The appearance of the reference at this

late stage in Epiphanius' account does not argue the presence of

the theophany at a later stage of the book than in Alcibiades'

(15) By the Essenes: see Con i
: ybeare in HDB I (1898) 767-8
Moffatt in ERE V (1912) 396=401, PR '
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version; the 'Christology' of the Ossenes/Sampsaeans - or, rather,
their 'Messianology', if we take seriously Epiphanius' clear conviction
that they were Jews - something Epiphanius naturally singles out for
special mention,

The other feature singled out for such special mention before

the closing tirade of haer. 19.5 is a peculiar prayer-formula of the

Dssenes (19,4,3):

TioL &6 Adyoic ol nsvowwviaug lotepov év Tﬁ BLBA@

’

anara xaywv Nnbsug annog Tnv éppsvsuav, ok% A podvov
gv T suxn T&BE AEYETW. IuL b bnesv &md Bpauung

S LOAEHTOV pstevaYnag e &o n€povg uureuxq¢auev od6EV

dvTa TX nap autq @avrafouevo. BAOHE L Yap Ksyeuv ABap,

Avué PwLB wauxe, Aaaoup, Avn, Aaoouu, wauke, “wLB

Avué, AB&p, TEA&L .

(pe221, 11.13-18 Holl.).

'He concludes with these deceptive words and
nonsense-syllables: "None shall ask the

interpretation; this shall simply be uttered

in the prayer:" - he imposes formulae in

a Hebrew dialect, which we have partly understood,

for none of his own strange interpretations are extant;
he instructs them to say, "Abar, Anid, Moib,

Nochile, Daasim, Ane, Daasim, Nochile, Moib,

Anid, Abar, Selam'.
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Epiphanius, not a man to be deterred from confident statement
by mere lack of knowledge, proceeds to offer his interpretation (19.
4.4 ): 'Let humiliation pass from my fathers, the humiliation of
their condemnation, of their crushed state, of their labour, by their
crushed state in the condemnation of my fathers, from humiliation
which has passed into the apostolate of perfection'. Petavius did
his best (MGP XLI 265-6) to justify this rendering, and had to confess
himself beaten; Scaliger's effort (ibid.) was no more convincing. The

riddle was finally resolved in 1858 by Ign. Stern and M.A. Levy(16),
who read the text by the rules of gematreia thus:

#11 H1°1 TIr1 112y oA RIN

'Ich werde uUber euch Zeuge sein am Tage des grossen Gerichts'" -

'I shall be a witness in your case on the Day of the Great

Judgement' -

not indeed, a prayer in the usual sense, but a threat, a magical

defiance-formula(17), apt to the needs of a persecuted minority:

precisely who 'you' means need not be spelled out, for safety's
y ’

sake, and in the natural thought and feelings of people under

(16) References in Brandt (1912) 39-40 to Ben-Chananja
(Jan,.1858) and to Zeitschrift der deutschen morgen-
ldndischen Gesellschaft XII (1858) 712.

(17) Bareille (1901, 2238-9), ignoring or ignorant of the
work of Stern and Levy, attempted to revive Epiphanius'!

rendering thus: ’J)}D'W}?T 0,1:” J’ﬂD n'JZ 71)’

"Elle est passge d'affliction, don des fraudulents
adorateurs d'Achima" (cf II Kings xvii.30). 'Achima'
1s said to be a covert allusion to Christ; so 'Les
fraudulents adorateurs du Christ...ne seraient autres
que les chretiens orthodoxes, et les elcésaites se
seraienthfelicitgs de voir passer l'affliction, don
de ces memes chrétiens.' Pericoli Ridolfini (1950)
adapts this theory slightly, to see the whole text
as funa formola blasfema contro gli adoratori del
Christo'. Both are surely right in detecting a note
of covert threat and defiance.
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threat often has no d’limitabla sense, but corresponds with Malvolio's
'I'1]l be revenged on the whole miserable pack of you!'

Much trouble(18) has been caused by the divergence of Epiphanius'
account of the Seven witnesses from that in the Refutation. Epiphanius
writes as if the use of the formulas in ritual prescriptions was
prefaced by an explanation of their nature and value, a section not
mentioned by the Refutator, but surely to be expected in a book with

an apocalyptic introduction;(1g) Indeed, this was the core of Elxai's

departure from essential Judaism:

eooolblav adT§ alpeoiv mAdoog, &Aac ual Géwp Ha L YOV

no't &pTov Mol opavdv nol ol dépa e &vepov Bpuov adtolg
elc Aatpeiav dpLodpevog: mote 68 nékbv &KAOUQ L&PTUPAC
énta dpLodpevoc, ToV ovpavov ONUL HAL TO Bowp maL nvavuara
<ie) erolv, &yLa oL TOUQ &yvéhove THe mpooevyfic Mal TO

Elatov notr Tto &Aog oL Tnv yHv.

(19.1.5~6; p.218, 11,9-14 Holl,).

(18) e.g. for Brandt (1912) 14-22.

(19) But the work as an entity does not belong to an
apocalyptic Gattung - vs Waitz (1921) 100.
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Both these lists differ from that in the Refutation, and also

from that mentioned as in Ebionite use in Panarion haer. 30 - we need

not complicate matters by including the list in Panarion haer. 19.6

(ppe223-4 Holl,); it is not the catalogue of Elkesaite 'witnesses'

that is the target there

(20), but the notion that natural elements

(such as those that Elxai revered) could be divine, or have salvific

power independent of their Creator.

The lists are:

Refutation Epiphanius
A B c D E
(dog-bites) (Alcibiades) Ossenes: Ossenes: Ebionites
theory Practice
sky sky salt sky sky
water water water water earth
holy spirits holy spirits earth holy spirits salt
prayer-angels prayer-angels pread prayer-angels water
oil oil sky oil winds
salt salt air salt angels of
earth earth wind earth rightecusness
bread
oil

n
Epiphanius notices the incqﬁistency within the Book of Elxai as

i
he met‘among Ossenes (i.e. the divergence between our lists C and D);
his degree of attention at this point suggests that he had checked his

sources. The economical explanation is that the original form of the

(20) Holl's conjectural insertion of ¢v iiprq K& L
(pe223, 27-22k, 1) is therefore otiose. .
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Book of Elschasai listed the seven witnesses = all 'pure' things,
spiritual and physical 'elementals' as in A and 0. The Ossenes, though
they used the original list in rites (D), altered the theoretical
section of the book (list C), perhaps preferring naturalisitc uses
of 'air', 'wind', to avoid polytheism, and replacing 'oil' with 'bread'
( = manna?). Alcibiades, adapting the book to mission ameng Christians,
nonetheless kept the original list B. The Ebionites, at least by the
time Epiphanius knew them, had altered the list, perhaps on the basis
of the Ossene list C; references to Christian sacraments have been
seen here(21), but the order is odd. Most significant perhaps is the
expansion of the list to eight items = a surprising departure from
the magical seven - so surprising that it must be regarded as deliberate.
It has been suggested(zz) that these lists are of basic necessities
of life: i.,e., 'May I be for ever. deprived of water, bread, etc, if ever
I sin again'; but this formula, in all its variants, is not a curse
but an adjuration: From Epiphanius' protest (Qggg. 30.17.4), from his
change that )¢Tfe!¢ is virtually offered to the seven, and from the

terms of the direct appeal at the end of the Ebionite version - BOTH3€TTE

~ ¢ y \ )
not nol &moAAGEate &m’épov To GAnYRo (pe356, 11,14=15

Holl,) = it is clear that we are verging upon the language of prayer,

(21) e.g. by Uhlhorn (1898).

(22) Considered tentatively by Brandt (1912) 19-20.
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prayer within a polytheistic setting. We meet here a bargain made

with powers that, though potentially dangerous, are essentially

benevolent,

We mu?t therefore see the two figures of the theophany also in
polytheiégzé terms. Of course, the adjuration of the witnesses does
not explicitly deify them. The formula, withoutf the direct plea
for help, can be transported into a monotheistic context if the
witnesses are reinterpreted as being invited to witness before God

against the worshipper, rather as God calls heaven and earth to witness

in Deut., iv.26, But their original status was greater; it is ironic
the
that it is in the monotheistic Ebionite context that te liturgical

trace of polytheism has survived. There is also an apotropaic element

in the retention of clothing, a feature, furthermore, so unrabbinic as
(22a)

to be almost pointedly non—Jewisp. The promise made in the prayer

is not the vow of an initiand irr a mystery. It is made after the

theurgic immersion; it neither assumes nor intends any new relationship

(23)

between worshipper and deity, as implied in Christian baptism 3

requires neither maintenance nor relinquishment of other cults(za),

(22a) See Uhlhorn (1858) 772, Brandt (1912) 25,
(23) As in Acts ii, let alone Rom.vi.

(24) In contrast to (e.g.) the vow of the Isis-initiate;
cf R.Merkelbach, ,Der Eid der Isismysten', ZPE
1 (1967) 55-73.
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initiation, but a bargain
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(26). It is not an

(21),

The evidence of Epiphanius gives us access to a form of The

Book of Elchasai before its expansion by Alcibiades, a form within

which there are already signs of other adaptations, some at least

2
earlier than Alcibiaded day and arguing a removal of polytheisitic

eiamonts.

we reconstruct the history of the Book of Hidden Power therefore

thus;

(1) A pagan Aramaean theurgist compiles c.101 or earlier(ze) a

book of power—formulae., Contents: Theophany.
y Virtues of the 7 Witnesses.
Spells invoking the 7 Witnesses.
Rubrics: Good and bad days,

Secrecy.

(ii) Adoption of the book by a Jewish, perhaps Jewish-=Christian

groupi Additions: The Theophany reinterpreted?
Call to adhere to the Law.
Excuses for not being martyred.
Alteration of the theory of true witnesses
to allow place for human works.

. Rubrics: reference to Sabbath.

(26) In this respect quite unlike the Egyptian

(27)

(28)

priests' oath edited by Merkelbach.in ZPE 2 (1968)
7-30 (,Ein Hgyptisches Priestereid') and directly
compared with the Elchesaite 'vow' by Koenen (ibid.31-=8).

Not mppreciated by Peterson, ,Behandlung der Tollwut'

225-7., The statement that the Book of Elchasai distinéuished
once=-for-all baptism from repeatable lustrations (see
G.Strecker, 'The Problem of Jewish Christianity' in Bauer,

Orthodoxy and Heresy (ET 1972) 265, n.68) may be true of
Alcibiades; it is neither true of nor relevant to the

Osseges; and that the 'Ebionites' even compared Christian
baptism and theurgic washings requires proof.

The date may apply to stage (ii); i
: ; ge (ii); ef A.Hilgenfeld, ;D
Elxai-Buch im dritten Jahre Trajans', ZwTh 9 (1866)'238
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(iii) Adaptation by Alcibiadas(zg) for propaganda among

Christians, c.200, Additions: Gospel of new forgiveness,
Theophany reinterpreted?

Concluding invitation to re-baptism.
The group or groups that used (i) survived as the Mughtasila of
the Fihrist3®)  although the latter had changed by the time Ibn

an-Nadim came across them, as one group of the same complex had

changed more markedly by the time they provided Mani with his spiritual
(31)

cradle.

As its name implies, the Book is a manual of esoteric power
techniques; as the Refutator says, its users sought the reputation of

being party to, having a share in, a Logos of Power,

The bulk of the material in the Book of Hidden Powser is pagan,

not Christian. Despite the efforts of Waitz and others(sz), it cannot

be made the foundation for an extensive reconstruction of Jewish
owy k/wobwq,
Christianity., Its only certain addition to;Christian worship before

\

(29) The Refutator's plain statement that Alcibiades made
substantial changes is noticed only by Chapman (1909).

(30) Brandt (1912), Kap.S8.

(31) Klijn and Reinink, 'Elchasai and Mani', Vig.Chr. 28
(1974) 277-289,

(32) Wait® (1921); Schoeps, Judenchristentum 325ff;
Strecker, as in n.27 supra.
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Nicaea is Alcibiades' invitation to second baptism which was extremely
short-lived, The essential content of the book was liturgical. The
liturgy in question however, was not that of initiation, but of
theurgy. The adaptation of theurgic practice indicates how profound
was the need for a potent answer to the problem of post-baptismal sin,
No considered Christian teaching ever admitted the possibility of such
a cult of power providing the means of reconciliation, although popular
devotion may have thought otherwise. What appeal, also, the idea of
bargaining for safety by means of baptimal vows may have had we can
only speculate.

At what stage the Elchesaite theurgy was taken up by some Ebionites
is unknown, The question of the Elchesaite influence on other areas of

Jewish=Christian liturgy must be left for our discussion of the

Clementine Romance.
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CULTS OF POWER:

Some Concluding Remarks,

Of the individuals and groups noticed in this part of our
investigation, some illustrate the powerful drive to personal
domination that was mentioned in the introductory comments = perhaps
Karpokrates, almost certainly Marcus, possibly Alcibiades - and also
the tendency of cults of power to single out the miraculous, time-
defying types of experience which appeal to the deprived, the lonely,
the inadequate, the inferior - Simon, Marcus again, Karpokrates. In
the case of Elchasai, we see the instinct to meet the needs of the
troubled conscience, and, in the work of Karpokrates himself (if not
of his disciples), the instinct to meet the needs of the bereaved.

Certain persons and groups who will claim attention later might
have been considered as candidates for inclusion here. In the case
of Justin the Gnostic (EﬁﬁL V),'we shall consider a man whose use of
the Jewish-Christian traditions of speculation and cult he took over
produced what, for his personal purposes at least, must have been a
cult of power. He is not included here because his rites seem clearly
to fit into a particular category of Jewish=Christian tradition; but
he must be mentioned at this point as illustrating the way in which
cults of power are parasitic upon more responsible, balanced and
sophisticated traditions of worship, and also the readiness with
which any liturgical tradition may degenerate into a cult of pouwer,
Another case is the "Phibionites" whom Epiphanius knew personally
(haer, 26). The way in which his female informant presented their
practices to him has much in it that is reminiscent of a cult of

power - the flooding of the recipient with bewildering quantities
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of information, the recurrent emphasis on secrecy, the repeated
exploitation of sexual interest - and, although the woman in
question might be regarded as a power-cult with a membership of

one, it will be shown that her information, when analysed, disquises

a very different reality = another Jewish-Christian liturgical

tradition.

The case of Simon, in particular, illustrates the ways in
which cults of power flourish in and by means of reputation. The
name of Simon crops up again and again simply because of the

fascination always exercized by the thought of power. A similar
process is seen at work in the case of Nicholas and the "Nicolaitans".

They are mentioned, of course, in the Ravelation(1) without any

explanation, The proximity of the name of Jezebel suggests that the

term is being used as a conventional portmanteau expression for

syncretistic and amoral doctrines(z); but there is no clear suggestion

of any specific group. By the time of Irenaeus(3), it has become a

term with no historical associations at all, This does not embarrass

(for example) Epiphanius, who is anxious to find heresies to fill

(5)

his list(a), and he is not ashamed to invent scandalous tales' 7,

kel ) R L . onl %
Fthesy—genuinety—extsting;—groups

(1) Rev. ii.6,15.

(2) ?.Schﬂref, «Die Prophetin Isabel in Thyateira. Of fenb,
cohi2.20 » in A.Harnack et al., Theologische Abhandlungen
3;rsgvon Weizslcker,,.gewidmet (Freiburg-i.-Br. 1892)

(3) AH I.xxvi.3 (Massuet) = I.xxiii/I.214 Harvey.,

(4) Sf F.Yogng, 'Did Epiphanius know what he meant by
Her?sy. ?2', in E.A.Livingstone, ed., Studia
Patristica XVII/1 (Oxford 1982) 199-208,

(5) 5§?.haer.?5.1 (1,267-8 Holl). The tendency had begun
Il h the 'lost Syntagma'(cf Quorum haereticorum,i
I1.33 Otto) and Refutation (VIT.36.3), "
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which allow him to use the '"Nicolaitans" as a means of categorizing

other, genuinely existing, groups(ﬁ) and of damning them by

(7)

association,Clement of Alexandria's account of the pious

simplicity of the deacon Nicholas shows how ascetic enthusiasm can
be misunderstood, wifully as well as innocently, and then abused.

Once the story was abroad, it had a life and power of its own.

(6) And cf also Tertullian, de praescr.33 (and R.W.Moss
on the use of the name as 'a convenient description
of the morals of some of the Gnostics' in ERE IX

(1917) 363.

(7) Strom. IIT.iv.25.6 (II.207 StHhlin), and reproduced
in Eusebius h.e.I1I11.29.2-3 (108 Schwartz). The misuse
of this source by Epiphanius (see n.5) does not make
Clement's statement any less likely to be true. Brox,
yNikolaos und Nikolaiten', Vig Chr 19 (1965) 23-30,
esp.29-30, dismisses this too readily; he has not noted
the evidence of Moss (1917) on the misunderstanding of
'contempt of the flesh'.



a. Statuette of Christ (?). Musco delle Terme, Rome. Early third century. (Sce p. 32.)
b. Christ in the attitude of a Greek poet. Part of a sarcophagus found in € un\l.mluml\lu

From W.Lowrie, Art in the DBarly Church, Plates 101 a and 101 bj
of the former he says (p.32):

A muarble statuctre of Christ (pl. 101a), recently discovered and now 1n
the Musco delle Terme at Rome, has been widely published as a portrait of
Christ. But its admirers are put to some embarrassment by the fact that the
breasts are evidently those of a woman. The artist must have taken as his
model a statue of Serapis, which he transformed into a .tatue of Christ by
putting in one hand a roll to represent the Gospel, and by elevating the other
to imitate the gesture of a teacher. It probably was made about the time
Irenzeus told of Gnostic groups which claimed to possess a portrait of Christ.
[ believe Wilpert is right in saying that this likely was a Gnostic production,
and in remarking that the dealer was not far wrong when he described it as
“a Hellenistic poetess.”

The apparently parallel case of the ucconq figure may Jjust
conceivahly support this argumement; but % see no cause to
identify the former as a portrayal of Christ.
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CHAPTER THREE

GROUPS ORIGINATING IN THE SEPARATION OF CHRISTIANITY FROM JUDAISM.

1 Christianity within Judaism, and its Acquisition of a Separate

I dentit!.

when the Christian movement appears upon the public scene, it
is presented as a renewal movement within Judaism, and yet already
lagking further te a universal mission: "Men of Judaea and all who
dwell in Jerusalem,..Men of Israel...Le8t all the house of Israel
therefore know assuredly that God has made him beth Lord and Christ,
this Jesus whom you crucified...Repent, and be baptized every one of
you in the name of Jesus Fnrist for the forgiveness of your sins; and
you shall receive the gift of the forgiveness of your sinsj and you
shall receive the gift of the Holy Spirit. For the promise is to you
and to your children, and to all that are far off, every one whom the
Lord our God calls to him" (Acts ii.14, 22, 36, 38-39). The gift of
baptism preached in the name of the glorified Messiah, and the
annexed gift of the Holy Spirit, is offered to the covenant people
of Israel, in fulfilment and continuation of the divine promise made

(1)

, and is now, with a new

(2)

and kept through successive generations
comprehensiveness, to be offered also to the Gentiles.

Jewish response to the new movement was varied, Substantial

numbers joined it, including 'a great many' of the hereditary

(1) Brucq, on v.39, cites Gen.ix.9, xii.15, xvii.
7ff, Gal.iii.16, Ps.xvii.50, lxxxix.34ff,
cxxxii.1f.

(2) A process of decision is hidden behind the use
here of the OT quotations: Ehrhardt, The Acts
of the Apostles (Manchester 1969) 15.
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Aaronic ministry (Acts vi.7); but opposition was no less substantial,
and when the effective centre of the movement had been driven by the
opposition from Jerusalem to Antioch, the scene of exceptional
proselytising successes(s), and it there received for the first time
a distinctive name - 'the disciples were for the first time called
Christians' (Acts xi.19-26, esp. 26) - the question of the compatibility
of this new body with its parent faith was clearly becoming urgent,
The account in Acts of the conflicts and martyrdom of Stephen
seems to reflect, among other things, a tension already present
within Judaism, an existing controversy about relationships with the
Gentilas(a), as emotive and explosive as such issues of social and
spiritual identity must always be. A renewal movement like that of
John the Baptist, which asked a whole nation conscious of commitment
to God to repent, to set aside its confidence in inherited faith and
see itself as under divine judgement and in need of forgiveness, must
in itself provoke reaction; but when that movement, :; its successor,
breeds
goes on to set lesser lames without the Law on a par with one's own
uniquely privileged people - then the difficulty of humbling one's
individual pride is magnified by the even more shocking demand for
corporate humility. Yet the new Christian movement was asking no less.
There were Jews who were equal to this demand; and when such
persons embraced the Christian Gospel they had agonizing decisions

to make: granted that their loyalty to God required them still to

(3) So Josephus, BJ VII.iii.3.
- (4) c¢f Enrhardt, Acts, 29=33.
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keep Sabbath and festivals, to circumcise their sons, to observe
kashruth in their diet, should they accept Gentiles as fellow
adherents to the Gospel only if they did the same? or, if the
Gentile disciples were free from these obligations, how close could
association with them be? or, did openness to such Gentiles make the
old obligations unnecessary even for Jews who were Christians? - or,
as some bold spirits seemed to say, did the new relationships render
the old observances actually wrong?

These issues had been implicit in the Gentile mission of Judaism
from the beginning. This, and other contacts with the Gentile world
ffom the kxile onwards, had left marks on Jewish worship and
understanding of worship: some passages in the Synagogue prayers may
reflect influence from Persian angalology(s), and such influences are
more than obvious in the development of Jewish Merkabah mysticism.
The very concept of a transport of the soul to gaze upon the divine
throne has the same roots as the ’AVd-’]'U‘('\, of Julian and his fellow
Neoplatonists.(ﬁ) The hymns and acclamations of earthly worship
provide models for this style of meditation, and the two universes
of discourse of theology and devotion meet in the notion of knowledge
(7) ¢

by adoration, of doxology as a means of cognition. sy as has been

(5) cf Schrire, Hebrew Amulets (London 1966),
ch.10.

(6) Lewy, Chaldaean Oracles and Theurgy, Cairo
1956, ch.III; E.des Places, Oracles chaldaiques
(Paris 1971); P.Boyance, 'Thdurgie et telestique
neoplatoniciennes', RHR (1955) 189=209,

(7) Heiler, Prayer (ET of 1932),New York 1958,184-7.
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suggested,(e) the Hermetica and the Septuagint are both products of
an attempt by Ptolemy Soter to reconcile his Jewish with his
polytheistic subjects to the enrichment of both, then it is not
unlikely that (e.g.) the Prayer of Thanksgiving in the Asclepius

exemplifies a Jewish effect on Gentile thought and practice:

'We rejoice because thou hast shown us thyself. We
rejoice because while we were in the body thou hast
made us divine through thy knowledge'

(ET Brashler, Dirkse, NHLE 298).
Gentiles entering the ranks of the Christians were faced with

corresponding decisions. Were they obliged now to rest on Sabbath,

kashru K
observe keshmeh, circumcise their children? Were they to require

other Gentile Christians to conform with whatever degree of observance
of these Jewish rules they individually felt bound to? How far, and
on what terms, were their new Christian ekklesiai to resemble the

gensitivities
Jewish synagogai, to accommodate the semettiwvies of visitors who

were Jews?

One matter in which these questions showed themselves with
brutal practicality was capable of immediate and unambiguous
answer: during a famine in Judaea, when you were collecting hard for

famine relief and decided that the beneficiaries were to be your

(9)

fellow-Christians, who got the cash? Such records as survive
suggest that The Collection marked a high point in Jewish=Christian/

Gentile/Christian relations, But religious cohesion, especially in

(8) B.H.Stricker, 'Corpus hermeticum' in Mnemosyne
1945; Bleeker, 'Egyptian Background of Gnosticism',
in Bianchi, Origini (1957) 234-5.

(9) K.P.Nickle, The Collection - a Study in Paul's
Strategy, London, 1962; Haenchen, Acts of the
Apostles (ET Oxford 1971) 372-9.
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a community pcised between two cultures so distinct, cannot wait
upon disasters,

The sequence of the events in which the admission of Gentiles
to the infant Church was decided and the terms for their admission
determined is not clear(10), even within the limited time-span
covered by Acts, Acts viii gives the impression that the Gentile
mission began before Peter met Cornelius - unless, perhaps, the
eccentricities of Philip did not commit the Church at large, even
if Jerusalem sent Peter and John to lend respectability to his
alarming experiments with Semaritans., The practical issue, itself

. vinciple

a thorny question of pemtetpde, was given an even more threatening
aspect when in the workb and teaching of a Saul of Tarsus it became
a debate on the very basis of divine-~human relationships. Just what
is such a man suggesting by "the end of the Law" (Rom.x.4)? HBrandon's
view that, after Paul's death, his theology was totally eclipsed(11),
and that only the fall of Jerusalem ended the dominance of a "James-—
party" that kept Christianity within the confines of Judaism, thus
making possible (and necessary) a synthesis between the conservatives
and Pauline radicals, has proved fruitful, but is still debatable.

However, Brandon's reference to the fall of Jerusalem rightly

identifies the most powerful factor in the process that left Jeus

(10) e.g., the mission of Philip in Samaria precedes
the events at Caesarea, and seems to arouse
no interest at the Jerusalem Council.

(11) Brandon, Fall of Jerusalem, ch.?
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and Christians distinct - the Sufferings of the Jews.

2. The Sufferings of the Jeauws,

Of one Hebrew account of the sufferings of the Jews, Emak Habacha,

"The Valley of Weeping", it has been obsarved(1z}: "the story of horror

is told with a dull mdnotony in which all separate incidents are
merged in one long agony of grief", This could be said also even of
the descriptions of the exceptional catastrophes that befall the
Jewish people between the middle of the first and the middle of the
second century C.E.

After the upheavals or Alexandria in the autumn of 38 C.L., and
the rebuff of Philo's embassage by Caligula's own short-lived plan
to place his own statue in the Jerusalem temple, Claudius' reversal
of this policy and his own subsequent expulsion of Jews from Home -
all routine events in the thorny history of Jewry - there is an
acceleration of conflict and disaster, first to the point of the
fall of Jerusalem and the destruction of its temple.

Josephus' account spares the reader nothing of the ghastliness,
and even in its detached tone presents the inexorable course of
catastrophe not only as a tragedy but also as a divine judgment, In
terms that his pagan readers would recognize all too well, he recalls
the omens, or, in the terms of his own faith, prophetic warnings:
the wilfully optimistic, misled by false prophets,

"e...did not attend, nor give credit, to the signs that were so

\

(12) by R.T.Herford, in Bevan and Singer, edd.,
The Legacy of Israel (Oxford, 1928 edn)119.
On the following: Philo, in Flaccum; Legatio
ad Gaium, esp.346ff, quoted in Eusebius h.e.
II.v.; Claudius, Rescript to Alexandria (ET
in M.Grant, Jews in the Roman World (London
1975) 135; Josephus Il.ix; Acts xviii.2;
Suetonius, Claudius 25.4.
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evident, and did so plainly foretell their future desolation;
but like men infatuated, without either eyes to see, or minds
to consider, did not regard the denunciations that God made to
them. Thus there was a star resembling a sword, which stood
over the city, and a comet, that continued a whole year. Thus
also before the Jews' rebellion, and before those commotions
which preceded the war, when the people were come in great
crowds to the feast of unleavened bread, on the eighthday of
the month Xanthicus, and at the ninth hour of the night, so
great a light shone around the altar and the holy house, that
' . li,wl' fo«sfd

it appeared to be bright day=time; which lasteeé-—dieRt for half
an hour, This light seemed to be a good sign to the unskilful,
but was so interpreted by the sacred scribes, as to portend
those events that followed immediately upon it. At the same
festival also, an heifer(13), as she was led by the High Friest
to be sacrificed, brought forth a lamb in the midst of the
temple...Moreover, at that feast which we call Pentecost, as
the chief priests were going by night in to the inner temple,

m "MS fy “f\’o"‘
as their custom was, to perform their sacred m-Rietretratiens,

they said that, in the first place, they felt a quaking, and
heard a noise, and after that they heard a sound as of a great
multitude, saying, 'Let us remove henc€ ', But, what is still

more terrible, there was one Jesus, the son of a plebeian and

(13) a symbol of the means of reconciliation
with God: Numbers xix.1-10.



and a husbandman, who, four years before the war began, and at
a time when the city ‘was in very great peace and prosperity,
came to that feast, whereon it is our custom for every one to
make booths to God in the temple(1a), began to cry aloud, "A
vqice from the east, a voice from the west, a voice from the
four winds, a voice against Jerusalem and the holy house, a
voice against the bridegroom and the brides, and a voice against
this whole peoplel".
(BeJde VI.V,3, ET Whiston alt.).

The attitude of the Jews to their own holy place and the other
desperate behaviour provoked by the siege of Jerusalem (particularly
the eating of her own child by Mary of Bethezob, (B.J. VI.iii,4), are
represented as calling forth devout words from Titus - God's people
justly rebuked by the holy pagan:

"Why do you trample upon dead bodies in this temple? - and

why do you pollute this holy house with the blood of both

foreigners and Jews themselves? 1 appeal to the gods of my

own country, and to every god that ever had regard to this

place (for I do not suppose it to be now regarded by any of

them); I also appeal to my own army, and to those Jews that

are now with me, and even to you yourselves, that I do not

force you to defile this your sanctuary; and if you will but

change the place whereon you will fight, no Roman shall either

come near your sanctuary, or offer any affront to it; nay, I

(14) cf Nah.viii.16.



will endeavour to preserve you your holy house, whether you will

or not",

(B.Je VI.ii.4).

"...for Caesar, he excused himself before God as to this matter,

and said that he had proposed peace and liberty to the Jeuws, as

well as an oblivion of all their former insolent practices; but
that they, instead of concord, had chosen sedition; instead of
peace, war; and before satiety and abundance, a famine. That
they had begun to burn down that temple, which we have preserved
hitherto; and that therefore they have deserved to eat such food
as this was".

(Bede VI.iii,5).

With almost icy detachment, Josephus touched on the devastating
question posed by these events to all who revered the Temple: "...yet
hath not its great antiquity, nor its vast riches, nor the diffusion
of its nation over all the habitable earth, nor the greatness of the
veneration paid to it on a religious account, been sufficient to
preserve it from being destroyed" (B.J. Vli.x.1).

This curt avowal of a personal and corporate faith tested well-
nigh to breaking-point is matched by Josephus' portrayal of Titus!'
triumph; the humiliation of the Jewish people and the spoliation of
their ;:nctuaty are portrayed being dedicated to the gods of Rome
His uncritical, almost admiring, narrative is eloquent of the
upheaval in his religous life, and gives an opportunity to infer

how much more terrible the impact of these events must have been
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on Jews who, without Josephus' powers of survival, had still to
witness such scenes of pagan worship apparently victorious over
their own:

"‘Vespapian...gave them a signal of silence. And when every
body entirely held their peace, he stood up, and covering up
fhe greatest part of his head with his cloak, he put up the
accustomed solemn prayers; the like prayers did Titus put up
also; after which prayers Vesparian made a short speech to all
the people, and then sent away the soldiers to a dinner
prepared for them by the Lmperors, Then did he retire to that
gate which was called the Gate of Fomp, because pompous shows
do always go through that gate; there it was that they tasted
some food, and when they had put on their triumphal garments,
and had offered sacrifices to the gods that were placed at the
gate, they sent the triumph forward...
++s(among the scenes portrayed on the processional floats) was
to be seen a happy country laid waste, and entire squadrons of
enemies slain; while some of them ran away, and some were
carried into captivity; with walls of great altitude and
magnificence overthrown, and ruined by machines; with the
strongest forifications taken, and the walls of most populous
cities upon the tops of hills seized on, and an army pouring
itself within the walls; as also every place full of slaughter,
and supplications of the enemies, when they were no longer able
to lift up their h;nds in way of opposition. fire also sent

upon temples was here represented, and houses overthrown,



and falling upon their owners; rivers also, after they come out
of a large and melancholy desert, ran down, not into a land
cultivated, nor as drink for men, or for cattle, but through

a land still on fire on every side...

+..for the other spoils, they were carried in great plenty, But
for those that were taken in the temple of Jerusalem, they made
the greatest figure of them all; that is the golden table, of
the weight of many talents; the candlestick also, that was made
of gold, though its construction were changed from that which

we made use of; for its middle shaft was fixed upon a basis, and
the small branches were produced out of it to a great length,
hqying the likeness of a trident in their position, and had
every one a socket made of brass for a lamp at the tops of them.
These lamps were in number seven, and représented the dignity of
the number Seven among the Jews; and the last of all the spoils,
was carried the Law of the Jeuws,

After these spoils passed by a great many men, carrying the
images of Victory, whose structure was entirely either of ivory,
or of gold.

After which Vespasian marched in the first place, and Titus
followed him; Domitian also rode along with him, and made a
glorious appearance, and rode on a horse that was worthy of
admiration,

Now the last part of this pompous show was at the temple of
Jupiter Capitolinus, whither when they were come, they stood

still; for it was the Romans' ancient custom to stay till
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brought the news that the general of the enemy was slain, This
general was Simon, the son of Gioras, who had then been led in
this triumph among the captives; a rope had also been put upon
his head, and he had been drawn into a proper place in the
forum, and had withal been tormented by those that drew him
along; and the law of the Romans required, that malefactors
condemned to die should be slain there., Accordingly when it was
related that there was an end of him, and all the people had set
up a shout for joy, they then began to offer those sacrifices
which they had consecrated, in the prayers used in such
solemnities; which when they had finished, they went away to
the palace...

After these triumphs were over, and after the affairs of the
Romans were settled on the surest foundations, Vesparian resolved
to build a temple to Peace, which he finished in so short a time,
and in so glorious a manner, as was beyond all human expectation
and opinion; for he having now by Providence a vast quantity of
wealth, besides what he had gained in his other exploits, he haa
this temple adorned with pictures and statues; for in this temple
were collected and deposited all such rarities as men aforetime
used to wander all over the habitable world to see, when they
had a desire to see one of them after another: he also laid up
therein those golden.vesaels and instruments that were taken out
of the Jewish temple, as ensigns of his glory, But still he gave
order that they should lay up their Law, and the purple veils of
tNe holy place, in the royal palace itself, and keep them there".

(Bsde VII. ved, 5, 5=7),
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This report is cited at length as conveying more than any modern
comment can of the devastating effect of these happenings upen the
surviving Jews, Little need be added of the further slaughters in the
time of Hadrian, for the events of 66-70 C.E. had produced what for
the purpose of this investigation were the most significant effects -
a gross deformation of Jewish liturgical life, and what has ever since
s;emed an irreversible division between Christians and Jews. Lusebius
reports (h.e, 11I.v.3) that the Christians of Jerusalem had been
warned by an oracle - one wonders if there is a reference to the Jesus
who prophesied against Jerusalem and the Temple according to Josephus
B.J. VI.v.37 - to leavederusalem before the war, and that they had
therefore moved away to Pella in Peraea, the modern fahl, Brandon's
objection that such a move would have been impossible during the
invasion, and that a more likely refuge would have been in Lgypt(15),
is only cogent if we ignore Eu%;ius' plain statement that the move
occu%éd before the outbreak of hostilities. Whether true or not, the
statement itself may indeed have the two-fold function posited by
Michael Grant(16), namely, of reassuring g%::::othat Christians
were not involved in the rebellion of 66 C.E., and also of explaining
what had happened to the Jerusalem Church. Another, more obvious yet
not apparently previously considered, explanation for the currency
of this report is that it represents the growth of a new centre of

Christian activity and thought in Peraea, the emergence there of a

Christian group that sought validation by a claim to continuity

(15) Brandon, Fall of Jerusalem, 118-75.
(16) Grant, Jews in the Roman Empire, 210.
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with the church of the Holy City, the church of James the Lord's

brother, It is often asserted(17) that this move was resented by

the Jews as an act of desertion, a not improbable view but one

lacking specific supportihg evidence. At least we may see the move

(of at least the statement that it took place) as in part a distancing
by Jewish Christians of themselves from Jewish nationalism.

Reference may usefully also be made at this point, ncnetheless,
to the Second Revolt and preceding events, for it brings into our
field of vision two factors of lasting significance for this whole
investigation: the mysterious history of the Alexandrian church, and
the fiqgure of Rabbi Akiba.

The traditions preserved by Eusebius as to the origins of the
Alexandrian church (h.e. I1. xvi=gvii, xxiv, IIl.xiv, xxi, IV.iv)
have been dismissed as legendary - dismissed indeed, in too cavalier
a‘fashion(18), although his misreading of Philo's account of the

Therapegpitae from the work Un the Contemplative Life is certainly a

blunder, This apparent vacuum in early Church history was seizec

upon bx Bauer, for whose anti-Roman theory it was very suitable To
ardue that the earliest Christianity in Alexandria was "gnostic" in
character.(1g) That the churh of Alexandria produced no giant like

Irenaeus, Ignatius, Polycarp, or even a celebrity of lesser stature

(17) e.g.by Grant, Jews in the Roman Empire,210.
(18) as by Brandon, Fall of Jerusalem, 168-173.
Even Lildemann, in his careful survey in Studies
in Jewish and Christian Self-Definition, I,
fails to consider that the Pella~flight story
might be the tradition of a minority group.

(19) Orthodoxy and Heresy, ch.2




«259-

such as Hermas or Theophylus, does not of itself argue that
Basilides and his like had a monopoly of the Christian nare. The
survey by C.H. Roberts of the surviving papyrus fragments from
second=-century Egypt(zo) suggests both that the earliest Christianity
in Egypt was mostly what later controversialists would have called
"Catholic" and also that the earliest Christian community was more
closely associated than some other contemporary churches with the
neighbouring Jewish community, and shared with it the crushing
reverses caused by pagan onslughts in N§=8T . Such an hypothesis
would explain both the status in the earliest tgyptian Church of the
Gospel of matthaw(21), with its manifest Jewish interest, and also
the concentration in Egypt, as will be noted later in this part of
our investigation, of eccentric Christian groups whose peculiar
preoccupations can be traced to the traumes of the emergence from
Judaism of the still malleable Christian tradition.

The role of Akiba in the revolt of bar Kosiba, his supplying
the rebel leader with his quasi-iessianic title 'bar Kochbar',
his convinced anti-Christian stance (which bar Kosiba translated
into inquisition and persecution, according to Justin Martyr, |
Apol, xxix), and his martyrdom are well known; but it is significant

for our present study to link these things with his special place in

the history of mysticism.

(20) Manuscript, Society and Belief in Early
Christian Egypt, London 1979.
(21) Brandon, Fall of Jerusalem, ch,12.
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3, Jewish Liturgy and Prayer after the Destruction of the Temple

and the Banishment of Jews from Jerusalem,

The cessation of the Temple cultus punched the core out of
most of the festivals of the Jews - in theory, at least, tor the
Jews of the Diaspora must have accommodated themselves already
to long absences from the Holy City: Yom Kippur and Pesah, to
take the most acute examples, required a new rationale once the
ashes of the red heifer were no more to be had and the paschal
sacrifice in the temple was ended. These elements were not

secondary or decorative, but of the divinely given essence of
‘H

\ ’ . ’ " "}‘ ‘e » ~ Ir" - } l_\ ?'\")\
71:[)\ l,;UXrI Tx’cld”)/\ GuPA 7S ul}tu. QUT0VU €UTL Ko (/m DeQUIKL
avvo

things:

€ \ ’ o ’ \ ~ -
Tuiv éml 100 Qvowaripiov ENdorerfluar mepl Thv Yux v
) it v i /

e A \ . | g (RS, ) ~ )& ’
'L"Hu)v‘ T0 Nl'up (II'/ul QAUTOV UvTL VL,\'/" t,L«\mc.’tu..

was there in plain sight in the Septuagint
(Leve xviie11), for Jew and Gentile alike to see.

The synagogue service inevitably changed. On the most obvious
layel,\tha destruction of the Temple needed penitential remembrances:
"On the 9th of Ab it was decreed against our fathers that they
should not enter into the Land, and the Temple was destroyed
the first and second time, and Beth Tor was captured and the City
was ploughed up. When Ab comes in, gladness must be diminished"
(Mishnah, Taanith 4.6, p.200 Danby). The table of calendrical
precedence had to be rethought: "R. Eliezer says: Since the
destruction of the Temple Pentecost is deemed to be like the
Sabbath, Rabban Gamaliel says: The New Year and the Day of
Atonement are deemed like to the Feasts., But the Sages sya: It

is not according to the opinion of either of them, but Pentecost
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is (still) deemed like to a Feast and the Day of Atonement like to
the Sabbath" (Mishnah, Moed Katan 6.3, p.210 Danby). To replace the
now impossible morning, afternoon, Sabbath and holy-day offerings,
Mishnaic "Korbanoth" and other passages descriptive of these
offerings were introduced into the daily prayers at appropriate

(22)

times : "After the destruction of the Temple, said God unto

Abraham, your children shall study the laws concerning sacrifices,

and 1 will consider it as though they had actually offered them and
will forgive their sins".

The period under discussion was one in which the synagogque
seder called for freedom and creativity in those who voiced the
prayers, Although the elements and structure of the services wes weéetc
becoming uniform, the precise content of many elements was not
fixed, but also dalibérataly and on principle left open to

extemporisation. This meant that criteria had to be worked out by

(22) Idelsohn, Jewish Liturgy and its Development, New York 31975,
26: b.Meg.31b; Taanith 27b; Menahoth %4Oa; Tanhuma, Tzav;

Pégkta da Rav Kohana 6; Yalkut 776; cf P.S.Goldberg, Karaite
Liturgy, Manchester 1957, 2=4, Neusner, 'Map without Territory'
(1979) urges caution: the sources are of no earlier than

3rd century date; apart from the fall of the Temple, there

was a general move in late antiquity from concern with

sacred place to concern with sacred man =~ e.g., from

Eretz Israel to the people of Israel, who survive the loss

of the land. And on the survival of Jerusalem worship after

70: Walker 1975.
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which dangerous tendencies could be identified and stopped = hence
the proscription of particular phrases, some of which we must notice

shortly - but it also meant that Jewish worship was extremely
sensitMwe to current religious thought and feeling. It is agreed(zj),
specifically, that a major influence on Synagogue prayer (more

noticeably in Palestine and thus on the Ashkenazi rite than in

Babylon and the Sephardi rite(au)), after the cessation ‘f T1¢v4<
worship, ond esft.c;'all, on [ Chavacler awd slalus nf B
Ked@dsha, was lMerkabah mysticism, the search for the vigion of the

divine splendour, of which the central symbol was the throne
(merkabah) of God, Prominent among the contemporary practitioners of

this mysticism was Akiba.(zs)

The vision of the Lord seated upon his throne, with his royal
robes filling the Temple, granted to the prophet lsasiah in the year
of King Uzziah's death (1s.,vi), is described by him as if it happened
unsought. So it may have been; but there are already hints in earlier

ecslasies
Jewish prophetic tradition = the apparently self-induced lestacips
of the nabiim (I Sam. x.9.12 and xix.24, read in an ironic sense),
the role of sacrifice (1 Sam. xvi.2=3) and of music (Il Same x.5, I

Chron. xxve3, 11 Kings iii.14=15) = that these moments of revelation

were deliberately sought by the individual., Whatever alien examples

(23) Iserlohn 32,
(24) Zimmels, Ashkenazim and Sephardim (OUP 1958), Pt II,

che3e.
(25) G.Scholem, Jewish Gnosticism, etc. New York

1960, passim.
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may have done to encourage lMerkabah mysticism, the principle itself
may be thought of as continuous with some ancient elements of
Israelite prophe;y. Some of the literature of the Merkabah
technique is now being publishad(ZB), and studies of this area of
spirituality are advancing rapidly. What most concerns the present
investigation is to point out the awareness of Akiba, R. Johanan
ben Zakkai and other practitioners of Merkabah technique of the
dangers attendent upon this mystical quest and of its inherent

theological ambiguity.(27)

Of the four rabbis who 'entered Paradise' in course of this

mystical quest, 'Une saw and died, the second saw sad-disdy—the

8econd saw and lost his reason, the third laid waste the young
.t , '(28)

plants, Only Rabbi Akiba entered in pface and came out in peace.

The dangers warned of are essentially two-fold: danger to the

mystic's survival and sanity, and danger to his spirituality,

his orthodoxy, and his infiuence upon the younger generation

( 'the young plants' ), Among the signs of the former danger,

(26) Scholem, Jewish Gnosticism, Appendix C.

(27)Maier, GefHhrdungsmotiv (1963); Sed, 'Traditions

secrétes; ((1973).
(28) b.Hag 14°  using ET in Scholem, On the Kabbalah
and its Symbolism, New York 1969, 57.
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R. Akiba singled out the vision of water,’ The latter kind of
danger, exemplified by R, Elisha ben Abuya, who is his apostate
condition was known as 'the stranger', Aher, is that of foundering
upon the problem of good and evil, of divine justice in an ‘an unjust

world, of being tempted to deny the uniqueness of God, to posit 'two
sa
powers in heaven', G, Stroumas has helpfully gathered for English

readers the evidence that Aher felt compelled to adopt a dualist

stance: if God allows the virtuous to suffer as a result of virtuous
acts, "Where is the 'good' of this one, his 'length of days‘?"(J1)
Later tradition spelled this out: "Aher thought that there are two

powers, like the Magi, who speak about Ohrmuz and Ahriman, the

source of good and the source of evil, the abode of light and the

(32)

abode of darkness", according to R. Hai Gaon,

That these dangers were terribly real, no student of the

e
history of religious enthusiasm can dount.kJJ) It is not surprising

(31) Stroumsa, 'Aher: a Gnostic', in Layton, ed.,
Rediscovery of Gnosticism, Two, Leiden 1981, 809.

(32) Osar haGaonim, 4, ET in Stroumsa, ibid.
(33)cf Teresa of Avila, Interior Castle; Louis

of Blois, Divine Meditations; A.Huxley, The
Devils of Loudun; R.Knox, Enthusiasm.




that Akiba and others committed to the lMerkabah quest were concerned
to do more than utter warnings. In the best tradition of spiritual
direction(34), they offered counter-measures, One of these, a 'ritual'
defence, has been studied by Maier (1963) and especially by Sed (1973);
the other has not, apparently, been recognized, Maier's excellent
study of 'Das Gefghrdungsmotiv bei der Himmelsgpeise in der jﬁdischen
Apokalyptigk and Gnosis'(Ss), after analyzing the concepts of spiritual
threat used in b Hagiga and the Hekhalot, detected (N. 38-40) the
development of ritual structure in the discipline recommended, but
went no further., Nicolas Séd, in his sympathetic essay on 'lLes
traditions secrétes et les disciples de Habban Yohanan ben Zakkal'kju),
notes the importance of doctrinal succession, and asks why the
succession is defined, not by masters teaching pupils, but by pupils
Ot Enapnry s B wnmdovlying
expounding to masters. This calls for explanation, erp ritual pattern
of instruction here. At the crucial point, there is a liturgical
principle of sequence, but it is not the usual didactic sequence of
exposition and assimilation/questioning; because of the acute danger
of the master going too fast for his pupil and destroying his entire

spiritual life (even his sanity) by minute ambiquity, it is necessary

at this stage for the pupil to expound to the master, before the

(34) cf., e.g., Scupoli, Spiritual Combat;
Harton, Elements of the Spiritual Life;
J.Chapman, Spiritual Letters.

(35) Kairos 5 (1963) 18-40,

(36) Egvgg de 1'Histoire des Religions 184 (1973),
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master comments, He illustrates this sequence from the Jerusalem

and Babylonian versions of Hagigah. The simpler (Jerusalem) version

.

will auffica.(37)

"Once, Rabban Yohanan ben Zakkai was journeying, sitting on
an ass, R, Eleazar ben Arak was following him. He said to

him, 'Teach me a chapter of the Ma' aseh Merkhabah'. He

replied, 'Have not the wise taught you that the lMa‘aseh
Merkebah is not to be explained, lest the (pupil) is unuise
and unable to learn by himself?'

(Eleazar) said to him, 'Rabbi, permit me to say something
in your prosancaf. 'Say it', he replied,

when R, Eleazar ben Arak was on the point of expounding

the Ma‘aseh Merkabah, R, Yohanan ben Zakkai got down from the

ass, saying, 'It is not fitting for me to listen to (words about)
the glory of the Creator sitting on an ass', They went and sat

down under a tree,

Fire came down fr;m heaven and surrounded them. Ministering
angels disported about them, like wedding guests rejoicing
before the bride-groom. One angel began to say, in the midst
of the fire, 'As you are about to expound it, tleazar ben

Arak, even so is the Ma'aseh Merkabah', At once the trees gave

voice, and chanted the song, 'Let all the trees of the forest

shout for joy'.

When Eleazar ben Arak had ended his discourse on the Ma‘aseh

(37) from Sed, 1973, 57-8.
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Merkabah, R. Yohanan ben Zakkai rose and kissed him on the
forehead and said, 'Blessed be the LORD the God of Abraham
and of Isaac and of Jacob, who has given our father Abraham

a wise son, that of himself understands the glory of our

Father who is in heaven. For, sometimes, one explains

fittingly, but (the hearer) cannot put it into practice,

and at other times he can put it fittingly into practice,

but (the master) cannot explain it. Eleazar ben Arak explains

fittingly, and knows how to put it into practice. Hlessed

are you, Abraham our father, to have tleazar ben Arak among

your progenlyl'

This sensitivity to perilous topics of meditation was not
confined to the intiméte circles of the mystics. bven in the
Mishnah we read (Hagigah 2.1, pp. 212-3 Danby): "The forbidden
degrees may not be expounded before three persons, nor the story
of Creation before two, nor the Merkabah before one alone, unless
he is a Sage that undérstands of his own knowledge. Whoever gives
his mind to four things it were better for him if he had not come
into the world - What is above? What is beneath? What was beforetime”
and what will be hereafter? And whosoever takes no thought for the
honour of his Maker, it were better for him if he had not come into
the world".

The other counter-measure is psychological rather than
procedural. The chosen title of the Merkabah mystics was ‘' Yoredei

Merkabah:'those who descend to the chariot/throne:(Ja) This is

(38) See Sed, 1973, 51.
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(39)

used in preference to an image of 'rising', certainly used later y

and also, of course, used earller by Paul tha apostle (11 Lor. Xiise
2-3: dPnleéVTd éws 'TPLTOU OLJ/Do(Vou..~ Clr(;
év O'wludTL elre \(NPLS Tou o"(,.),uqtros 1% g,_Sd U @Eos mhv

The image of the mystical quest as descent - as it were, sinking

into oneself - is used by Akiba(ao) with remarkable persistence.
Conjecture is hazardous, but this striking choice of terminology

asks for some explanation, however tentative, The suggestion here

is that the image of ascent, with its obvious psychological overtones
of achievement and mastery, proved too heady for any but the most
humble, whereas the image of descending into oneselt served both

to humble and to warn the mystic, and no less to remind him that all
his perceptions were still inward, subjective, and creaturely.

All these signs of caution point to a danger that was not
remote, and, indeed, also to a body of dangerous practice that had
grown up and needed guarding against. A heady mysticism of ascending
into the heavens, defying danger on the way, and perhaps expecting
to arrive at a vantage-point superior to that of the Creator,
leaving one with a sense of being an alien in this fallen and

ignorant world of fallen and ignorant people, if traces of such a

(39) e.g. by Rashi: Scholem, Jewish Gnosticism, 101.
(40) See Scholem ch,IV.
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a thing could be found, would explain the warnings of Akiba and

Yohanan and the others.

In an already ancient example of a mysticism of this very sort
it is possible to distinquish the driving forces (concern with the
problem of evil, vividness of metaphor) that made such a tradition
so compelling and at the same time so perilous, ln the oldest

stratum(a1) of the Book of Enoch (xiv, 8~24, ET Charles 41-2),

carefully described as the content of a dream (xiv.1), we find:
"Behold, in the vision clouds invited me and a mist summoned
me, and the course of the stars and the lightnings sped and
hastened me, and the winds in the vision caused me to fly
and lifted me upward, and bore me into heaven, And [ went in
till I drew nigh to a wall which is built of crystals and
surrounded by tongues of fire: and it began to affright me.
And I went into the tongues of fire and drew nigh to a large
house which was built of crystals: and the walls of the house
were like a tesselated floor (made) of crystals, and its
groundwork was of crystal. Its ceiling was like the path of
the stars and the lightnings, and between them were fiery
cherubim, and their heaven was (clear as) water. A flaming
fire surrounded the walls, and its portal blazed with fire.
And 1 entered into that house, and it was hot as fire and
cold as ice: there were no delights of life therein: fear

covered me, and trembling got hold upon me. And as I quaked

(41) Perhaps pre-Maccabaean; discussion summed up
by Oesterley in his introduction to ET in
Charles, ed., Apocrypha and Pseudepigrapha
of the Old Testament, II (Edinburgh 1917),

A )
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and trembled, I fell upon my face. And 1 beheld a vision,
and lo{ there was a second house greater than the former, and
the entire portal stood open before me, and it was built of
flames of fire. And in every respect it so excelled in
splendour and magnificence and extent that I cannot describe
to you its splendour and its extent. And its floor was of fire,
and above it were lightning and the path of stars, and its
ceiling also was flaming fire., And I looked and saw a lofty
throne: its appearance was as crystal, and te wheels thereof
as the shining sun, and there was the vision (?) of the
cherubim, And from underneath the throne came streamns of
flaming fire so that 1 could not look thereon, And the Great
Glory sat thereon, and his raiment shone more brightly than
the sun, and whiter than any snow, None of the angels could
enter and could behold his face by reason of the magnificence
and glory, and no flesh could behold him, The flaming fire was
round about him, and a great fire stood before him, and none
around could draw nigh him: ts; thousand times ten thousand
(stood) before him, yet he needed no counsellor. And the most
holy ones who were nigh to him did not leave by night nor depart
from him, And until then 1 had been prostrate on my face,
trembling: and the Lord called me with his own mouth, and
said to me; 'Come hither, Enoch, and hear my word'."
In the same tradition, though now with the presumption that
the vision of the divine Splendour needs to be, and may be, sought

by deliberate means, is the Nag Hammadi tractate VI1/5, The Three
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Steles of Seth.(42) This book declares itself from the outset to

be a Jewish book(as), and specifically a product of esoteric rather
than of "normative" Judaism: "The revelation of Desitheus" (C.G. Vil.
118:10), "which he saw and understood" (VII. 118813-14), We therefore
read the sub-title, "about the three steles of Seth, the father of
the living and unshakable race" as having nothing to do with any
éupposed "Sethian" cult, school, or group; it simply lays claim to

a theologoumenon on the spiritual life current in some Jewish esoteric

debata.(aa)

TQ? recipients of this privileged information regard themselves
as '"the elect" (1168:18); they are akin to the divine, more particularly
as the divine is conceived as the archetype of humanity, Geradamas
(118:26-119 end); but this is not enough to ensure direct personal
knowledge of the divine - that depends on the divine goodness (119;
18), power (120;16) shown in salvation (120:34, 121:2=3, 121:12.15,
123315-16, 12431, 125;13, 125,14, 125,16-17, 125,19-21, 126.24, 126,

30-31 - the terminology of “salvation" is at the heart of this

(42) using ET of Robinson and Wisse in NHLE 362-7,
compared with GT of Berliner Arbeitskreis in
TLZ 100 (1973) 571=4,

(43) The mystical names include Greek forms: Mirotheos,
Senaon, Optaon, Elamaon, Emouniar, Aphredon,
Armedon, Antitheus include at least three such;
but they are also no less 'Jewish' than 'Metatron.'
The Berlin group (572) note an Egyptian quality
in 'Emmacha' (118:29); no continuity with the
Egyptian Set can be e stablished, but an Egyptian=~
Hellenistic milieu is indicated.

(44) The data assembled by Klijn and Reininck, Seth
in Jewish, Christian and Gnostic Literature
(1977) preclude the assumption that thero was
a disTtinct and consistent 'Sethian' system, vs
the suggestions of Schenke in P.Nagel, ed.,
Studia Coptica, 1974,




-272=

S

spirituality). Salvation is the begtowal of power otherwise denied;

power that brings every aspect of deity to bear upon the mystic:

"I bless his power which was given to me,

who caused the malenesses that really are to become male three

times,

who was divided into the pentad,

the one who was given to us in triple power,

the one who was begotten unconceived,

the one who came forth from what is select;

because of what is humble, he went forth in the midst".

(1205 16=26),

"For their sake ( = those of the one, 122:16),

thou hast

thou hast

thou hast

Thou hast

thou hast

Thou hast

empowered
empowered
empowered
empowered
empowered

empouwered

him who is similar,

the eternals in being;

in divinity in living;

the shadows which pour from the one.

this (one) in knowing;

another one in creafing;

him who is equal, and him who is not equal,
and him who is not similar...

(1224 18=30).

At the height of vision, the sense of this power as utter gift

is intense: it is not the property of the visionary, but keenly felt

as a gracious gift, At this stage, the seeker realizes both that his

acquisition of knowledge by means of praise is a response to his

being al}aady saved, but now also an admission of a newly realized

t

need and an even more longing plea for the state of salvation:
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"As what shall we bless thee?
\
+ We are not empowered,
But we give thanks, as being humble toward thee,

For thou hast commanded us, as he who is elect,
to glorify thee to the extent that we are 