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PROLOG

2021 blev aret da Elizabeth A. Clark (1938-2021) gick bort. Patristikens
amerikanska Grand Old Lady var en av de viktigaste drivkrafterna
inom 1900-talets omvandling av tidigkristna studier. Hon formade en
generation patristiska forskare som rorde runt i grytan och hittade nya
komplexa, annorlunda och problematiska svar p& gamla fragor — eller
pa helt nya frdgor. Under 1990-talet bidrog Clark till bildandet av (och
hon var lange redaktor f6r) Journal of Early Christian Studies, PNAs sys-
tertidskrift pa andra sidan Atlanten. Bredvid en mer traditionell patrist-
isk forskning gav och ger JECS utrymme for bredare undersokningar av
tidig kristendom med bl.a. litterdra, genusmassiga och sociologiska per-
spektiv.

Clark hade ett vitt forskningsintresse, men hon ihdgkoms inte minst
for sina studier av tidig alexandrinsk kristendom, med gestalter som
Klemens och Origenes. Som en bugning mot den avlidna professorn
frdn Duke valjer PNA i ar att fokusera pa den afrikanska kontinentens
tidigaste teologi och den rika intellektuella miljon som skulle generera
s& manga kreativa spanningar och dberopas av sa manga lérare — ofta
gentemot vad de ansag som irrlaror. Katarina Pélsson undersoker den
omstridda Origenes-receptionen pa latinsk mark, medan Joel Kuhlin
och Paul Linjamaa diskuterar betydelsen av Markusevangeliet for kon-
troversiella tidigkristna ldrare. Johannes Steenbuch, i sin tur, studerar
de etiska implikationerna i Klemens av Alexandrias negativa teologi. I
recensionerna kommer sa till sist t.o.m. en recension av en bok om afri-
kanska kyrkoféader, datida och nutidal!

Forhoppningsvis kan 2022 tillata fler fysiska méten. Redan inplane-
rade dr den Patristiska dagen i Lund den 26 april ("From Constantine to
Putin?”), det elfte Nordiska patristikermotet i Aarhus den 24-26 augusti
("Exegesis in Early and Late Antiquity”), och det internationella sym-
posiet “Wisdom on the Move” i Lund den 23 september, under vilket
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Samuel Rubenson och hans garning kommer att hedras i samband med
hans pensionering. Flera internationella och nationella forskare kommer
till dessa traffar, sa ocksa kanske du?

Thomas Arentzen
& Andreas Westergren
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Collegium Patristicum Lundense

Collegium Patristicum Lundense har under 2021 anordnat en patristisk
dag, som dgde rum den 14 april och hade temat "Poetic Faith — The To-
wer of Babel in Jewish and Christian Hymns” (se vidare under “Konfe-
renser och seminarier”). Kollegiets arsmote holls den 26 maj. Vid detta
valdes foljande personer till styrelseledaméter: Samuel Rubenson (om-
val), Britt Dahlman (omval) Katarina Palsson (omval), Andreas Wester-
gren (omval), Thomas Arentzen (omval), Simon Pedersen Schmidt
(omval), Karin Zetterholm (omval) och Maria Sturesson (omval). Styrel-
sen har under aret haft fyra protokollférda moten (29/4, 26/5, 26/8 och
18/11); darutover har redaktionsutskottet och symposieutskottet var for
sig handlagt sina respektive drenden.

Katarina Pdlsson

Newmaninstitutets hogre seminarium for senantikens och bysan-
tinska tidens kulturhistoria — The Newman Institute Research Se-
minar in Late Ancient and Byzantine Cultures

Patristikseminariet pd Newmaninstitutet i Uppsala beslutade somma-
ren 2021 att byta namn till Newmaninstitutets hogre seminarium for senan-
tikens och bysantinska tidens kulturhistoria. Syftet med namnbytet ar att
betona bredden i tidsperioden, som stricker sig langre an till enbart den
klassiska patristiken samt att 4ven inkludera andra texter och foremal
frén antikens och medeltidens kultur. Tillsammans med patristiksemi-
nariet i Lund, och som komplement till dess arbete, kan Newmaninsti-
tutets hogre seminarium fungera som en plats dar ny forskning kan
diskuteras i en stimulerande milj6. P4 grund av pandemin har semina-
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rieverksamheten gt rum pa Zoom under HT 2021, och kommer for-
modligen att gora det aven delvis under VT 2022. Det har gett oss moj-
lighet att inbjuda utldndska foreldsare.

Programmet under VT 2021 har omfattat sex tillfdllen med patrist-
iska @&mnen: Ambrosius, Origenes och Yared (Daniel Wihlborg, Carl Jo-
han Berglund, Ezra Gebremedhin), bysantinska &mnen: ikonoklasm och
hagiografi (Philipp Niewohner och Christian Hegel), och ett om Josef-
figuren i en komparativ studie mellan kristendom och islam (Charbel
Rizk).

Programmet under HT 2021 har omfattat sex tillfallen med fokus pa
helgon som Eupraxia och Thekla och deras reception (Manu Radha-
krishnan och Angel Narro), kristna attityder i Bysans med exempel fran
Johannes Moschus Pratum spirituale och Evergetis-rorelsen i 1000-talets
Kostantinopel (Francesco Monticini och James Cogbill), kristen-judisk
dialog i senantiken (Caroline Macé) och konst i form av avbildningar av
Sareptas dnka fran Dura Europos till medeltidens Balkan (Andrei
Dumitrescu och Barbara Crostini).

I 6vrigt har vi fortsatt samarbetet med NT/GT-seminariet i teologi
vid Uppsala universitet. Under varen 2021 hade vi ett gemensamt bok-
slapp av Receptions of the Bible in Byzantium: Texts, Manuscripts, and Their
Readers, som redigerats av Reinhart Ceulemans och Barbara Crostini i
Studia Byzantina Upsaliensia 20 (Uppsala: Acta Universitatis Upsalien-
sis, 2021). Under hosten hade vi ett gemensamt seminarium dar Ivan
Miroshnikov presenterade en koptisk version av Forsta Korinthierbre-
vet. Tillsammans erbjuder vi en dynamisk forskningsmiljé som ger maj-
lighet att ventilera och forbattra texter i syfte att publicera dem, eller att
skapa idéer fOr ytterligare samarbete.

Nedan f6ljer en kort beskrivning av det nya seminariet pa engelska:

The Newman Seminar in Late Ancient and Byzantine Cultures aims
to create a forum for open discussion about Christian history and cul-
tures by providing an opportunity for informal peer review of articles
in preparation, book and thesis chapters, project proposals and confe-
rence papers on any topic pertaining to this field, broadly defined. Ex-
pertise of core members includes Greek and Latin languages, biblical
and patristic studies, ancient philosophy, early church history, art hi-
story, palaeography, and Byzantine/medieval studies. The seminar has
a collaboration with the New Testament studies research seminar at



Uppsala University and with the Lund Patristic Seminar. We also wel-
come the possibility of organizing joint conferences.

The Seminar convenes on Wednesdays 4:00-5:30 (Swedish time) via
Zoom. See detailed programme at https://newman.se/late-ancient-and-
byzantine-cultures/ To present a paper or take part in the seminar du-
ring the academic year 2021/22, please contact the chair, Dr Barbara Cro-
stini, at barbara.crostini@newman.se

Barbara Crostini

Forum for Patristik

Forum for Patristik afholder to meder om aret i henholdsvis Aarhus
(AU) og Kebenhavn (KU). I 2021 blev det forste seminar i Kebenhavn
dog afholdt alene online, hvorimod det andet mode i Aarhus blev holdt
tysisk med mulighed for deltagelse online. Seminaret i Kebenhavn blev
afholdt den 25. januar 2021 (mede 47) og havde titlen ”I Konstantins
skygge — Kirke og Imperium i oldkirken” med felgende foredrag:

“Kristendom, kirke og imperium i Athanasius og Eusebs politiske
teologi”, Annette Hjort (KU)

”Symfonien mellem imperium og kirke som tema i oldkirkens teo-
logi fra Konstantin til Justinian”, Emil Hilton Saggau (KU)

”Blev paven fort til Konstantinopel i leenker? — forholdet mellem kej-
ser og vestkirke under Justinian”, Amalie Grendal Henriksen (KU)
Alle foredragene er udgivet i omarbejdet form pa www.patristik.dk
(Emil Hilton Saggau [red.]: I Konstantins skygge. Kirke og Imperium i
oldkirken”).

Seminaret i Aarhus blev atholdt den 23. august (mede 48) med dében
som fokus. Fglgende foredrag blev afholdt:

“Daben billedlig talt — om metaforer og baptisterier”, Maria Munk-
holt Christensen (AU/Bonn)

” Af berns og speedes mund har du beredt dig lovsang. Dab af bern i
oldkirken, de tidligste vidnesbyrd”, Jakob Engberg (AU)

“Débsopleering i oldkirken. Cyril fra Jerusalem og Augustin som ek-
sempler”, Anders-Christian Jacobsen (AU)

I tilleeg er der udgivet en artikel om apokatastasis af Johannes Aakjeer
Steenbuch, ”Frelse per automatpilot? Altings genoprettelse og menne-
skets frihed” i Patristik 23 (2021). Holger Villadsen har opdateret den
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bibliografiske oversigt over patristisk litteratur i Norden, der er udgivet
pa https://www.patristik.dk i form af “Bibliographia Patristica Nordica
1508-2016". Bind I: Systematisk afdeling: BPN-I. og Bind II: Alfabetisk
afdeling: BPN-II (se nedenfor).

Programmet for neeste seminar i Kebenhavn om Traeer, pelikaner 0g
drager — naturopfattelse i Oldkirken (mode 49) den 31. januar 2022 er til-
geengeligt p4 www.patristik.dk.

Emil Hilton Saggau

Societas Patristica Fennica (SPF)

Patristiska Sallskapet i Finland (Societas Patristica Fennica) fyllde 10 ar i
december 2021. Under dessa ar har verksamheten vuxit och etablerats.
Séllskapet dr ett av de vetenskapliga teologiska samfunden i Finland
och medlem i Vetenskapliga samfundens delegation. Samfundet ordnar
arligen minst ett symposium och dartill olika foreldsningstillfallen. Un-
der det gdngna aret har dessa dgt rum via Zoom: Symposium Patristicum
Fennicum med temat ”Jerusalem” den 27 maj och 10-ars-symposiet den
9 december. Pa tiodrsfesten presenterade FD Damaskinos av Xenofontos
sin nya Oversittning av Romanos Melodos hymner och sallskapet fick
en ny hedersmedlem, professor Gunnar af Hallstrom. Nasta patristiska
dag ordnas i maj 2022 med temat ”Gud och naturen”.

Séllskapet har under det gdngna aret gett ut fyra volymer i serien
Studia Patristica Fennica. Forutom Oversdttningen av Romanos Melodos
(Kontakkeja, SPF 15) har dven foljande volumer publicerats: en finsk
oversattning av Egerias Itinerarium (Egeria: Matka Pyhdlle maalle, med
forklaringar och kommentar av Anni Maria Laato, SPF 12), artikelsam-
lingen Jumalan kaltaisuuteen ("Till Guds likhet”, red. Serafim Seppald,
SPF 14) och monografin Nooa juutalaisessa tulkintatraditiossa ja sen
vaikutus varhaiseen kristilliseen tulkintaan ("Noa i judisk tolkningstradit-
ion och dess inverkan pa tidigkristen tolkningstradition”, Antti Laato
SPF 13). Flera 6versattningar till finska samt minst en artikelsamling
vantas utkomma under 2022.

Mera information om Societas Patristica Fennica och dess verksamhet
hittas pa hemsidan: www.suomenpatristinenseura.fi/pa-svenska/, pa
twitter: Suomen patristinen seura @patristiikka, och pd Facebook:
www.facebook.com/SocietasPatristicaFennica

Anni Maria Laato



Nordic Network for Jewish Studies

Den 13-14/9 2021 organiserade judaistiken vid Lunds universitet till-
sammans med Stockholms universitet och University of Southampton
(via Zoom) ett symposium med titeln ”Apocalyptic as a Literary
Phenomenon in Judaism, Christianity, and Islam” (se vidare under
”konferenser och seminarier”).

Den 14/10 2021 dgde The Second Nordic Postgraduate Forum in
Jewish Studies rum (via Zoom), denna gang i samarbete med univers-
itetet i Tiibingen. Doktorander i Nya testamentet, tidig kristendom och
judaistik fran Lund, Uppsala och Tiibingen presenterade sina projekt
och fick feedback fran larare och forskare fran Lunds och Tiibingens
universitet. En mycket uppskattad keynote forelasning med titeln
“How much Christianity did the Babylonian Rabbis Know: Rabbinic Re-
sponses to Christian Biblical Exegesis” holls av Michal Bar-Asher Siegal,
professor vid The Ben-Gurion University of the Negev, Israel.

Karin Zetterholm

Center for Studiet af Antikken og Kristendommen (C-SAC), Aar-
hus Universitet

During 2021 the following seminars and conference were held:

Eva Elisabeth Houth Vrangbeek (AU), “Augustine and the Will in De
civitate Dei” (February 10)

Miriam DeCock (AU), “Origen as Exegetical-Pastoral Author in the
Lineage of Paul” (April 14)

“Popular Receptions of Classical Antiquity,” international confer-
ence at Aarhus Institute of Advanced Studies (September 2-3) orga-
nized in collaboration with the research programmes Classical Anti-
quity and its Heritage, History and Theology. The conference was hy-
brid. The proceedings are edited by Christian Thrue Djurslev, Jens
Krasilnikoff & Vinnie Norskov and are due to appear in the series Aar-
hus Studies in Mediterranean Antiquity (Aarhus University Press).

The annual Goéttingen—Aarhus seminar on the Early Christianity was
held at Sandbjerg (October 11-13). The theme of the seminar was “Trans-
fer and Reception.” As reported by Margrethe Kamille Birkler, the fol-
lowing papers were given:

Anders-Christian Jacobsen and Morten Kock Meller: “Reception: An
Introduction and an example.”
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Carmen Cvetkovi¢: “’Diversi sed non adversi’: Bernard of Clairvaux,
William of St Thierry and Peter Abelard on how to read Christian tex-
tual authorities.”

Lina Hantel: “Peter Chrysologus. Sermons on the Creed.”

Nicolas Anders: “Copy and paste of the past? Caesarius of Arles and
his reception of the Patres.”

Eva Elisabeth Houth Vrangbeek: “Text mining Augustine.”

Christian Thrue Djurslev: “How to steal history: Theophilus of Anti-
och on past and present in Ad Autolycum 3.27-29”

Furthermore, there was an outing to the churches of Sottrup and
Broager and a round of inviting and informing the participants of com-
ing seminars and conferences in Aarhus and in Géttingen.

Lavinia Cerioni (AU), “The Samaritan Woman: the Theological Sign-
ificance of the Feminine in Origen of Alexandria” (November 10)

Florian Woller (KU), “Antioch inside out: Libanius and Chrysostom
on ‘peasants’ moving through the city,” in collaboration with the re-
search programme Classical Antiquity and its Heritage (December 8)

For more information, contact Jakob Engberg, je@cas.au.dk

Jakob Engberg

Den Kristne Orient, Aarhus Universitet

Forskningsenheden Den Kristne Orient pd Aarhus Universitet har ligget
ret stille i 2021 pé grund af Covid 19-krisen. Vi havde dog dette arran-
gement onsdag 27/10: “Salomons Testamente — den aldste kristne dee-
monologi: tid, sted, milje?”, Ittai Dan Gradel og Nils Arne Pedersen.

Kildeveerdien af Salomons Testamente (TSol), den eeldste kendte
kristne deemonologi, der kun kendes i sin helhed fra sene, middelalder-
lige manuskripter, har altid veeret begraenset af stor usikkerhed om teks-
tens datering og indplacering: Romersk eller middelalderlig? En
byzantinsk kompilation af eeldre materiale? Oprindeligt en jedisk sna-
rere end en kristen tekst?

Vi mener, at arkaeologien kan bringe afgerende nyt. En hidtil overset
gruppe ringe med magiske indskrifter kan potentielt ikke blot afgere
dateringsspergsmalet, men ogsa etablere TS0l som en “zegte” oldkristen
tekst. Ringenes indskrifter er mere end tusind ar aeldre end de sldste
kendte manuskripter af TSol, men citerer tilsyneladende fra TSol — og pa
en méde, der synes at forudseette hele TSols forteelling som allerede
kendt af ringenes brugere. Vi har hidtil identificeret syv sddanne ringe,

10



alle tilsyneladende samtidige og fra arene 200250 e.Kr. Seerligt en af
dem kan, med sin fascinerende proveniens- og fundhistorie, give et
unikt indblik i tekstens brug i det romerske og tidligt byzantinske
Agypten.

Feellesarrangement med forskningsenheden Ny Testamente. Ellers
fortseetter arbejdet med bind III af veerket Biblia Manichaica.

Nils Arne Pedersen

Johannesakademin

Under 2021 har Johannesakademin hallit sju digitala 6versattningssemi-
narier i samarbete med studieférbundet Bilda. Den svenska oversitt-
ningen av kapitel 18 av den grekiska systematiska samlingen av Oken-
fadernas tankesprak har fardigstallts och publicerats med grekisk paral-
lelltext under titeln Paradiset i skriftserien Silentium Apophthegmata (se
www. silentiumskrifter.se).

Under 2022 kommer arbetet med kapitel 19 att paborjas. Som vanligt
ges den grekiska texten ut av Britt Dahlman medan dverséttningen gors
gemensamt av seminariets deltagare med utgangspunkt fran ett forbe-
redande utkast. Sdval nyborjare som vana 6verséttare ar valkomna. Un-
der varen leds seminarierna av Dahlman, FD i grekiska. Tvé digitala 16r-
dagstillfdllen ar planerade. Den som vill f4 del av férberedelsematerial
och mer information kan skriva till britt.dahlman@ctr.lu.se

Den 18-20 februari 2022 anordnar Johannesakademin tillsammans
med Ekumeniska Kommuniteten ett symposium om monastisk spiritu-
alitet: “Ensamhet & Gemenskap” pa Nya Slottet, Bjarka-Séby. Medver-
kar gor Biskop Erik Varden (OCSO, Trappistmunk och katolsk biskop
av Trondheim), Syster Elisa Zamboni (Monastero di Bose), Moder Kata-
rina (OSB, Priorinna i Heliga Hjartas kloster, Omberg), Munken Charbel
Rizk (Syrisk-ortodoxa Korsets kloster, Alberga) och Broder Filip Maria
Ekman (OP, Dominikanklostret i Lyon).

For aktuellt program och ytterligare information, se Johannesakade-
mins hemsida: www johannesakademin.ekumeniskakommuniteten.se

Britt Dahlman

11
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Masterprogrammet Religious Roots of Europe i Lund

Det ar inte alla som vet det, men de flesta kurserna inom masterpro-
grammet The Religious Roots of Europe ges ocksd som enskilda kurser.
Liksom programmet i stort ges kurserna pa distans, men har ett gemen-
samt seminarium i november eller i mars, dd man antingen méts i Lund
eller Képenhamn. Under hosten 2022 kan man vilja mellan ndgon av
oversiktskurserna The Study of Ancient Religion, med en resa till Rom,
eller The Emergence of Judaism, Christianity, and Islam, eller ndgon av text-
kurserna, som utgar fran baskunskap i antingen hebreiska, grekiska el-
ler latin. Har erbjuder Karin Zetterholm Rabbinic Texts and Theology, och
Samuel Rubenson tillsammmans med Britt Dahlman och Elisabet Go-
ransson, kanske for sista gdngen, Sayings and Stories as Educational Tools
in Early and Medieval Christianity. Alla dessa kurser, liksom masterpro-
grammet i stort, kan sokas pa antagning.se. Den som é&r intresserad av
att specialisera sig, genom att ocksd fa skriva en uppsats, ska forstés
sOka programmet.

Under det senaste aret har fem uppsatser lagts fram av studenter
som har avslutat sin masterexamen. En av uppsatserna hade en mer
traditionell patristisk inriktning, ndmligen Peter Nygrens “The Eschat-
ologically-Informed Anthropology of Diadochus of Photice and the
Formation of an Eschatological Tradition”. Tva andra utgick fran kristna
och muslimska arabiska kéllor, ndamligen Mariette Minnemann, som
diskuterade spiritualitetsbegreppet i en uppsats om synen pa akten-
skapet: “Spiritual Corporeality and al-Ghazali’s Theology of Marriage
in the Kitab adab-al-nikah: A Hermeneutical Analysis” och Yamama Day-
oub, som skrev om politiska ideal i “The Perfect King: A Study of the
Political Ideals in Yahya ibn 'Adi’s Tadhlib al-Akhlag” . Men inte alla RRE-
are skriver om senantiken, utan ndgra anvander ocksa sin utbildning f6r
att se pa hur historien anvands i nutiden, och kanske kan man inordna
bade juristen Valentin Jeutners uppsats “Sovereign Is Who Decides:
Carl Schmitt, Dietrich Bonhoeffer and Sovereign Decision-Making” och
Yoav Shpillers “Jewish Ascension to the Temple Mount: The Modern
Temple Movement and the Shift from a Centuries-old Tradition”, i den
kategorin.

Aven om utbudet av seminarier och dppna féreldsningar minskat
kraftigt som en foljd av pandemin fick vi gladjande nog lyssna till Josh-

12



ua Sabih, som dr en dansk-marockansk forskare fran Képenhamns uni-
versitet, vid det senaste kompaktseminariet i Lund. Sabih talade om
”Violence and Religion: Some Critical Reflections on Apocalyptic Ji-
had”.

Andreas Westergren

Forskningsprojekt

Auktoritet, samhiille och individuell frihet — det latinska klostervisendet och
rotterna till Europas utbildningsideal (ELAM: Early Latin Monasticism)

Riksbankens jubileumsfond har beviljat 7,8 miljoner kronor till ett nytt
forskningsprojekt vid CTR for att undersoka rotterna till det europeiska
bildningsidealet i det tidigaste latinska klostervdsendet. I centrum stér
tre tvasprakiga forfattare som spelade en avgorande roll f6r hur den ti-
diga grekiska monastiska litteraturen med sina rotter i klassisk paideia
formedlades till en latinsk kontext, ndmligen Rufinus av Aquileia, Hie-
ronymus och Johannes Cassianus. Avsikten &t att med avstamp i den
tidigare lundensiska forskningen kring det &ldsta klosterviasendet och
dess relation till dldre bildningstraditioner och med anvandning av de
digitala verktyg som utvecklats samt nya digitala metoder, undersoka
dessa forfattares texter, sdval egna som Gversattningar fran grekiska till
latin. I centrum star fragor kring férhallandet mellan auktoritet och fri-
het, liksom mellan enskilda intressen och gemenskapens behov och for-
utsdttningar. I det tredriga projektet medverkar Samuel Rubenson,
projektledare, Britt Dahlman, Elisabet Goransson, Katarina Palsson och
Henrik Rydell Johnsén.

Samuel Rubenson

“Know Yourself” from Paul to Augustine

Et internasjonalt forskningsprosjekt med basis pad MF i Oslo har arbeids-
tittelen er “’Know Yourself’ from Paul to Augustine: Exploring the Del-
phic Maxim in Christian and Non-Christian Sources from the First Cen-
turies”. Henny Solfrid Fiskd Hagg bidrar med prosjektdelen “Know
yourself in Clement of Alexandria”. I februar 2022 er det planlagt en
sluttkonferanse i Oslo.

Henny Solfrid Fiski Higg

13
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Narrative Reception of Biblical Heroes

Carl Johan Berglund, till vardags studierektor vid Enskilda Hogskolan
Stockholm, har fétt tre ars postdok-finansiering fran Polin-institutet for
att som forskardoktor vid Abo Akademi utféra projektet “Narrative Re-
ception of Biblical Heroes: Genre and Ideals in the Apocryphal Acts of
the Apostles”. Syftet ar att utveckla en forstaelse av genreanvandning i
de manga utombibliska berattelser om Jesu larjungar som tillkommer
fran 100-talet och framat, och att f6lja hur ideal for larjungaskap utveck-
las i dessa.

Carl Johan Berglund

Books Known Only by Title

The research project Books Known Only by Title: Exploring the Gendered
Structures of First Millennium Imagined Libraries was led by Professor Ma-
rianne Bjelland Kartzow, University of Oslo, and Professor Liv Inge-
borg Lied, MF Norwegian School of Theology, Religion and Society,
during 2020-2021. The project was based at the Center for Advanced
Studies in Oslo and involved numerous Norwegian and international
researchers.

For more information about the project, see https://cas.oslo.no/re-
search-groups/books-known-only-by-title-exploring-the-gendered-
structures-of-first-millennium-imagined-libraries-article3333-827 html

John Kaufman

The Early History of the Codex

The research project The Early History of the Codex: A New Methodology
and Ethics for Manuscript Studies (EthiCodex), funded by the Norwegian
Research council and led by Professor Brent Nongbri at MF Norwegian
School of Theology, Religion and Society, has commenced in the fall of
2021 and will continue for the next few years. The project is described
in the following way on its website: “In the ancient Mediterranean
world, literature had been written and copied on scrolls for centuries,
but something happened during the Roman imperial period (circa 100-
400 CE). The codex (that is, the book with pages) replaced the scroll as
the main vehicle for the transmission of literature. The development of

14



the technology of the codex marked a major change in the production
and transmission of knowledge. But when exactly did this change hap-
pen, and why? The Early History of the Codex is designed to place the
study of the development and spread of the codex on more reliable
foundations.” Issues of provenance and the ethical handling of manu-
scripts are central to the project. For more information about the project,
see https://www.mf.no/en/casr/projects/early-history-codex

John Kaufman

Deconstructing Early Christian Metanarratives

The research project Deconstructing Early Christian Metanarratives:
Fourth-Century Egyptian Christianity in the Light of Material Evidence
(DEChriM), funded by the ERC and led by Professor Victor Ghica at MF
Norwegian School of Theology, Religion and Society, has been running
since 2019 and will continue until 2024. The background of the project
is described in this way on its website: ”A massive corpus of unedited
archaeological sources collected over the last two decades from the de-
serts of Egypt ... sheds a radical new light on Christianity in Egypt.
Building on this new dataset, DEChriM reassesses phenomena and de-
velopments that are defining for Egypt’s Christianisation, such as the
chronology and dynamics of the evangelisation, the role played in this
process by imperial legislation and institutions, the balance between ru-
ral and urban Christian communities, the social and cultural profile of
the conveyors of Christianity, strategies for negotiating Chriian identity,
etc.” For more information about the project, see www.mf.no/en/casr/
dechrim and https://4care-skos.mf.no/

In 2021, the DEChriM project announced that they had uncovered
what they believe to be the remains of the world’s oldest monastery, in
the Egyptian desert. For more information about the find, see
https://gammel.mf.no/nyhet/unveiling-worlds-oldest-known-monas-
tery

John Kaufman
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Storyworlds in Transition

The research project Storyworlds in Transition: Coptic Apocrypha in Chang-
ing Contexts in the Byzantine and Early Islamic Periods (APOCRYPHA),
funded by the ERC and led by Professor Hugo Lundhaug at the Univer-
sity of Oslo, has been running since 2020 and will constitute “the first
systematic study of Coptic apocrypha covering the entire timespan of
Coptic literary production”. The project website describes the project
thus: “This project studies Coptic apocrypha as transnarrative, trans-
medial, and transauthorial products of Egyptian, especially monastic,
Christianity. The project approaches the material using theories and
methods inspired by a combination of material philology, literary and
media studies perspectives, and cognitive science. In contrast with com-
mon and traditional approaches to apocrypha, this project treats Coptic
apocrypha, without chronological boundaries, as major contributors to
dynamic and ongoing processes of world-building, extending and de-
veloping the Christian storyworld in ways that were profoundly cou-
pled with, and which had important ramifications for, the beliefs and
practices of Egyptian Christians over a thousand-year period stretching
from late antique and Byzantine times until the early Islamic period,
thus spanning the entire period of Coptic literary production.” See
www.tf.uio.no/english/research/projects/apocrypha/index.html

John Kaufman

The Lying Pen of Scribes

The research project The Lying Pen of Scribes: Manuscript Forgeries, Digital
Imaging, and Critical Provenance Research has been running since 2019 and
will continue until 2024. The project is funded by the Norwegian Re-
search council, is led by Professor Arstein Justnes, and is based at the
University of Agder, in collaberation with MF Norwegian School of
Theology, Religion and Society, NLA University College, and the Nor-
wegian University of Science and Technology. The project “represents a
new interdisciplinary and holistic approach to the Dead Sea Scrolls and
seeks to create a more comprehensive dataset.” A full presentation of
the Lying Pen project can be found at lyingpen.uia.no/.

John Kaufman
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Origenes og kon

Italienske Lavinia Ceroni er 1. februar 2021 pabegyndt et postdoc-pro-
jekt ved Aarhus Universitet om Origenes og hans syn pa ken, iseer hans
brug af det feminine som en filosofisk og teologisk kategori i hans teenk-
ning. Projektet er finansieret af EU’s Marie Sklodowska-Curie forsk-
ningsfond.

Uffe Holmsgaard Eriksen

Bibliographia Patristica Nordica 1508-2016

P& det forste nordiske patristikermode, som blev holdt for 40 ar siden i
Lund i august 1981, blev det besluttet at etablere en bibliografi over nor-
disk patristik. Det var planen, at bibliografien skulle publiceres som en
bog, og der blev til formalet nedsat en redaktionsgruppe med repree-
sentanter fra Sverige (Olof Andrén og Gosta Hallonsten), Norge (Oskar
Skarsaune), Finland (Jouko Martikainen) og Danmark (Holger Villad-
sen).

Realiseringen af projektet kom til at treekke ud, og de tekniske mu-
ligheder sendrede sig, sd pa sjette nordiske patristikermede i august
2001 blev det foreslaet, at bibliografien i stedet blev tilgeengelig via in-
ternettet. En af begrundelser var, at det i den form ville veere nemmere
at gennemfore en lobende ajourfering. Siden august 2001 har bibliogra-
fien veeret tilgeengelig via den danske internetside www .patristik.dk.
Den er siden blevet ajourfert nogle gange, senest i august 2018, og den
er fortsat tilgeengelig.

Det oprindelige projekt med en publicering af bibliografien i bog-
form blev gennemfert i 2011 og 2012, hvor bibliografien blev udgivet i
to bind pa hver godt 500 sider under titlen: »Nordisk Patristisk Biblio-
grafi«. Bind I indeholdt en systematisk opdeling efter de oldkirkelige
emner og kirkefeedrene; bind II indeholdt en alfabetisk opdeling efter
de nordiske forfatteres navne. De to bind blev publiceret pa forlaget
Books on Demand og kan fortsat kebes. Den bogtrykte bibliografi findes
ogsa pa de store biblioteker i Norden og pa nogle af de sterre uden-
landske biblioteker.

12017 besluttede jeg at ophere med at registrere nye titler. Pa 10. nor-
diske patristikermode i 2018 i Lysebu dreftedes situationen, og den
almindelig opfattelse var, at der ikke leengere var brug for at fortseette
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arbejdet med en nordisk patristisk bibliografi. Som en afslutning pa pro-
jektet besluttede jeg mig for at lave en revision af den bogtrykte form fra
2011-12 og publicere den som en gratis e-bog i to bind. Det skete i 2021.
Titlen pad e-bogen blev eendret til: »Bibliographia Patristica Nordica
1508-2016«. De to bind er primeert tilgeengelige via den danske hjem-
meside patristik.dk (patristik.dk/ebog/BPN-L.pdf og patristik.dk/ebog/
BPN- ILpdf). Desuden er de tilgeengelige via det danske folkebiblioteks-
system (bibliotek.dk) og via academia.edu.

Holger Villadsen

Konferenser och seminarier

Lunds universitet, 14 april 2021
Den patristiska dagen: Poetic Faith — The Tower of Babel in Jewish and Chris-
tian Hymns

Collegium Patristicum Lundense anordnade under 2021 en Patristisk
dag, som dgde rum digitalt den 14 april. Under rubriken ”Poetic Faith —
The Tower of Babel in Jewish and Christian Hymns” talade Jeffrey
Wickes fran Notre Dame University och Ophir Miinz-Manor fran Open
University of Israel om syrisk och hebreisk poesi under senantiken. Kat-
harina Keim (Lunds universitet) och Uffe Holmsgaard Eriksen (Syd-
dansk Universitet) responderade och bidrog med diskussionskommen-
tarer.

Thomas Arentzen

Lunds universitet, 13—14 september 2021
Apocalyptic as a Literary Phenomenon in Judaism, Christianity, and Islam

Den 13-14/9 2021 organiserade judaistiken vid Lunds universitet till-
sammans med Stockholms universitet och University of Southampton
(via Zoom) ett symposium med titeln “Apocalyptic as a Literary
Phenomenon in Judaism, Christianity, and Islam.” Féljande beskrivning
stod att ldsa i programmet: “This online two-day workshop is the first
from a consortium that brings together scholars from different disci-
plines to encourage innovative discussion about the nature of apocalyp-
tic writings, interrelationships between Jewish, Christian and Islamic
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apocalyptic traditions and their contribution to Jewish—Christian-Mus-
lim relations. The focus of the first workshop is to explore apocalyptic
as a literary phenomenon up to Late Antiquity and to highlight trends
and distinctive elements within the apocalyptic literary world of Jews,
Christians, and Muslims.”

Karin Zetterholm

KU Leuven, 5-6 oktober 2021
Jews and Christians in the Second Century

Ett flertal nordiska forskare deltog vid Joseph Verheydens tvadagars-
konferens om relationen mellan judar och kristna under 100-talet, dar-
ibland James A. Kelhoffer, som holl ett paper om svarigheterna att defi-
niera ortodoxi och heresi i Andra Klemensbrevet.

Carl Johan Berglund

Newmaninstitutet, Uppsala, 21-22 oktober 2021
Why We Sing: Music, Word, and Liturgy in Early Christianity

Med anledning av Anders Ekenbergs 75-arsdag bjod James A. Kelhof-
fer, Barbara Crostini och Carl Johan Berglund in till en tvadagarskonfe-
rens om samspelet mellan text, liturgi och musik i den tidiga kyrkan.
Huvudtalare var David Hellholm, Robin M. Jensen och James A. Kelhof-
fer.

Carl Johan Berglund
Abo Akademi, 20-22 mars 2022
The Book of Isaiah between Judaeo—Christian Borderlines

Antti Laato (Abo Akademi) och Tobias Nicklas (Universitit Regens-
burg) bjuder in till en tredagarskonferens i Abo om tidiga kristna och
judiska tolkningar av Jesajaboken, med ett sérskilt fokus pa hur Kon-
stantins makttilltrade paverkade ldsningarna.

Carl Johan Berglund
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MEF, Oslo, 4-6 May 2022
Tales of Discovery, Provenance and Goats Gone Missing: Dead Sea Scrolls and
the Media

As part of the Lying Pen project, a conference entitled “Tales of Discov-
ery, Provenance and Goats Gone Missing: Dead Sea Scrolls and the Me-
dia” will take place at MF in Oslo 4-6 May 2022. According to the hosts,
”This conference will broaden the discussions surrounding the media
history of the Dead Sea Scrolls, religious journalism/journalism on reli-
gion, public scholarship and media ethics — with a particular focus on
media dissemination of find- and provenance narratives, as well as re-
porting on manuscript forgeries.” For more information about the con-
ference, see www.mf.no/nyhet/call-papers-tales-discovery-provenance-
and-goats-gone-missing-dead-sea-scrolls-and-media

John Kaufman

WWU Miinster, 15-19 augusti 2022
Colloguium Origenianum Tertium Decimum

Den trettonde internationella Origeneskonferensen, ursprungligen pla-
nerad att dga rum i Chile i augusti 2021, planeras nu till Miinster i Tysk-
land 15-19 augusti 2022. Temat ar ”Origen and Philosophy: A Complex
Relation”.

Carl Johan Berglund

Aarhus Universitet, 24-26 augusti 2022
The 11th Nordic Patristic Meeting

Det elfte Nordiska Patristikermdtet kommer att d4ga rum i Arhus den
24-26 augusti 2022. Temat ar “Exegesis in Early and Late Antiquity”.
Bland inbjudna talare finns Miriam DeCock (Aarhus University), Ville
Vuolanto (Tampere University), Liv Ingeborg Lied (Norwegian School
of Theology) och Miriam L. Hjalm (Stockholm University). Féljande in-
formation ges pd hemsidan: “The interpretation of ancient texts has al-
ways been an integral part of theology. This conference aims to illustrate
the various ways in which the exegetical practices have shaped the the-
ological production of Early and Late Antiquity. Contributions could
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address, but should not be limited to, the following areas: biblical exe-
gesis, non-biblical exegesis, Trinitarian exegesis, exegesis and liturgy,
women and exegesis, exegesis and power, exegesis and emotions, exe-
gesis and creation.” For mer information, se: https://events.au.dk/nordic
patristic2022/

Britt Dahlman

Annat
Patristisk hjemmeside

Collegium Patristicum Lundense har, som tidligere annonceret, fiet en
ny hjemmeside: https://www.patristik.se. Den fungerer som en oversigt
over CPL’s aktiviteter og som en central informationskanal. For eksem-
pel er det her muligt at se en oversigt over kommende arrangementer
og seminarer. Du kan endda leese lidt om CPL’s historie. Af seerlig in-
teresse er maske www.patristik.se/resurser, hvor det er muligt at finde
en lang reekke links til bade patristiske grundtekster og til sproglige
hjeelpemidler.

Hvis man kender nogen, som er interesserede i at veere medlemmer
i CPL, s kan man bede vedkommende tilmelde sig p& siden www.
patristik.se/medlemskap. Hvis man har ideer eller forslag til hvad der
skal op p& hjemmesiden, s& kan man skrive til et medlem af styrelsen.
Kontaktoplysninger findes pa www.patristik.se/styrelse

Simon Pedersen Schmidt

Professorstiltraedelsesforeleesning

Anders-Christian Jacobsen tiltrddte som professor i dogmatik ved af-
deling for teologi pd Aarhus Universitet allerede i 2020, men pga covid-
restriktioner kunne hans tiltreedelsesforeleesning forst atholdes fredag
1. oktober 2021. Her foreleeste han om emnet ”Erotisk teologi — om for-
holdet mellem Gud og mennesker”.

Uffe Holmsgaard Eriksen
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Katarina Pilsson (katarina.palsson@ctr.lu.se)
Lunds universitet

Abstract:

This article examines the heresiological mechanisms involved in constructing
Origenism as a heresy in Late Antiquity. Attention is especially paid to the rhe-
torical role that “paganism” played in this construction. Focusing on the polem-
ics of Jerome of Stridon, I argue that Jerome created a dichotomy of pagan
learning and Christian confession, and described the Origenists as relying ex-
cessively on non-Christian authors. He also accuses the Origenists of being de-
ceitful and not professing publicly what they actually teach. In contrast to the
Origenists, he presents himself as a man of the church who confesses the plain
faith without engaging in philosophical discussions. In this way, he marks the
Origenists as deviant from true Christianity, while he himself is clearly placed
within the boundaries of orthodoxy. It is argued that this was a strategy that
Jerome applied with the purpose of defending his own ways of relating to Ori-
gen as well as to non-Christian thought, which was not so clear-cut as his rhet-
oric would indicate.
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Inledning

Fa tidigkristna teologer har haft en s varierad reception som Origenes
av Alexandria (d. 253/254). Med tva kontroverser uppkallade efter ho-
nom — den forsta och andra origenistiska kontroversen — har Origenes
arv i kyrkohistorien i mangt och mycket forknippats med ”origenism”
som heresi.! Trots detta, och tack vare sina omfattande bidrag pa exege-
tikens omrade, har han forblivit en inflytelserik rost genom de kristna
arhundradena. Dock kom hans reception att forandras drastiskt under
1900-talet: Medan tidigare forfattare ofta anvant honom utan att oppet
hanvisa till honom, blev detta arhundradet d& Origenes, sedan lange
begravd under religios polemik, ateruppstod som ett av de viktigaste
studieobjekten i modern patristik. Det fanns en 6nskan om att aterupp-
ratta den ”verklige” Origenes, som, bakom heresiologernas kritik, fram-
stod som en kyrkans man.? I modern tid har dessutom just sddana
aspekter, som i fornkyrkan anvandes for att bevisa Origenes heresi, i
stéllet visats uppskattning, kanske framfor allt hans inkluderande fréls-
ningssyn. Origenes 6de som ett missuppfattat geniien kyrka somi vissa
avseenden blev allt mer anti-intellektuell har blivit ett f{éremal inte bara

1 Den viktigaste studien av den forsta origenistiska kontroversen, som inleddes p& 390-
talet, dr Elisabeth A. Clark, The Origenist Controversy: The Cultural Construction of an Early
Christian Debate, Princeton: Princeton University Press 1992. En sammanfattning av hén-
delseforloppet ges i J.N.D. Kelly, Jerome: His Life, Writings, and Controversies, London:
Duckworth 1975, 195-209; 227-258. De laror pa grund av vilka Origenes anklagades for
heresi inkluderar vanligen 1) idén om sjilarnas preexistens, 2) idén om en andlig uppstan-
delsekropp och 3) idén om apokatastasis, alltings aterstdllelse. En mycket viktig kalla for
senare anti-origenistisk polemik var Epifanios av Salamis heresiologiska verk Panarion (se
Jon F. Dechow, Dogma and Mysticism in Early Christianity: Epiphanius of Cyprus and the Le-
gacy of Origen, Macon GA: Mercer University Press 1988). For den andra origenistiska kon-
troversen, som &dgde rum pa 500-talet, se Daniél Hombergen, The Second Origenist
Controversy: A New Perspective on Cyril of Scythoplis’” Monastic Biographies as Historical Sour-
ces, Rom: Centro Studi S. Anselmo 2001.

2 Viktiga namn i detta aterupplivande av Origenes dr Henri Crouzel (Origen, Edinburgh:
T & T Clark 1989) och Hans Urs von Balthasar (Origen, London: SPCK 1979). Serien Sources
Chrétiennes tillagnar ett stort antal volymer at Origenes verk.
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for intresse, utan ocksd, vill jag hdavda, for sympati inom nutida akade-
miska kretsar.3

Dock kommer Origenesforskning alltid att hemsodkas av frdgan: Vad
kan vi egentligen veta om Origenes? Mycket av det han skrivit finns
endast bevarat i 6versattningar, och dessutom i 6versattningar som haft
ett uttalat syfte att antingen forsvara honom eller pavisa hans heresi. Att
vi ibland finner till synes motstridiga idéer hos honom, kan delvis ha
med denna formedling att gora (dven om vi naturligtvis aldrig hos en
teolog ska forvanta oss att finna ett koherent och 6ver tid oférandrat
system av tankar). Detta innebér inte att det skulle vara en meningslos
uppgift att forsoka rekonstruera delar av Origenes tdnkande, men det
stéller krav pa en sddan undersokning: Vi maste vara medvetna om, for
det forsta, att det vi ser som utmérkande fo6r Origenes, och det vi menar
med ”origenism”, inte ar fritt frin padverkan av senantika heresiologiska
framstallningar, och, for det andra, att en kdnnedom om metoderna som
medverkade till att skapa origenismen som heresi, och Origenes som
heretiker, dr avgorande for en komplex och nyanserad rekonstruktion
av Origenes sjdlv, liksom av hans forsvarare och motstdndare. Fragan
”Vem ar Origenes?” behover forhéllas till fragan ”Vems ar Origenes?” 1
varje tid kommer institutionella och personliga intressen, tendenser och
maktutovande att bestaimma vilken kunskap om Origenes som produ-
ceras — med andra ord, vad vi kan sédga och veta om honom. I den ori-
genistiska kontroversens sammanhang konstruerades manga olika
bilder av Origenes, var och en motsvarande upphovsmannens sarskilda
motiv.* Vi ska inte utga fran att de mycket tydliga skillnader som besk-

3 Till exempel skriver Clark i borjan av The Origenist Controversy: "My approach ... is ad-
mittedly partisan. I have been concerned throughout to give a sympathetic reading to the
Origenist side of the debate.” Hon beskriver sitt tillvigagangssatt som ”an attempt to raise
up for consideration a defeated theology that for a few years stirred the Christian world
to new intellectual creativity.” (s. 10). Joseph W. Trigg konstaterar, efter en 6versikt éver
Origenes reception, att denne har ”consistently threatened those who believe that they
already have answers to all important questions.” (Origen, London: Routledge 1998, 66).
Origenes och hans efterfoljares intellektuella ppenhet star i tydlig kontrast mot Epifanios
konservatism i Dechows ovannamnda bok Dogma and Mysticism.

4 Nar Clark diskuterar forfattare som polemiserat mot Origenes, talar hon om ”versions
of Origenism” och menar att det inte fanns nagon enhetlig heresiologisk konstruktion som
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rivs mellan Origenes och ”origenisterna” & ena sidan, och den ”orto-
doxa” kyrkan & andra sidan, var s patagliga som heresiologerna ville
havda.

Hieronymus av Stridon (d. 419) hor till de forfattare som varit allra
viktigast i formedlingen av Origenes till eftervarlden, och det gor han i
tva bemarkelser: Dels representerar han sjdlv en omfattande Origenes-
reception, genom sitt flitiga anvdandande av Origenes samt Oversatt-
ningar av hans verk, dels var han en av dem som genom heresiologiska
framstallningar medverkade till att gora Origenes till heretiker. Han var
langt ifrdn ensam i detta projekt: Epifanios av Salamis (d. 403), som ini-
tierade den origenistiska kontroversen, hade tillagnat Origenes ett langt
avsnitt i sitt heresiologiska verk Panarion> och han var, i sin tur, bero-
ende av den tidigare forfattaren Methodios av Olympus.é Theofilos av
Alexandria hade likasa en roll i f{érdémandet av origenistiska idéer.” For
Hieronymus del handlade hans inblandning i kontroversen till stor del
om att, i motsats till vad ménga hdvdade, bevisa att han inte sjilv var
nagon origenist. I och med att han i sin tidigare karriér varit mycket be-
roende av Origenes, framfor allt i sina exegetiska arbeten, kom hans po-
sition som motstandare till origenismen under kontroversen att
ifrdgasattas.

Det ska ocksd goras klart att det inte bara var heresiologerna som
konstruerade bilder av Origenes: Det gjorde ocksé en forsvarare som
Rufinus av Aquileia (d. ca. 410). Den forsta origenistiska kontroversens
andra fas, i vilken huvudpersonerna var Hieronymus och Rufinus, badda
flitiga Oversattare och formedlare av Origenes, kretsade kring fragor om

alla kritiker stod bakom, utan de lade vikt vid olika aspekter (Origenist Controversy, 85—
158). Jfr. s. 6: ”I was indeed tempted to title the book Origenisms in order to convey that
there is neither a stable personal identity that can be definitively labeled Origen nor a
uniform set of doctrines that can be called Origenism”.

5 Epifanios, Panarion, i: Karl Holl (red.), Griechische Christliche Schriftsteller 31, Leipzig 1922,
403-524.

6 Ett 1angt avsnitt om origenismen i Panarion bestér i utdrag fran Methodios verk Om upp-
stindelsen, troligtvis forfattat vid 300-talets borjan.

7 Se Clark, Origenist Controversy, 105-121, och Krastu Banev, Theophilus of Alexandria and
the First Origenist Controversy: Rhetoric and Power, Oxford: Oxford University Press 2015.
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tolkningsforetrade: Vem hade ratt forutsattningar for att formedla Ori-
genes till kristna ldsare, och vilka former skulle en sadan formedling
anta?8

Jag vill med denna text bidra med en inblick i den historiska kon-
struktionen av Origenes och origenism genom att underséka hur en se-
nantik diskurs om forhallandet mellan icke-kristen litteratur och
kristendom anvindes av Hieronymus i skapandet av den bild av Orig-
enes vi finner i hans anti-origenistiska polemik. Centralt i detta dr Hie-
ronymus hdvdande att origenismen star for en illegitim symbios av
kristet och icke-kristet, med idéer och argument som ytterst harror ”fran
en hednisk killa” (de gentilium fonte).? Innan jag paborjar analysen av
Hieronymus egna strategier, ska jag ge en inblick i de funktioner som
det “icke-kristna” kunde anta i senantika konstruktioner av ortodoxi
och heresi.

Heresin och det icke-kristna: Retoriska strategier

Liksom andra heresier, skapades ”origenismen” som heresi till stor del
genom att den beskrevs innehdlla en rad falska liror. Dock fanns det
andra, icke-doktrindra aspekter som ocksa var mycket viktiga i den ti-
digkristna stereotypiseringen av heretiker. Det kunde till exempel
handla om en persons eller grupps karaktarsdrag, praktiker, och dven
vilka kéllor de anvande sig av ndr de formulerade sina (irr)ldror.'0 Ori-
genisterna utgjorde inget undantag: Forutom att de beskylldes for en
rad oortodoxa idéer, forsokte heresiskapare som Epifanios och Hiero-
nymus ocksa att misskreditera dem genom att tillskriva sadana idéer ett
specifikt, icke-kristet ursprung. Likasa kunde egenskaper som intellektu-
alism, vilja till spekulation och debatt, och, kopplat till detta, hogmod

8 Rufinus pdborjade i slutet av 390-talet ett projekt som syftade till att rentva Origenes fran
anklagelser om heresi; ett projekt som framst tog formen av dversattningar i vilka allt “he-
retiskt” togs bort fran Origenes texter, med motivationen att sidant maste hérrdra fran
heretiska skribenter som forvrangt betydelsen. Clark, Origenist Controversy, 159-193.

9 Contra lohannem 32 (J.-L. Feiertag (ved.), Corpus Christianorum Series Latina 79A, Turnhout
1999).

10 Se till exempel Virginia Burrus, The Making of a Heretic: Gender, Authority, and the Priscil-
lianist Controversy, (Berkeley & Los Angeles: University of California Press 1995); Thomas
J. Whitley, ”Poison in the ‘Panarion’: Beasts, Heretics, and Sexual Deviants”, Vigiliae Chris-
tianae 70 (2016), 237-258.
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och blasfemi anvéndas i beskrivningar av sdval Origenes sjdlv som hans
sympatisorer i kontroversen. Sddana beskrivningar hade funktionen att
framstélla origenisterna som avvikande frdn den sanna kristendomen
och retoriskt placera dem utanfor ortodoxin.! Det dr sddana icke-dokt-
rindra aspekter i Hieronymus anti-origenistiska heresiologi som jag
kommer att fokusera pa i den har texten.

Att associera heretiker med icke-kristet tdinkande var en vélbeprovad
heresiologisk metod, som man kan finna redan hos Irenaeus och Tertul-
lianus. Den byggde pa idén att den ortodoxa kristna tron hade funnits
sedan kyrkans forsta borjan, och att heresierna utgjorde nya tankar som
tillkommit efterhand och befldackat den ursprungliga, rena kyrkan. Me-
dan det har hdvdats att kristna forfattare retoriskt behandlade heretiker,
judar och hedningar pa liknande satt och att de tillsammans kunde an-
ses utgora kyrkans fiender,'2 vill jag hdvda att man som regel upprattholl
skillnaderna mellan dessa objekt for polemik, vilket man hade goda skal
att gora: P4 detta satt kunde polemiken mot en grupp ha funktionen av
att forstarka polemiken mot en annan. Savil judendom som “heden-
dom” fungerade som de falska religioner mot vilka kristendomens san-
ning definierades,'s vilket ocksa tjanade syftet att skilja mellan ortodox
och heretisk kristendom: Har handlade det om att visa att heretikerna,
snarare dn att vara helt och héllet kristna, hade forvrangt det kristna
budskapet genom att blanda upp det med en annan religion. P4 det har

11 Betydelsen av teorier om avvikelse (eng. deviance) i tidigkristna studier diskuteras i Outi
Lehtipuu, Debates over the Resurrection of the Dead: Constructing Early Christian Identity, Ox-
ford: Oxford University Press 2015, 67-108. En viktig auktoritet inom denna teoribildning
ar Howard S. Becker, med verket Outsiders: Studies in the Sociology of Deviance, New York:
The Free Press of Glencoe 1963.

12 Averil Cameron, “Jews and Heretics — A Category error?”, i: Adam H. Becker & Annette
Yoshiko Reed (red.) The Ways that Never Parted: Jews and Christians in Late Antiquity and the
Early Middle Ages, Minneapolis: Fortress Press 2007, 345-360.

13 Ett huvudargument i Daniel Boyarins bok Border Lines: The Partition of Judaeo-Christianity
(Philadelphia: University of Pennsylvania Press, 2004) &r att kristna heresiologer konstru-
erade judendomen som en religion — ndrmare bestdmt, som en falsk religion — i syfte att
definiera kristendomen som dess sanna motsats och beskriva inom-kristna motstandare
som judaiserande heretiker.
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sattet blev hedendom, liksom judendom, ett viktigt verktyg i att defi-
niera vissa kristna som avvikande, genom att retoriskt placera dem ut-
anfor den egna gruppen pa grund av deras alltfor starka koppling till
den icke-kristna varlden. Genom att retoriskt dra tydliga granser mellan
en grupp och en annan, 6verskyldes en i sjédlva verket komplex situat-
ion.1>

Aven om associationen mellan heretiker och “hedniska” ténkare inte
var ny vid tiden for den origenistiska kontroversen, dr det ett faktum att
denna kontrovers dgde rum i ett sammanhang dar kristendomens relat-
ion till icke-kristen litteratur var en brannande fraga. Vi befinner oss i
en tid d& kristianiseringsprocessen pagar och granserna mellan den
kristna religionen och det romerska samhallet borjar suddas ut. Fragor
uppstar om vad, i den icke-kristna kulturen, som bor ses som forbjudet,
och vad som ar legitimt att anvianda sig av.'¢ Bland kristna forfattare
syns ett retoriskt bruk som syftar till att skilja den enkla kristna tron fran
filosofins forvirrande diskussioner. Richard Lim har talat om detta som
uppfattningen av “apophatic simplicity as a paradigmatic virtue”.1” Vad
som efterstravades, enligt detta ideal, var konsensus — och denna skulle
uppnas genom bekdnnelse av den enda sanningen, snarare dn genom

141 den mén jag i den hir artikeln anvinder begreppen “hedniskt” och “hedendom” ar
det i betydelsen av en kristen retorisk konstruktion. Mary Beard, John North & Simon
Price, Religions of Rome. Vol. 1: A History, Cambridge: Cambridge University Press 1998,
skriver (s. 176): "Roman paganism is especially difficult to deal with because anyway it
did not exist”. Jfr. Robert A. Markus, The End of Ancient Christianity, Cambridge: Cam-
bridge University Press 1990, 28. Maijastina Kahlos argumenterar for att hedendom var
ett relationellt begrepp som spelade en viktig roll i tidigkristet identitetsskapande; se hen-
nes Debate and Dialogue: Christian and Pagan Cultures c. 360430, Aldershot: Ashgate 2007,
1-112 och Religious Dissent in Late Antiquity, 350—450, New York: Oxford University Press
2020, 85-104.

15 Kahlos, Religious Dissent, 85-91; Judith M. Lieu, Christian Identity in the Jewish and Greaco-
Roman World, Oxford: Oxford University Press 2004, 98-146.

16 Robert A. Markus har anvint kategorin ”sekulédrt” for att beteckna sédant i den icke-
kristna litteraturen som kristna forfattare f6rholl sig neutralt till, i beméarkelsen att det sak-
nade religids innebdrd, medan “heligt” och ”profant” betecknar det som ar kristet respek-
tive det som é&r forbjudet att blanda med kristendom: Markus, The End of Ancient
Christianity, se sarskilt 13-16.

17 Richard Lim, Public Disputation, Power, and Social Order in Late Antiquity, Berkeley: Uni-
versity of California Press 1994, 20.
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diskussion och debatt. P4 detta satt sattes trons enkelhet i motsatsfor-
hallande till rationellt tdinkande.!® Daniel Boyarin har menat att skapan-
det av “a bounded, concerted orthodox 'religion”” implicerade ett av-
stindstagande fran fornuftsbaserad argumentation inom teologin till
forman for bekdnnelse av tron.!

Givet omstdndigheterna erbjod detta ideal ett effektivt satt for forfat-
tare att markera sin ortodoxa tillhorighet, liksom att marka andra som
avvikande. Exempel pa sddan retorik syns i kyrkohistoriska verk, sa
som Rufinus av Aquileias Kyrkohistoria,® liksom i den asketiska littera-
turen, s som Athanasios (d. 373) Antonios liv, dar den helige eremiten,
ortodox i sin tro, beskrivs som olard nar det galler varldslig kunskap.
Basileios av Caesarea (d. 379) beskriver den ideala asketen som tystlaten
och obenégen att diskutera.?! P4 heresiologins omréde ondgor sig Epi-
fanios over dem som introducerat hedniska idéer i den kristna laran,
och i sin Om den Heliga Anden associerar den ovannamnde Basileios tyd-
ligt sina motstandare med icke-kristen lardom och intellektualisering av
den enkla tron.?? Simplicitas (d.v.s. enkelhet) satts i motsattning till dia-
lectica (d.v.s. dialektik; logiskt resonemang).2* En sddan distinktion hade
retorisk kraft i texter som, pd ett eller annat satt, syftade till att skilja
dem som var innanfor frdn dem som var utanfor — de verkliga kristna och
de som bara kallade sig det. Det blev darmed ett viktigt verktyg i de
identitets- och auktoritetsstrider som utmarkte denna tid.

Medan retoriken var definitiv i sina formuleringar, var verkligheten,
som alltid, desto mer komplex. Kate Cooper har skrivit:

... the question “Should Christians read pagan literature?” was
highly artificial... The more appropriate question would have

18 Lim, Public Disputation, 192.

19 Boyarin, Border Lines, 168, 194.

20T detta verk ger Rufinus till exempel en redogorelse fran konciliet i Nicaea dér de ari-
anska — det vill sdga, heretiska — biskoparna beskrivs som véalutbildade med formagan att
debattera offentligt. Dock &dr de ofé6rmdgna att besegra en hednisk debattdr, som i stallet
omvands av en oldard bekannare. Se Francoise Thelamon, Paiens et Chrétiens au IVe Siecle:
L’Apport de I'Histoire Ecclésiastique de Rufin d’Aquilée, Paris: Etudes Augustiniennes 1981.
21 Lim, Public Disputation, 144, n. 90, med hénvisning till Basileios Brev 42.

22 Traité du Saint-Esprit, i: Benoit Pruche (red.), Sources Chrétiennes 17, Paris 1947. Se t.ex
kap. 2,3, 6,17.

23 Thelamon, Paiens et Chrétiens, 430437 (om Rufinus).
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been, “Are there circumstances under which it is to Christians’
advantage to claim not to be reading pagan literature (even if they
are)?”

Cooper papekar att personer med olika asiktstillhorighet kunde an-
vanda icke-kristen litteratur, samtidigt som de klandrade sina motstan-
dare for det samma.?> Nar det giller Hieronymus, utmarks hans
forhallande till icke-kristen litteratur av ambivalens. Detta kommer kan-
ske till sitt tydligaste uttryck i hans beskrivning, i Brev 22, av en drom
han haft: Stélld infér Domaren blev han tillfrdgad om sin identitet, och
svarade att han var kristen. Herren papekade da f6r honom att det var
han inte alls — han var en larjunge till Cicero, inte Kristus. Hieronymus
lovade att aldrig mer dga eller ldsa varldslig litteratur.26

Inte bara Hieronymus identitet som kristen forfattare, utan aven som
asket var hotad av hans anvandning av icke-kristen litteratur. Nog skulle
en asket lamna allt som horde till den hér varlden bakom sig? Vi har
redan namnt Antonios liv som exempel pa litteratur som foresprékade
enkelhet, 6dmjukhet och andlig insikt (snarare an vérldslig kunskap)
som asketiska ideal. Inte heller 6verensstimde Hieronymus karaktar
sarskilt val med Basileios asketiska ideal av tystldtenhet och ovilja till
debatt. Liksom Hieronymus hade ett behov av att forsvara sig mot an-
klagelser om origenism, behdvde han forsvara sitt forhallande till icke-
kristen litteratur.

Jag kommer att argumentera for att Hieronymus drog nytta av sin
tids antisekuldra retorik i sitt skapande av origenismen, samtidigt som
detta heresiskapande innebar ett forsvar bdde av hans anvandning av
Origenes och hans anviandning av icke-kristna tankare. Det material
som ligger till grund f6r undersokningen bestar av anti-origenistisk po-
lemik forfattad av Hieronymus under sent 390-tal och 400-talets borjan,

24 Kate Cooper, The Virgin and the Bride: Idealized Womanhood in Late Antiquity, Cambridge
MA: Harvard University Press 1996, 89.

25 Cooper, The Virgin and the Bride, 88-91.

26 Hieronymus, Epistula 22.30, i: Isidorus Hilberg (red.), Corpus Scriptorum Ecclesiasticorum
Latinorum 55, Wien 1912.
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framfor allt hans verk Mot Johannes av Jerusalem (397)27 och hans Brev 84
(400).28

Hieronymus och skapandet av origenismen

Skillnaden mellan exegetik och teologi

Forsta gangen som Hieronymus tydligt riktar sig mot Origenes ar i ett
brev skrivet ar 396 till Vigilantius, en prast fran Gallien som tidigare be-
sokt Hieronymus i Betlehem och vid sin aterkomst till vést borjat sprida
rykten om att Hieronymus hyste origenistiska uppfattningar. I detta
brev skriver Hieronymus: “Visst var Origenes heretiker. Vad har det
med mig att gora, som inte fornekar att han i ménga avseenden var he-
retisk” .2 Det ar tydligt att det ar yttre faktorer, namligen anklagelser om
”origenism”, som far honom att vianda sig mot Origenes, snarare an ett
eget initiativ. Det ar viktigt att komma ihdg just denna apologetiska
aspekt av hans polemik mot Origenes: Nar sadan uttrycktes handlade
det inte bara, eller ens framfor allt, om att framstilla Origenes som he-
retiker, utan om att framstalla sig sjalv som ortodox. I detta brev tillam-
pade han apologetiska strategier som skulle dterkomma i flera av hans
senare texter. Han papekar att ratt sétt att forhalla sig till Origenes &r att

271 detta verk kritiserar Hieronymus ett apologetiskt brev som Johannes skrivit, i vilket
han férklarat sin tro. Hieronymus menar att Johannes har misslyckats med att bevisa att
hans ldra inte dr heretisk, framfér allt med avseende pa fragan om uppstandelsen. Se
Clark, Origenist Controversy, 132-137; Kelly, Jerome, 207.

28 Detta brev var ett svar till de romerska vdnnerna Pammachius och Oceanus som hade
skrivit till Hieronymus (Brev 83) till f6ljd av Rufinus dversattning av Origenes kontrover-
siella verk Peri Archon. I forordet hade Rufinus insinuerat att i sin 6versdttning av Origenes
fortsatte han ett projekt som Hieronymus redan hade pabdrjat, vilket forstas innebar ett
ifragasittande av Hieronymus stéllningstagande i kontroversen. De bada aristokratiska
védnnerna i Rom onskade darfor att han, for det forsta, skulle producera en bokstavlig
Oversattning av Peri Archon (vilket skulle visa hur heretiskt verket faktiskt var) och, for
det andra, tydligt férklara sin egen syn pa Origenes for att undanréja misstankar om sym-
patier gentemot denne. Hieronymus 6versatte mycket riktigt Peri Archon, och hans Brev
84 uppfyller det andra 6nskemalet. Se Clark, Origenist Controversy, 137-138; Kelly, Jerome,
237-239.

29 Ep. 61.2 (CSEL 54, 577): Origenes hereticus: quid ad me, qui illum in plerisque hereticum non
nego?
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ta vara pa det som dr gott och lamna det som &r forkastligt, det vill sdga,
det som “kyrkan inte tagit emot”.3

En viktig aspekt i denna beskrivning av sitt satt att anvianda Orige-
nes ar den atskillnad som Hieronymus gor mellan exegetik och teologi.
Denna distinktion hade han lyft fram i andra sammanhang &n anti-ori-
genistisk polemik, och framfor allt i syfte att forsvara sitt eget forfattar-
skap. Hieronymus var noga med att papeka att han sjélv var just exeget,
och inte teolog. I de apologetiska texter3! som f6ljde efter hans verk Mot
Jovinianus®> hade han forsvarat sina mer radikala uttalanden i verket ge-
nom att papeka att han endast kommenterat Skriften, och mer specifikt,
Paulus — han hade inte lagt fram nagon egen lira. Om motstdndarna
skulle klandra nagon, fick de klandra Paulus; det enda Hieronymus
gjort var ju trots allt att férklara vad Paulus hade skrivit.?* Hieronymus
beskriver sig som kommentator, inte dogmatiker.3* “En kommentators
uppgift ar inte att utlagga vad han sjdlv vill, utan att klargéra meningen
hos den forfattare som han tolkar”, forklarar han.3

30 Ibid. 61.1 (CSEL 54, 576): ... ecclesia non recipit.

31 Ep. 48, 49, skrivna till Pammachius 393/394.

32 Detta verk fran 393 riktade sig mot en munk i Rom, Jovinianus, som utmanat idén om
asketernas overhdghet i kyrkan och hidvdat att dopet gor alla kristna jamlika. Gentemot
detta hade Hieronymus forsvarat och utvecklat sin teori om en hierarki av kristna vilken
baserades pa deras asketism. Verket kritiserades da han pa vissa stéllen ansags ha uttryckt
sig i alltfor negativa termer om &dktenskapet. Det aterfinns i J. P. Migne (red.), Patrologia
Latina 23, Paris 1845, 211-338. Se Kelly, Jerome, 180-189; David G. Hunter, Marriage, Celi-
bacy, and Heresy in Ancient Christianity: The Jovinianist Controversy, Oxford: Oxford Univer-
sity Press 2007, 24-30, 230-234.

33 Ep. 49.10 (CSEL 54, 365): “Om gifta mén kéanner sig férolimpade pd grund av det som
sédgs, lat dem da rikta sin ilska mot de heliga Skrifterna och inte mot mig...”: quod si indigne
accipiunt mariti, non mihi irascantur, sed scripturis sanctis...

34 Ibid. 49.14 (CSEL 45, 371). Vi kan jamféra med hur Hieronymus, i sin kommentar till
Galaterbrevet fran 380-talet, papekar att det &r just en kommentar han skriver, och inte
nagon diskuterande text. Det han vill 4r inte att hans egna ord ska prisas, utan han vill
forklara vad nagon annan skrivit sa att detta forstas precis som det sades. Den som soker
valtalighet och filosofisk vishet kan leta efter andra bocker: Commentarii in Epistolam Pauli
Apostoli ad Galatas, i: Giacomo Raspanti (red.), Corpus Christianorum Series Latina 77A,
Turnhout 2006, III prol.

35 Ep. 49.17 (CSEL 54, 381): commentatoris officium est non, quid ipse uelit, sed, quid sentiat ille,
quem interpretatur, exponere...
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Detta var en typ av retorik som blev viktig i Hieronymus anti-ori-
genistiska polemik. I Brev 84, dar han forsvarar sitt sitt att anvanda Ori-
genes, ar hans huvudsakliga poang just skillnaden mellan exegetik och
teologi. I den mé&n han uttryckt sig positivt om Origenes, har det inte,
forklarar Hieronymus, handlat om kristna laror: Han har ”prisat kom-
mentatorn, inte teologen” .3 I ett annat brev fran denna tid uttrycker Hi-
eronymus likaledes att medan han alltid tillskrivit Origenes stort véirde
som tolkare av Skriften, har han aldrig accepterat hans laror.?”

Att Hieronymus varit djupt influerad av Origenes exegetik &r visser-
ligen sant, men den tydliga distinktion som han gor mellan Origenes
exeges och hans teologi aterfinns inte i Origenes verk. Skillnaden som
Hieronymus framstéller méste forstds som en retorisk strategi.®s For Hi-
eronymus var den viktig inte bara i forsvar av hans egna kontroversiella
idéer, utan ocksa i forsvar av hans satt att anvanda Origenes. Strategin
ar dessutom tydligt knuten till det ideal av enkelhet och motstdnd mot
intellektuella resonemang som Hieronymus ofta uttrycker, och som vi
sett var del av en samtida kristen diskurs. Den ”ortodoxa enkelheten”
far hdr inneborden av ett avstandstagande fran att formulera egna idéer
och ett 6dmjukt formedlande av Skriften och traditionen. Teologi blir,
enligt denna forstdelse, en riskfylld sysselsattning, i synnerhet for en
ifrdgasatt forfattare som Hieronymus. Med teologin lamnas den sédkra
zon som hdor till en oféranderlig skrift med en oféranderlig mening, och
ett intrdde i den icke-kristna sféren sker. Har finns risken att anvanda
manskliga formagor och varldslig kunskap i en sddan utstrackning att
den rena tron mister sin egentliga betydelse och ersitts av heresi. Som
exeget, ddremot, kunde Hieronymus, enligt sin egen definition av
denna sysselsattning, inte tillfoga ndgot nytt — icke-kristet eller heretiskt
— till de kristna texter han utlade. P4 samma sétt var Origenes exegeten —
det vill sdga, han som enbart utlade Skriften — inte bara harmlds utan
aven anvandbar, medan Origenes teologen presenterades som heretiker.

36 Ep. 84.2 (CSEL 55, 122): laudaui interpretem, non dogmatisten.

37 Ep. 82.7 (CSEL 55, 113-114).

38 Kelly, Jerome, 198 tycks acceptera Hieronymus forklaring att det var Origenes exegetik
han studerat, inte hans teologi. Jag har tidigare argumenterat for att just denna distinktion
flitigt reproducerats i modern forskning genom att Hieronymus konsekvent framstalls
som exeget och infe teolog: Katarina Palsson, Negotiating Heresy: The Reception of Origen in
Jerome’s Eschatological Thought, Miinster: Aschendorff Verlag 2021: Se t.ex. 26-28, 134, 157.
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Efter att ha attackerats av Rufinus for sitt satt att anvanda Origenes,
inte minst i sin kommentar till Efesierbrevet (skriven pa 380-talet), dis-
kuterar Hieronymus i sin Apologi mot Rufinus kommentarens funktion.
Denna bestér, hdavdar han, i att forklara och tydliggora vad en forfattare
uttryckt pa ett mindre tydligt sétt. P4 detta sitt kan den kloka ldsaren
(prudens lector) avgora vilken tolkning som framstér som mest rimlig.
Kommentatorn kan knappast hallas ansvarig for de olika tolkningar han
presenterar.® Som Catherine M. Chin visat, kom diskussionen mellan
Hieronymus och Rufinus till stor del att kretsa kring forfattarens roll:
Kunde en férmedlare hallas ansvarig for det han formedlade, d.v.s., var
han sjalv forfattare? Detta ar den héllning som Chin framst forknippar
med Hieronymus, medan Rufinus var mindre bendgen att se formedla-
ren som forfattare.4! Aven om det finns skél att tro att Hieronymus upp-
fattning om forfattarskap skilde sig fran Rufinus,*? ska skillnaderna inte
overdrivas: Vi har sett att &ven Hieronymus ibland fann det férdelaktigt
att tona ned sin roll som forfattare. Snarare an att forsoka identifiera en
bestdende uppfattning hos honom, bor vi inse att olika sammanhang
kravde olika slags retorik.

Till detta hor fragan om spanningen mellan det monastiska livet och
intellektuell sysselsattning. Som Megan Hale Williams papekat var skri-
vande vid denna tid inte ndgon sjalvklar monastisk sysselsattning — Hi-
eronymus fick forsvara sin uppfattning att studier kunde utgora en
form av manuellt arbete. Monastiskt forfattarskap kunde latt kopplas

39 Det ska papekas att vad Rufinus kritiserade inte var det faktum att Hieronymus hade
anvant Origenes, utan snarare Hieronymus forsok att hdvda att han alltid varit kritisk mot
Origenes teologi, vilket Rufinus menade att det mycket starka beroende som syns i ovan-
namnda kommentar talade emot.

40 Contra Rufinum 1 16, i: Pierre Lardet (red.), Corpus Christianorum Series Latina 79, Turn-
hout 1982, 14-15. Cf. Megan Hale Williams, The Monk and the Book: Jerome and the Making
of Christian Scholarship, Chicago: The University of Chicago Press 2006, 192, 236.

41 Catherine M. Chin, “Rufinus of Aquileia and Alexandrian Afterlives: Translation as Or-
igenism”, Journal of Early Christian Studies 18/4 (2010), 617-647: 627-628. "The Origenist
controversy thus involved the opposition of a robust notion of authorship, in which au-
thorship accrues to translators and quoters, to a valorization of transmission over author-
ship, in which the transmitter does not claim originary status.” (s. 628).

42 Chin, "Rufinus,” 622-623. ”... Jerome’s crafting of his authorial position stands in high
relief next to Rufinus’s apparent self-effacement” (623).
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till heresi.#* Williams har visat att det monastiska 6dmjukhetsidealet
spelar en viktig roll i Hieronymus framstéllning av sig sjalv som utlag-
gare.* I verket Mot Vigilantius*> beskriver han munkens sysselsattning
som att ”inte undervisa, utan sorja”.# I ett brev till Augustinus (d. 430)
fran 404 skriver han att teologiska diskussioner bor 6verlatas till bisko-
parna; som munk nojer han sig med att bekdnna det han lart av “fader-
nas” skrifter och att férklara sddant i sina kommentarer.*” Hieronymus
var val medveten om att sdval hans ortodoxi som hans auktoritet som
asketisk larare var ifrdgasatt, och att avsvéra sig intellektuell kreativitet
tycks ha varit en dterkommande forsvarsstrategi.

Skillnaden mellan ldran och filosofin

Nara forbundet med hans utmalande av Origenes teologi (snarare an
dennes exegetik) som heretisk, ar Hieronymus sammankopplande av
Origenes idéer med "hedniskt” tankande.*s I Brev 84 hivdar Hiero-
nymus att han i manga skrifter vederlagt denna “hedniska sekt” (genti-
lem sectam), det vill sdga, origenismen.* Denna strategi anvands flitigt

43 Williams, The Monk, 167-168. Williams refererar till Hieronymus forord till sin dversétt-
ning av Job fran Septuaginta (i borjan av 390-talet).

4 Williams, The Monk, 197-200.

45 Detta verk, fran 406, riktar sig till den tidigare nimnde galliske prést som anklagat Hi-
eronymus for att vara Origenessympatisor. Skriften handlar dock inte om denna fraga,
utan om asketism, relikkult och andra praktiker som utvecklats inom kyrkan och som Hi-
eronymus fOrsvarar gentemot Vigilantius kritik. Se Kelly, Jerome, 286-290.

46 Contra Vigilantium 15, i: ].P. Migne (red.), Patrologia Latina 23, 339-352, 351.

47 Ep. 112.5 (CSEL 55, 372).

48 Jag har kortfattat behandlat denna aspekt av Hieronymus anti-origenistiska polemik i
Palsson, Negotiating Heresy, 136-137, 267-268. Samma metod anvédndes i hans polemik mot
andra “heresier”: Se Benoit Jeanjean, Saint Jérome et I’Hérésie (Paris 1999), 370-374. Det har
papekats av David Wiesen att Hieronymus dgnade sig mer at att polemisera mot heretiker
an mot hedningar: “He was well aware ... that paganism was moribund, and he does not
waste too many words in trying to injure it further. So caught up was Jerome in the internal
conflicts of contemporary Christianity that he did not have much time to devote to its
relatively minor external enemies” (St. Jerome as a Satirist, Ithaca: Cornell University Press
1964, 198-199). Jag menar att detta inte betyder att hedendom inte spelade en mycket
viktig roll just i hans heresiologi: Det var inte hedendom som existerande i det romerska
sambhillet, utan hedendom som retoriskt begrepp, som var viktigt i Hieronymus polemik.
49 Ep. 84.3 (CSEL 55, 124).
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av Hieronymus, och framfor allt ar det platonismen som den origenist-
iska heresin férknippas med. Hieronymus pastar att Origenes forsokt
sammanfora kristendom och platonism, och inte minst i sitt skrivande
av Peri Archon ska han ha varit beroende av Platon.?® Han sdgs ockséa ha
forsokt harmonisera den kristna laran med Platon i den sjétte boken av
Stromata.s! Aven samtida origenister beskylls for att vara beroende av
Platons filosofi, genom Origenes formedling. I verket Mot Johannes av
Jerusalem anklagar Hieronymus biskopen for att forespraka en ldra som
ar “en blandning av hedniska fabler.” Hieronymus tar tydligt avstand
frdn denna tendens att blanda upp den rena laran med filosofi: “Det ni
beundrar s& mycket forkastade vi for lange sedan nar vi fann det hos
Platon”, skriver han.52

Det ska papekas att den huvudsakliga anklagelsen inte ar att orige-
nisterna har 6vertagit innehallet i hedniska ldror, utan framfor allt ar det
deras metoder for att bedriva teologi som Hieronymus kritiserar. Som
Hieronymus framstéller dem, accepterar de inte uppenbarelsen, s som
den givits i Skriften och i trosbekdnnelsen, utan vill nd en hogre forsta-
else av kristen sanning genom intellektuella resonemang. Denna kritik
mot origenismen var inte unik for Hieronymus, utan hade ocksa ut-
tryckts av Epifanios.5

Vad Hieronymus framstéller dr en dikotomi mellan icke-kristen lar-
dom och kristen tro. Del av denna konstruktion dr motsattningen mel-
lan tvé slag av kunskap: Den som har Gud till kélla, och den som har
manskligt fornuft till kdlla. Den forsta har uppenbarats i Skriften och
uttryckts i den kyrkliga trosbekénnelsen, medan den andra uppnas ge-
nom rationellt resonemang och argumentation. Hieronymus fornekar
inte att heretikerna besitter kunskap — det ar bara det att de besitter fel
slags kunskap. Han fornekar inte att de sdker Gud, men menar att de

50 C. Rufin. II1 40 (CCSL 79, 110-111).

51 Ep. 84.3 (CSEL 55, 124-25). En utveckling och forklaring ges i C. Rufin. 1 18 (CCSL 79,
17-18).

52 C. Ioh. 19 (CCSL 79A, 31): Hoc quod uos miramini, olim in Platone contempsimus.

53 Epifanios beskyllde Origenes for sofism och for att sétta sig 6ver den kyrkliga bekan-
nelsen av uppstandelsen: Panarion 64.11.2-3 (GCS 31, 420).
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gor det pa fel sétt.> I sin Apologi mot Rufinus fragar Hieronymus vilken
tro som Rufinus kallar sin egen: Den romerska kyrkans tro, eller den tro
han finner i Origenes skrifter. Om Origenes “blasfemi” ar hans tro, har
han visat sig vara heretiker.>> Vad som utmarker heretiker som origenis-
terna ar att de forsoker forena med kristendom vad som dr diametralt
motsatt kristendom.

Hieronymus klandrar origenisterna for att inte acceptera trosbekan-
nelsens enkla formulering om kottets uppstandelse, och for att i stéllet
vanda sig till fornuftet for att forsoka forklara uppstandelsens innebord.
Han papekar for Johannes av Jerusalem att:

Argumenten som du anvander mot kyrkan &r inte dina egna. De
kommer fran en hednisk kélla [De gentilium fonte]. Hedningarna
[ethnici] anvander de samma mot oss. Du sager att du ar kristen —
lagg da ned hedningarnas vapen [gentilium arma]. Det ar de som
borde ldra av dig att bekédnna kottets uppstandelse — inte du som
borde lara av dem att férneka den.5¢

Hieronymus hanvisar har sannolikt till den polemik som vissa icke-
kristna forfattare, sd som Celsus och Porfyrios, hade bedrivit. Enligt Hi-
eronymus beskrivning argumenterar origenisterna, tillsammans med
hedningarna, mot den sanna kristna ldran. Liksom hedningarna forlitar
sig origenisterna pa fornuftsbaserad argumentation, snarare an uppen-
barelsen. Att tala i termer av vild forstarker bilden av icke-kristet tan-
kande och ortodox kristendom som 6msesidigt uteslutande.’” Vapnen
som saval hedningar som heretiker anvander i sin strid mot den kristna

54 Denna retorik dr langt ifran begransad till hans anti-origenistiska kritik. Se Jeanjean,
Saint Jérome et I’'Hérésie, 317-321, som diskuterar hur Hieronymus heretiker, beskrivna i
olika bibelkommentarer, sdgs besitta ménsklig vishet. Pa detta sitt assimileras de med
hedningar.

55 C. Rufin. 14 (CCSL 79, 4).

56 C. Ioh. 32, (CCSL 79A, 57-58): Argumenta illa ... quibus aduersum ecclesiam uteris non sunt
tua. De gentilium fonte manarunt. Eadem nobis opponunt et ethnici. Qui christianum esse te dicis,
gentilium arma depone. Discant illi magis te resurrectionem carnis confiteri quam tu ab illis ne-
gare.

57 Jfr. ep. 84.3 (CSEL 55, 124), om Origenes: “Hans ldror &r giftiga, de dr okédnda for de
heliga Skrifterna — de till och med brukar vald mot dessa” (venenata sunt illius dogmata,
aliena a Scripturis sanctis, vim Scripturis facientia).
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sanningen &dr argument, fragor, tvivel, alla baserade pa rationellt tan-
kande.

Nar Hieronymus skapar en sddan hér dikotomi har han, férutom syf-
tet att tydligt placera Origenes och hans sympatisorer utanfér den orto-
doxa kyrkans granser, naturligtvis ocksé ett syfte att placera sig sjilv
innanfor. Mot argumentation stiller han bekinnelse. En kristen ska inte
argumentera och diskutera, utan bekédnna sin tro. Han talar om “kyr-
kans tro” som han ”0ppet tanker bekdnna” .’ Precis pa motsatt sétt be-
skrivs biskop Johannes, som blivit ombedd att bekdnna sin tro, men som
endast har en argumenterande text att komma med.> Johannes, den “ut-
maérkte debattorens”, 5 apologetiska skrift satts i kontrast till trosbekan-
nelsen.s!

Filosofernas diskussioner och argument stélls alltsa i ett motsatsfor-
hallande till apostlarnas enkla ord, och medan origenisterna associeras
med det forsta, far det andra utmarka Hieronymus ortodoxi. Den here-
tiske origenisten ar, i Hieronymus konstruktion, en som forlitar sig pa
det ménskliga fornuftet och menar att genom att anvianda detta kommer
han att nd fram till sanningen. Den ortodoxe kristne — det vill saga, Hi-
eronymus sjalv — inser att detta ar omojligt, att “Guds darskap ar visare
an manniskor”,52 och haller sig till apostlarnas enkla budskap utan att
engagera sig i fornuftsbaserad diskussion.

Hieronymus hade goda skél att portréttera sig sjdlv pa det har sattet.
Sjalvklart hade det i forsta hand att géra med hans behov av att forsvara
sig mot anklagelser om origenism och tydligt framstalla sig som en kyr-
kans man. Dock var det inte bara relationen till Origenes som skapade
osdkerhet kring renheten i Hieronymus tro — d&ven hans relation till icke-
kristen lardom behovde forklaras och forsvaras. Liksom skillnaden han
gjorde mellan sin egen ortodoxi och origenisternas heresi naturligtvis
byggde pa overdrifter, var den motséttning mellan icke-kristet och kris-
tet som han framstallde inte i 6verensstammelse med hans faktiska for-
héllningssatt till det icke-kristna. Han kunde tala mycket positivt om

58 C. Ioh. 31 (CCSL 79A, 56): fidem ecclesiae apertissime profitebor.
59 Ibid. 9 (CCSL 79A, 17).

60 Ibid. 8 (CCSL 794, 14): disputator egregie.

61 Ibid. 28 (CCSL 79A, 50).

621 Kor 1:25.

55



ARTIKLAR

icke-kristna tankare som Platon och Pythagoras.®® I Brev 70, skrivet till
oratorn Magnus i Rom, svarar Hieronymus pa Magnus fraga om varfor
han ibland ”citerar exempel fran den varldsliga litteraturen och darige-
nom beflackar kyrkans vithet med hedendomens smuts”.* Hieronymus
huvudsakliga forsvar bestér i att referera till tidigare kristna forfattare
som har gjort det samma — Origenes &dr en av dem.> Hedningarnas
bocker, menar han, ar ofta “fulla av lardom och undervisning” (erudit-
ionis doctrinaeque plenissimi sunt), och man bor inte tro att det bara ar le-
gitimt att anvdnda dem i debatt med hedningar, utan de kan ocksa
anvéndas i dialog med andra kristna,® nagot Hieronymus sjalv ocksa
gjorde.” Filosofin var en tjanarinna till kyrkan, hiavdade Hieronymus
som sd manga andra kristna tankare fore honom. Hieronymus miss-
tanker att det dr origenisten Rufinus som ligger bakom Magnus fragor,
och just relationen mellan kristendom och icke-kristen litteratur lag till
grund for en del av deras attacker mot varandra. Rufinus papekar att
Hieronymus, trots l6ftet i sin drom att inte langre anvanda icke-kristen
litteratur, anda fortsatt gora det,” och ondgor sig 6ver hur Cicero och
Vergilius fortsdtter att synas i hans verk.” Enligt Hieronymus klandrade
Rufinus honom for att skryta med sin véltalighet, och talade om honom

63 Se till exempel ep. 58.5 (CSEL 54, 533-534); C. Rufin. I1I 39 (CCSL 79, 107-110).

64 Ep. 70.2 (CSEL 54, 700): Quod autem quaeris in calce epistulae, cur in opusculis nostris saecu-
larium litterarum interdum ponamus exempla et candorem ecclesiae ethnicorum sordibus
polluamus...

65 Ibid. 70.3, 4 (CSEL 54, 703, 705-6).

66 Ibid. 70.6 (CSEL 54, 708).

67 Ett viktigt exempel &r hans ovanndmnda verk Adversus lovinianum, i vilket han refererar
till kristna sa vl som icke-kristna auktoriteter ndr han havdar det jungfruliga livets &ver-
lagsenhet &ver dktenskapet.

68 Ep. 70.2 (CSEL 54, 702); jfr. ep. 21.13 (CSEL 54, 122-24).

9 Ep. 70.6 (CSEL 54, 708).

70 C. Rufin. 130 (CCSL 79, 29-31).

71 Ibid. Andrew S. Jacobs har noterat: “The insinuation is that [Jerome] has breached the
permissible borders of Christian identity and therefore has rendered any of his knowledge
suspect, heretical, tainted” (Remains of the Jews: The Holy Land and Christian Empire in Late
Antiquity, Stanford: Stanford University Press 2004, 85).
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som “filosof, orator, grammatiker och dialektiker, som talar tre sprak:
hebreiska, grekiska och latin”.”

I sin Apologi mot Rufinus svarar Hieronymus pa forebraelsen att han
inte hallit 16ftet om att sluta anvianda icke-kristen litteratur. Han hanvi-
sar har till brevet till Magnus, men pépekar dven att i den méan han an-
vande hednisk litteratur, gjorde han det frdn minnet. Sedan skiftar han
roll till anklagare, och papekar att Rufinus sjilv uttrycker sig med val-
talighet och sdkerligen studerar Cicero i hemlighet.”

Vi sag tidigare att Hieronymus foresprakade intellektuellt arbete
som en del av det asketiska livet, inte minst genom att framhélla den
formedlande och icke-originella karaktdren hos sddan sysselsattning.
Faktum ar att varldslig bildning var en forutsattning for det monastiska
lardomsideal som han foresprdkade — har handlade det inte om den
enkla asketens heliga visdom, utan om kunskaper som mojliggjorde det
exegetiska arbetet.”

Att Hieronymus, vélutbildad som han var och med en valutbildad
lasekrets, helt skulle kunna lamna den icke-kristna litteraturen bakom
sig var naturligtvis otdankbart.”> De uppfattningar han uttryckte om
huruvida det var rétt eller fel att anvanda icke-kristen litteratur berodde
pa vilket argument han drev for tillfallet och hur han ville framstalla sig

72 C. Rufin. 111 6 (CCSL 79, 79): ... philosophus, rhetor, grammaticus, dialecticus, hebraeus, grae-
cus, latinus, trilinguis.

73 Ibid. 130 (CCSL 79, 29-31).

74 Se Williams om dubbeltydigheten i Hieronymus syn pa vérldslig bildning i férhallande
till det monastiska idealet: The Monk, 251-260. Hon lyfter fram att nar Hieronymus i ep.
57.12 (till Pammachius, 396) talar om helig enkelhet, uttrycker han att vissa personers he-
lighet ursiktar deras enkelhet — snarare &n att enkelhet i sig skulle vara ett ideal: Willams,
The Monk, 253-254. Det ska ocksa papekas att han i sin biografi 6ver eremiten Paulos fram-
stéller ett monastiskt ideal som skiljer sig fran det vi finner i Athanasios skildring av An-
tonios liv: Till skillnad fran Antonios, ar Paulos en bildad man. Se Samuel Rubenson,
”Philosophy and Simplicity. The Problem of Classical Education in Early Christian Biog-
raphy,” i: Thomas Hégg & Philip Rousseau (red.), Greek Biography and Panegyric in Late
Antiquity, Berkeley: University of California Press 2000, 110-139.

75 Om Hieronymus lasekrets och dess implikationer fér hans sétt att forhalla sig till icke-
kristen litteratur, se Williams, The Monk, 233-260.
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sjdlv och andra.”® Efter att tidigare i sin karridr ha portratterat sig som
den latinske Origenes — en lard och outtrottlig overséttare och exeget’””
— behovde han, i och med den origenistiska kontroversen, visa att det
ocksa fanns betydande skillnader mellan honom och den alexandrinske
mastaren. Det 1ag ocksa i Hieronymus intresse, anklagad som han var
for sin anvandning av Origenes s& vél som icke-kristna forfattare, att
visa att det var origenisterna, och inte han, som for det forsta anvande
Origenes pa ett oortodoxt satt, och for det andra anvande icke-kristna
tankare pé ett oortodoxt satt. Till skillnad frdn origenisterna visste Hie-
ronymus hur man skulle anvdnda saval Origenes som hedningarna pa
ett sitt sa att man fick nytta av vad de faktiskt hade att erbjuda, utan att
uppta nagot skadligt frdn dem. Hans ambivalenta relation till sdval Ori-
genes som icke-kristet tinkande projiceras pa origenisten, den heretiske
Andre. Samtidigt som origenisterna, pa grund av sin narhet till det hed-
niska, retoriskt placeras utanfor ortodoxin, placerar sig Hieronymus
tydligt inom den.

I Brev 84 berattar Hieronymus att han som ung larde sig icke-kristen
filosofi och inte visste ndgot om de kristna larorna. P4 den tiden trodde
han inte att det fanns ndgon motsattning daremellan.”s Det var just dar-
for som han accepterade Origenes. Hieronymus beskriver detta som
otrohet (inpietas) hos ndgon som dnnu inte lart fromhet (pietas).” Det ar
denna otrohet som alltsd utmarker origenisterna — Hieronymus sjalv,
dédremot, har hdjt sig over detta tillstdind. Nu vet vi forstds att Hiero-
nymus satt att anvanda Origenes, s& vl som icke-kristna tankare, inte

76 Kahlos noterar att fosrhallningsséttet till icke-kristen kultur varierade mellan kristna for-
fattare, och dven hos en och samma forfattare. Dock tillskriver hon Hieronymus en ganska
statisk attityd i detta avseende: “Not all the members of Christian communities and not
all the Christian writers were as absolute in their insistence on segregation as the severest
guardians of Christian demarcation lines, Jerome for instance, were” (Debate and Dialogue,
60). Dock har vi sett att &ven Hieronymus férhallningssétt kunde variera, och jag menar
att skélet till hans ambivalens till stor del gar att finna i hans behov av att portrattera sig
sjdlv som en ortodox asketisk larare.

77 Mark Vessey, “Jerome’s Origen: The Making of a Christian Literary Persona”, i: Eliza-
beth A. Livingstone (red.), Studia Patristica 28, Leuven: Peeters Press 1993, 135-145.

78 Ep. 84.6 (CSEL 55, 127-28): sed fac me errasse in adulescentia et philosophorum, id est gentil-
ium, studiis eruditum in principio fidei ignorasse dogmata Christiana et hoc putasse in apostolis,
quod in Pythagora et Platone et Empedocle legeram...

79 Ibid. (CSEL 55, 128).
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skiljde sig markant mellan hans tidigare och senare karridr, och vi har
darmed att gora med ett retoriskt forsok att framstalla forhallningssatt,
som egentligen utmaérktes av tvetydighet och osékerhet, som stabila och
sakra.

Skillnaden mellan dppenhet och slutenhet

Hieronymus beskyller origenisterna for esoterism, att lara ut vissa idéer
inom den egna gruppen men inte lata allménheten veta ndgot om dessa.
Till detta hor ocksa en ofta dterkommande beskyllning om tvetydighet:
Hieronymus menar att origenisterna uttrycker sig pa dunkla satt for att
folket ska tro att deras uppfattningar ar ortodoxa, samtidigt som de in-
vigda ska forstd att ndgot annat menas. Detta géller till exempel deras
syn pa uppstandelsekroppen. De sager sig tro pa kroppens uppstan-
delse, men detta sdger inte s& mycket i sig, eftersom det, som Hiero-
nymus papekar, finns sa vél andliga som jordiska kroppar. Origenister-
na forsoker forvilla de rattrogna genom att tala om kroppens uppstan-
delse i stallet for kittets.8 En (godtrogen) ortodox person kan da tro att
de med "kropp” menar “kott”, medan heretikern forstér att det egentli-
gen ar en andlig kropp som avses.’! I verket mot Johannes klandrar Hi-
eronymus biskopen for att tala om uppstandelsen pa tvetydiga satt.52
Han forsoker uttrycka sig pa satt som han vet kommer “tillfredsstalla
de okunniga” (placitura ignorantibus).8* Origenistens heresi ar nara knu-
ten till 16gnaktighet: Han latsas, han forleder, han tar till konster for att
fa enkla méanniskor att se honom som ortodox.8* Detta har att géra med
den ovanndmnda beskrivningen av origenisterna som inte-riktigt-
kristna: De utger sig for att vara kristna, men vid en narmare undersok-

80 C. Ioh. 27-31 (CCSL 79A, 48-57). I Brev 84 talar Hieronymus om origenisterna som be-
raknande i sina svar nér de blir tillfragade om sina laror om uppstandelsekroppen: ep. 84.5
(CSEL 55, 126). Se Palsson, Negotiating Heresy, 135-136, 268-269.

81 Om Hieronymus sitt att anvinda de “enkla” som kategori i sina heresiologiska texter i
allménhet, och framfor allt i sina bibelkommentarer, se Jeanjean, Saint Jérome et I’Hérésie,
323-326. Om strategin att beskriva heretiker som hycklare, se ibid. 377-381.

82 C. Ioh. 24 (CCSL 794, 39).

83 Ibid. 23 (CCSL 794, 37).

84 Ibid. 21 (CCSL 79A, 34); ibid. 24 (39); ibid. 27 (48).
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ning av vad de faktiskt lar, framgar det att sd inte ar fallet. Med tvety-
diga uttryck (ambiguas sententias) kan origenisten tillfredsstdlla s&val
sina egna som kyrkans folk.55

Origenisterna vet att om deras faktiska ldror skulle bli allmant
kénda, skulle de ses som heretiska av den kristna allmédnheten: "Du var
inte s dum att du 6ppet férsvarade en heresi som du visste skulle ogil-
las av kyrkan”, skriver Hieronymus till biskop Johannes.®¢ De ser sig
naturligtvis inte sjalva som irrlarare — snarare ser de sig, enligt Hiero-
nymus, som en intellektuell elit, med en insikt i kristen sanning som
overstiger vad enkla kristna tror pa, det vill sdga, den sanning som ut-
trycks i Skriften och traditionen.’” I bdde Mot Johannes och Brev 84 an-
vander Hieronymus orden i Galaterbrevet 4:26, om det Jerusalem som
finns i himlen, for att beskriva det origenistiska hogmodet: “Ni, Jerusa-
lems folk, h&nar till och med dnglarna” .88 Sina motstandare (bland vilka
Hieronymus naturligtvis inkluderar sig sjdlv) kallar origenisterna for
djur (iumenta, animales) som ar oformogna att ta emot det som hor till
Anden.? De enkla sdgs vara “gjorda av lera” (luteos) och “kottsliga” (car-
1eos).%0

Naér det galler for Hieronymus att ta avstand fran origenisterna, pla-
cerar han sig tydligt i denna grupp av koéttsliga och djuriska individer.
Av Brev 84 framkommer det att origenisterna papekat att Hieronymus
egentligen inte skiljer sig speciellt mycket fran dem, sympatisor till Ori-
genes som han sa lange varit. Har beskrivs det hur origenisterna ser Hi-
eronymus som invigd i deras hemliga laror (synmysten).”! Det finns
ingen anledning att betvivla att sidana pastdenden kom fran Hiero-

85 Ep. 82.5 (CSEL 55, 112). Aven Epifanios hade talat om hur Origenes lurade de ovetande;
se till exempel Pan. 64.67.1 (GCS 31, 509).

86 C. Ioh. 5 (CCSL 79A, 11): Non eras tam stultus, ut aperte defenderes haeresim, quam sciebas
ecclesiae displicere.

87 Denna strategi dr vanlig i Hieronymus heresiologi generellt. En vanlig egenskap som
tillskrivs heretikerna &r hdgmod, och ofta handlar det just om att heretikern anser sig ha
en hogre forstaelse dn andra kristna: Jeanjean, Saint Jérome et I’"Hérésie, 347-352.

88 C. loh. 19 (CCSL 79A, 31): Vos, Hierosolymitae, etiam angelos deridetis. Jfr. ep. 84.9 (CSEL
55, 131-132).

89 C. Ioh. 19 (CCSL 79A, 31); ep. 84.9 (CSEL 55, 131).

0 Ibid.

1 Ibid. 84.3 (CSEL 55, 124).
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nymus motstandare, eftersom vi vet att Rufinus forsokte visa att Hiero-
nymus okritiskt anvént sig av Origenes. Hieronymus hade helt klart ett
behov av att forstora skillnaden mellan den origenistiska heresi han
konstruerade, och den likasa konstruerade idén om kyrkans rena och
oforanderliga tro. Han menar att origenisterna undanhaller sin egent-
liga ldra fran ”oss som dnnu inte &r invigda” (nos, qui necdum initiati su-
mus), det vill sdga, han motsétter sig direkt pastdendet att han skulle ha
nagot med origenisterna att gora.?? I stallet identifierar sig Hieronymus
med de enkla kristna som origenisterna forsoker lura: Han skiljer mellan
vdr bekannelse och fiendernas, och talar om hur Johannes forsoker till-
fredsstélla bade ”oss enkla” (nos rudes; nos rusticos) och sina egna.”
Hieronymus gor dock klart att han inte sjalv later sig luras: Vi for-
star dina [Johannes] spetsfundigheter och hemligheter, som du talar om
i singkamrarna och bland de fullkomliga, och som folket, som star ut-
anfor, inte far lov att hora uttryckas offentligt” . Hieronymus presente-
rar sig sjalv som en som, till skillnad fran origenisterna, talar 6ppet och
tydligt. “Jag ska 6ppet bekdnna kyrkans lara”,% skriver han i Mot Johan-
nes, och vill dirmed markera en skillnad gentemot origenisternas esote-
rism och ambivalenta uttryck. Vad han bekanner, menar han, 4r samma
lara som de enkla kristna bekanner, och han bekanner den 6ppet.?
Aterigen ser vi polemik och apologetik féljas at: Hieronymus fram-
stéller sin egen ortodoxi i kontrast till den origenistiska heresi som han
konstruerar. Han menar sig sta pa de enkla kristnas sida, skild fran den
intellektuella elit som origenisterna utgor. Detta bidrar till det retoriska
placerandet av Hieronymus inom kyrkans grénser, och av origenisterna
- som genom logner férsoker framstalla sig som kristna men, trots allt,
inte ar det — utanfor dessa. Men inte bara det — Hieronymus framstéller
sig som en kyrkans forsvarare i kampen mot origenismen. Till skillnad

2 Ibid.

93 Ibid. 84.4 (CSEL 55, 126). Jfr. C. Ioh. 18 (CCSL 794, 30); ibid. 27 (49). Se Palsson, Negoti-
ating Heresy, 137-138.

94 C. Ioh. 27 (CCSL 79A, 49): Videte intellegere nos subtilitates uestras, et arcana, quae in cubicu-
lis et inter perfectos loquimini, et quae populus foris stans non meretur audire proferre in medium.
95 Tbid. 31 (CCSL 79A, 56): Ego libere dicam, et quamquam torqueatis ora, trahatis capillum,
applaudatis pedem, iudaeorum lapides requiratis, fidem ecclesiae apertissime profitebor.

9 Som papekats av Jeanjean, beskriver Hieronymus vir ecclesiasticus som en person som
nojer sig med den enkla sanningen: Jeanjean, Saint Jérome et I’"Hérésie, 349.

61



ARTIKLAR

frén de enkla kristna ar han formogen att avsloja origenisternas trick.
Detta dr en formaga han ofta demonstrerar, genom nara undersok-
ningar av origenisternas texter och laror. Vi finner sddana i hans bedm-
ning av Johannes apologetiska brev i Mot Johannes, liksom i Brev 84, dar
origenisternas felaktiga syn pa uppstandelsen avsldjas,” och i Brev 108,
dar en origenist under Hieronymus noggranna utfragning blir avslojad
som heretiker.? Hieronymus gor klart att han fatt nog av att behova for-
svara sin instéllning till Origenes, och tédnker gora precis vad origenis-
terna fruktar att han ska gora, namligen ”offentligt avsloja deras
hemliga laror och mysterier, och all den slughet genom vilken de forle-
der oss enkla kommer att foras fram i ljuset.”*

Vi kan notera att Hieronymus hér, i en och samma mening, presen-
terar sig som en av de enkla och som deras foérsvarare. Och har blir
kanske den ofrankomliga paradoxen i Hieronymus forhéllande till Ori-
genes, sa vdl som hans forhéllande till varldslig lardom, som mest up-
penbar: Det ar pa grund av att han, trots allt, ar invigd i de origenistiska
mysterierna, som det ar majligt for honom att avsléja dem. Likasa ar det
pa grund av att han, trots allt, tillhor sitt samhaélles intellektuella elit som
han ar kapabel att avsldja origenisterna och forsvara ortodoxin.10

Hieronymus som Origeneskannare

I brevet till Vigilantius, men ocksd i andra brev skrivna under samma
period, beskriver Hieronymus sitt sétt att undgé det som ar daligt i Ori-
genes verk som att skira bort, dndra och ignorera det.1°! Bilden som fram-
gar ar att han, i enlighet med kyrkans lira, inte bara undvikit det daliga
hos Origenes, utan dven sett till att framstalla Origenes s bra som méj-
ligt — detta bade for lasarnas skull, for att de inte ska utsattas for here-
tiska idéer, och, intressant nog, for Origenes skull. Hieronymus uttryck-
er att Origenes sjalv blivit forfarad om han vetat att origenisterna offent-

97 Ep. 84.5 (CSEL 55, 126-127).

%8 Ep. 108.23-24 (CSEL 55, 339-343).

9 Ep. 84.4 (CSEL 55, 125): faciam, quod solum cauent, ut sacra eorum atque mysteria in publicum
proferam et omnis prudentia, qua nos simplices ludunt, in propatulo sit...

100 C. Joh. 19 (CCSL 79A, 31). Se Jeanjean, Saint Jérome et I’Hérésie, 330.

101 Ep. 61.2 (CSEL 54, 577).
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liggjorde det simsta i hans verk — Hieronymus har framst Rufinus 6ver-
sattningar av Origenes i atanke. Det finns ett skél, menar han, till att
ingen latinsk forfattare, under alla &r som passerat sedan Origenes dod,
kommit pa tanken att Oversatta det kontroversiella verket Peri Archon.'0
Detta ar att gora Origenes en otjanst. Vad han sjdlv gjort, ddaremot, ar att
tillgangliggora for latinska lasare vad som faktiskt ar vardefullt hos Ori-
genes.

Skillnaden han framstaller dr den mellan en ortodox och en heretisk
reception av Origenes. Hieronymus skriver att han fortfarande skulle
berdmma Origenes, om det inte vore for att vissa beromde hans fel.1%
Problemet ar att origenisterna fornekar att Origenes uttryckte nagra he-
retiska laror 6ver huvud taget. Det dr denna snedvridna och 6verdrivna
beundran som Hieronymus séger sig attackera.'®* Bade han och mot-
stdndarna har anvant Origenes, men det &r fel att pasta, menar Hiero-
nymus, att de har gjort det pa samma satt och att han ddrmed, trots sitt
stallningstagande i kontroversen, egentligen skulle vara lika mycket ori-
genist som de &r: ”... ingen kan vara en battre kyrkoman an den som
aldrig har varit heretiker”.105

Som sa ofta i heresiologin framstéller Hieronymus sin egen position,
dven i sitt satt att anvanda Origenes, som den ortodoxa mitten mellan
tva felaktiga extremer: De som bara tror Origenes om gott och anvander
allt som han har skrivit, och de som bara tror honom om ont och inte
anvander ndgot som han har skrivit. Hieronymus fortsatte inte att an-
vanda Origenes trots sin polemik mot honom. Retoriken i sig férandra-
des: Vad han behdvde gora var att forsvara hur han anvande Origenes.
Han kunde knappast sdga att det var helt fel att anvanda honom - da
hade mycket av vad han sjdlv skrivit varit vardelost. Nu géllde det att
framstalla Origenes pa ett satt som gynnade honom sjdlv: Det géllde att
skapa hans Origenes.

Hieronymus forklarar alltsa inte bort sitt beroende av Origenes ge-
nom att pasta att han inte kanner till Origenes tillrackligt val. Tvartom
ar det pa grund av sin omfattande kunskap om Origenes som han ar

102 £y 84.7 (CSEL 55, 129-130).

103 bid. 84.7 (CSEL 55, 128).

104 [bid. 84.8-9 (CSEL 55, 130-131).

105 Ep. 82.2 (CSEL 55, 109): nemo enim magis ecclesiasticus est, quam qui numquam hereticus

fuit.
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den baste i rollen att férmedla Origenes till kyrkan. Anledningen till att
Hieronymus kan avsldja origenisterna, dr just hans kunskap om Orige-
nes: ”... tro pa en som har provat honom” skriver han, det vill saga, med
tanke pa hans goda kunskap om Origenes, kan man lita pa hans om-
dome.106

Det ar i debatten med Rufinus som det blir allra tydligast att den ori-
genistiska kontroversen, i mangt och mycket, kan karaktériseras som en
kamp om att hdvda kunskap om Origenes. Till stor del cirkulerade de-
batten kring ldsning och 6versattning. Hur skulle Origenes anvandas,
om alls? Vilka delar av hans verk skulle formedlas, om ndgra — och, i sa
fall, hur? Rufinus menade att Origenes var en ortodox tankare, och att
allt "heretiskt” man kunde finna hos honom berodde pa dndringar som
gjorts av heretiker. Som Chin visat, utgar Rufinus fran teorin att en och
samma forfattare inte kan ha varit bade ortodox och heretiker.!” Hiero-
nymus havdar det direkt motsatta: Origenes har uttryckt savél ortodoxa
som heretiska tankar, och har géller det att skilja det goda fran det onda.
Hans egen roll gentemot Rufinus blir tydlig: Medan antagonisten i vast
forsoker overskyla felen och kalla det sura for sott, och darmed vilseleda
de enkla, dr Hieronymus den som har urskillningsférméga nog att se
skillnaden och att férmedla endast det som ar sékert for ldsarna, men
utelamna det som skulle kunna skada dem. Hieronymus heresiologiska
behandling av Origenes handlade inte bara om att distansera sig fran
vissa laror; den handlade ocksd om sjélva receptionen av Origenes, och
det tydliga uppdelandet i en ortodox och heretisk sddan. I Hieronymus
polemik framstills en typ av reception som heretisk, en annan som or-
todox. I Brev 84 skriver han:

Naér ni val har tagit avstand fran dessa felaktiga pastaenden och
forvisat dem fran kyrkans tro, kan jag ldsa det som aterstar pa ett
sakert satt, och efter att forst ha tagit motgiftet, behdver jag inte
langre frukta giftet.10

106 Ep. 84.3 (CSEL 55, 124): credite experto.

107 Chin, “Rufinus,” 636-637.

108 Ep. 84.7 (CSEL 55, 129): cum hoc reieceritis et quasi censoria uirgula separaueritis a fide ec-
clesiae, tuto legam cetera nec uenena iam metuam, cum antidotum praebibero.
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Avslutning: Vems Origenes?

Tvartemot vad som ofta uttrycks, handlar ortodoxi och heresi inte bara
om larofragor. I sina projekt att utmala vissa personer och grupper som
heretiker, anvéande sig tidigkristna heresiologer dven av beskrivningar
av till exempel deras teologiska metoder och deras personliga egen-
skaper. Jag har héar velat visa att vad som utmarkte origenismen som
heresi handlade om mycket mer dn laroinnehall, s& som teorierna om
sjdlarnas preexistens, en andlig uppstandelsekropp och alltings aterstal-
lelse. Framstallningen av Origenes, och origenisterna, som en intellek-
tuell elit, beroende av filosofiska resonemang i sin kristendomstolkning,
vilken de ansag sta 6ver vad enkla kristna kunde forstd, var vasentlig i
hur de retoriskt placerades utanfdr ortodoxin. Aven om associationer
mellan hedniskt tankande och heresi knappast var nagot nytt for heres-
iologin omkring 400, befinner vi oss i en situation dar forhallandet mel-
lan kristet och icke-kristet &r ett laddat amne, och hos manga kristna
beskrivs argument och bekinnelse som motsatser. Debatt och diskussion
misstankliggors. Samtidigt handlar det inte s mycket om att férneka
nyttan med allt icke-kristet som att forsoka komma fram till i vilken mén
det kan vara anvandbart.

I'en kontext dér Origenes utpekas som heretiker, dr det inte méarkligt
att vi bland anklagelserna mot honom finner ett alltfor stort beroende
av hednisk filosofi. Hieronymus konstruktion av Origenes som hereti-
ker inkorporerar en rad egenskaper som placerar denne utanfor kyrkans
ortodoxi, i ett heretiskt ingenmansland mellan kristendom och heden-
dom. I den dikotomi som Hieronymus konstruerar satts Skriften och
trosbekédnnelsen i motsattning till vérldslig vishet, enkelhet i motsatt-
ning till véltalighet, 6ppenhet i motsattning till esoterism. Jag har argu-
menterat for att medan Hieronymus, liksom andra tdnkare vid samma
tid, framstédller en sddan motsattning mellan hedniskt tankande och
kristen bekadnnelse, ar hans verkliga forhallande till sdval Origenes som
till icke-kristna forfattare betydligt mer komplext. Vad som framgar ar
att han, anklagad for sitt beroende av s vil Origenes som hedniska for-
fattare, forsvarar sig genom att tillskriva origenisterna en overdriven
anvandning av hednisk litteratur, och ta avstand fran dessa. Hans av-
stdndstagande fran Origenes blir samtidigt ett avstandstagande fran he-
dendom. Det ar origenisterna, inte han, som anvander icke-kristna
tankare i alltfor stor utstrackning och pa fel satt.
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Andrew Jacobs foljande beskrivning av heresi och judendom i tidig-
kristen heresiologi stammer val 6verens med vad jag hér argumenterar
for med avseende pé origenism och hedendom:

Indeed, to the extent that Jewish Christians [i min ldsning ori-
genisterna] “really” existed ... their attraction to the customs or
beliefs of the Jews [hedningarna] may be no different in kind from
that of the heresiologists themselves ... The compelling allure of
Judaism [hedendomen] at once threatens and enables the articu-
lation of imperial Christianity, producing hybridized religious
identities — orthodox and heretical — in the same gesture.’®

I fallet med Hieronymus och origenism, var det inte sa att Hieronymus
forholl sig pa ett radikalt annorlunda sétt till icke-kristen litteratur, jam-
fort med vad Origenes och ”origenisterna” gjorde — men det var sa han
ville framstélla det.

For att atervanda till Kate Coopers frdga — fanns det omstandigheter
under vilka kristna hade anledning att forneka att de anvinde sig av
icke-kristen litteratur? — s& kan vi, nar det kommer till Hieronymus, kon-
statera att det i hans fall inte handlade s mycket om ett fornekande som
ett gransdragande mellan olika slags bruk. Han fornekar varken sitt an-
vandande av icke-kristen litteratur eller Origenes; vad han gor ar att for-
svara ortodoxin i detta anvandande. Aspekter av de icke-kristna
forfattarnas arbeten, liksom Origenes, kan accepteras. Det tillhor vir
ecclesiasticus att gora sddana distinktioner. Trots skapandet av dikoto-
mier, framstar ortodoxin inte som motsatsen till varken hedendom eller
heresi; snarare upptar den bada i sig. Detta sker nar Hieronymus havdar
kunskap om dem och darigenom utdvar kontroll 6ver dem. Den ori-
genistiska kontroversen var i stor utstrackning en kamp om Origenes:
Vem skulle fa bestaimma vad kunde vetas och sidgas om honom? Vad
betydde ”origenism”? Vid denna tid fanns det manga forfattare som
uppskattade Origenes, men de skulle knappast kalla sig sjalva “origen-
ister” — ndgra sddana har aldrig existerat utanfor heresiologiska verk.
Det som skilde dessa forfattare at var inte deras uppfattningar i larofra-
gor, och inte i vilken omfattning de anvande av Origenes — det var deras

109 Andrew S. Jacobs, Christ Circumcised: A Study in Early Christian History and Difference,
Philadelphia: University of Pennsylvania Press 2012, 15.
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konstruktioner av Origenes som ortodox eller som heretiker. Rufinus
och Hieronymus ar de mest sjdlvklara exemplen, eftersom de gjorde
detta i dialog med varandra. Har handlade det om att bemastra Orige-
nes, att bli den som fick definiera honom och hans verk for samtiden
och for eftervérlden.

Sékerligen har Hieronymus haft ett stort inflytande pa en viss bild
av Origenes som nedarvts genom arhundradena: Den av en lard person
vars intelligens och nyfikenhet ledde honom att sdka sig utanfor tradit-
ionens ramar. Detta har historiskt mottagits pa ett negativt sitt, men
man kan fraga sig om inte det som gjorde Origenes till heretiker drygt
hundra ar efter hans dod ligger bakom mycket av uppskattningen av
honom i modern tid. I en tid och miljo dar intellektuell 6ppenhet och
mangfald hyllas, ar det inte konstigt att Origenes uppfattas som en kon-
struktiv och innovativ tdnkare bland en samling konservativa kyrkofa-
der. Inte heller dr det markligt att Hieronymus, i tydlig motsats, upp-
fattas som en traditionalist som saknade teologisk kreativitet. Det var ju
trots allt precis sa han ville att de skulle bli uppfattade.
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Abstract:

This article is devoted to the reception of the Gospel of Mark among certain het-
erodox early Christian groups. It takes its departure in the hypothesis for-
warded by some scholars — supported by an interpretation of Irenaeus — that the
Gospel of Mark was well received among Valentinians, Basilideans and Carpoc-
rateans. This, it has been claimed, pushed the need for adding a new beginning
and end to the Gospel of Mark. The present article begins with a recapitulation
of the scholarship on the reception of the Gospel of Mark and then aims to scru-
tinize the modern interpretations of Irenaeus, which claim that particular heter-
odox groups were drawn to Mark. The article ends by looking at what can
actually be discerned from Valentinian texts as well as the scant sources of Basi-
lidean and Carpocratean theology. The conclusion presented here is that there
are some indications that Mark could have been of importance for Basilidean
followers, but nothing that would suggest that Mark retained any particular
standing among Valentinians or Carpocrateans, a notion chiefly supported by a
flawed reading of Irenaeus.
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The reception of the Gospel of Mark in the writings of early Christian
writers creates interesting problems and possibilities for a historiog-
raphy of early Christianity. The text was recognised as authoritative in
influential circles from early on, about the early 2nd century CE. On the
basis of its affiliation with the apostle Peter, it was arguably sanctioned
for wide use in the growing Christian movement, compared to other
texts which were more contested, like the Book of Revelation or the Let-
ter to the Hebrews. However, even though Mark enjoyed this ac-
ceptance, the peculiar gospel-version was simultaneously strangely
neglected.! It is the canonical Gospel which is by far the least cited by
the formative Christian theologians during the 2nd-3rd centuries CE,
such as Justin Martyr, Irenaeus of Lyon, Clement of Alexandria, and Or-
igen of Alexandria.

Scholarship on the reception on Mark pertains chiefly to proto-ortho-
doxy, patristic writers’ attitude toward the text.2 A few have, however,
commented on the reception of Mark within heterodoxy. Francis Wat-
son has spearheaded an interesting argument suggesting that Valentin-
ians were particularly drawn to Mark for the similar reasons that it was
ignored by proto-orthodox Christians: due to its poor theological finesse
and low Christology.> Michael Kok concurs with Watson, and writes
that according to Irenaeus “Valentinus, Basilides and Carpocrates were
invested in Mark” because these groups “seemed to some interpreters

1 See the chapter “Present but Absent: Mark as Amanuensis and Abbreviator” in Brenda
Deen Schildgen, Power and Prejudice: the Reception of the Gospel of Mark, Detroit: Wayne
State University Press 1999, for a helpful review of a Christian reception of the Gospel
according to Mark, over the millennia. Schildgen summarizes the text’s reception in early
Christianity with the following comment: “The virtual absence of Mark in the first centu-
ries of Christian writing demonstrates that despites the gospel’s presence in the canon, it
was not treated equally with the others, let alone with any special deference.” Schildgen,
Power and Prejudice, 41.

2 We use the term “proto-orthodoxy” to refer to the diverse ideas, practices and beliefs
attached to early Christian writers whom later, when the Church became more solidified
around the fourth century onward, were posthumously counted as belonging to ortho-
doxy, i.e. people who were of right opinion before there was a clear idea and consensus
concerning what constituted it.

3 Francis Watson, Gospel Writing: A Canonical Perspective, Grand Rapids: Eerdmans 2013,
496.
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to distance Jesus from the divinity and support a separationist Christol-
ogy where a celestial entity possessed Jesus at the baptism and vacated
the premises at the crucifixion.”*

Both Watsons and Kok’s assessments lean heavily on Irenaeus” own
account of heretical exegesis and part of the aim of this article is to scru-
tinize this hypothesis concerning the reception of Mark in the groups
Irenaeus mentions. The article is divided into three parts. After an initial
overview of the general reception of Mark in early Christianity we turn
to scrutinize what Irenaeus actually says about a heretical reception and
exegesis of Mark. We conclude that, without basis in first-hand sources,
there is little to support the conclusions forwarded by Watson and Kok,
particularly in light of the polemical style on Irenaeus writing. The arti-
cle ends by scrutinizing the heterodox first- and second-hand sources
mentioned by Irenaeus and review what can actually be discerned from
them regarding an attitude toward the Gospel of Mark. We conclude
that the so-called “heretical reception” of the Gospel of Mark was more
diverse than either Irenaeus or his modern interpreters have previously
acknowledged.

Toward a General Reception of Mark in the 2nd-3rd Centuries

When attempting to construct the reception of Mark during the first cou-
ple of centuries of the Common Era, one is struck by a fundamental and
paradoxical problem. This gospel version, and particularly its ending, is
the cause of intense negotiation during the first centuries, for instance,
that the gospel story accumulated up to four different endings during
the rather limited time-period of the first couple of centuries.> Despite
the wide and highly engaged ancient usage of the text, Mark’s version
of the gospel story is on the periphery of patristic discourse in terms of
its influence and theological significance. Furthermore, Mark is attested
only rarely in ancient papyri and MSS prior to the 5th century.¢ Thus,

4 Michael Kok, The Gospel on the Margins: The Reception of Mark in the Second Century,
Minneapolis: Augsburg Fortress Publishers 2015, 264-265.

5 Matthew Larsen, Gospels Before the Book, New York: Oxford University Press 2018, 114
21.

6 For a recent discussion, see Kok, Gospel on the Margins, 6-7; for a substantial review, see
James A. Kelhoffer, Miracle and Mission: The Authentication of Missionaries and their Message
in the Longer Ending of Mark, Tiibingen: Mohr Siebeck 1999. In this article, we are not mak-
ing a claim about the originality of a particular Markan ending.

71



ARTIKLAR

there is a disjunction between the reception of Mark — as a material
source for theological paraphrases (e.g., in the canonical Gospels, and
textual interpolation of Mark and its ending) — and the ideological and
theological appreciation of Mark in an ante-Nicean patristic discourse.
This tension is effectively displayed by Bart Ehrman, in a comparison
between the popularity of the Shepherd of Hermas and Mark in late an-

tiquity:

The Shepherd of Hermas... is relatively well attested in the early
centuries. Its only nearly complete witness, it is true, is Codex
Athous of the fifteenth century. But up to the sixth century, it is
better attested even than some of the books of the New Testa-
ment, being partially found in the Codex Sinaiticus (the last quar-
ter of the book), the Michigan papyrus of the third century (most
of the Parables), the Bodmer papyrus 38 (the last three visions),
and nearly twenty other fragmentary papyri, most of them from
the third to the fifth centuries. One could argue on strictly mate-
rial grounds that the Shepherd was more widely read than the
Gospel of Mark in the early centuries of Christendom.”

Indirect evidence for a widespread “Markan problem” in late antiquity
can also be inferred from the different sequences of the gospel texts,
where a Western ordering (e.g., in Codex Bezae and the theologian Ter-
tullian) puts Luke and Mark after John and Matthew.8 Could this seem-
ingly open “serialization” of the canonical Gospels also mean that Mark
was a possible cornerstone for heretical groups, who in turn prioritised
Mark when interpreting the Gospels?°

For a host of reasons, the Markan material is frequently read in har-
mony with the Gospels of Matthew, Luke (and John), in effect treating

7 Bart Ehrman, “Textual Traditions Compared: The New Testament and the Apostolic
Fathers,” in: A. Gregory and C. M. Tuckett (ed.), The Reception of the New Testament in the
Apostolic Fathers, Oxford: Oxford University Press 2005), 9-28 (10-11).

8 The idea of Markan priority is at present axiomatically accepted. Yet, there is no need to
give similar value to either the two-source hypothesis or the Farrer-thesis to follow the
argument of this paper.

° This is the hypothesis of Francis Watson (Watson, Gospel Writing, 518-519). That is, Wat-
son finds reason to use the marginality of Mark to hypothesise Christian groups that
would valorise the strangeness of Mark.
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this gospel-version as a mere pre-stage to these rhetorically and theo-
logically “richer” portrayals of Jesus” ministry and death. Is there also
reason to treat an isolated or non-Synoptical reading of Mark as poten-
tially dangerous on account of its origin with a disciple of an apostle (ap-
ostolici) rather than stemming directly from an eye-witness? Since the
status of apostolici (i.e., from an indirect authority of an apostle) is shared
with Luke (traditionally associated with Paul of Tarsus), this label itself
does not single out Mark as particularly problematic. However, since
the aforementioned ordering of the canonical Gospels also downplays
the importance of Luke (among other things, bringing out a historical
memory of Marcion’s infamous prioritization of the Lukan text), the
problem remains, albeit as one of degree rather than kind, in relation to
this group of Gospels.

The more pressing problem with Mark during the 2nd-3rd centuries
is presented in an interesting way by Michael Kok, in A Gospel on the
Margins: The Reception of Mark in the Second Century (2015). Kok demon-
strates that the 2nd-century patristic theologians — Papias, Justin,
Clement, Origen, and Irenaeus — share a particular tendency to (1) un-
dermine the theological value of Mark while simultaneously (2) under-
scoring its authority as being from the apostle Peter. From the per-
spective of a patristic tendency and critique, we find Mark in a marginal
position within the Christian canon, particularly among the Gospels,
while still holding a more or less clear position within the canonical
sphere, according to said early Christian writers. Following this analy-
sis, one is prone to ask: why does Mark end up in the Christian canon at
all?0 Kok defines Mark’s characteristic dialectic of presence and absence
in the 2nd-3rd centuries CE:

Given Mark’s lackluster reception in the patristic period, it is
astounding that it survived at all once its contents were almost

10 Watson defines and responds to Kok’s formulation (of the same problem) thus: “The
Gospel of Mark has a secure place within the canonical four gospel collection. Once it was
established there, no-one seems to have declared it to be redundant on the grounds that it
contains little more than mere repetition of material already available in Matthew and
Luke.” Francis Watson, “How Did Mark Survive?,” in: K. A. Bendoraitis & N. K. Gupta
(ed.), Matthew and Mark Across Perspectives: Essays in Honour of Stephen C. Barton and
William R. Telford, London: Bloomsbury T&T Clark 2016, 1-17 (1).

73



ARTIKLAR

completely reabsorbed in Matthew and Luke. It could have dis-
appeared without a trace like the other Synoptical sources lost to
the dust of antiquity.!!

Kok goes on to locate the origins of the abovementioned double move
towards the Gospel, with Bishop Papias of Hierapolis’ lost five-volume
Aoyiwv Kvguakwv EEnynolg; i.e. (1) undermining the text’s value, and
(2) affirming its origin with Peter, at the same time.!2 After Papias, the
discourses of Clement, Origen, and Irenaeus consistently repeat this
particular posture toward the Gospel of Mark. Kok writes that “[o]n one
level, Mark is a trustworthy record of the life of Jesus substantiated by
Peter’s witness. At another level, Mark did not measure up to a Gospel
like Matthew (Papias, Irenaeus, Clement) or John (Clement)... [and in
comparison] seemed substandard, rhetorically and theologically.”1? The
patristic evidence leads Kok to a unanimous verdict: as a stand-alone
version of “the Gospel,” Mark was not believed to be theologically, or
rhetorically, trustworthy in late antiquity. Regarding heretical groups in
particular, he states the following:

The difficulty with any thesis on the reception of Mark in the sec-
ond century is the limited evidence. The editorial changes made
to Mark by evangelists and scribes alike disclose the passages
they were concerned were liable to be misinterpreted, but that
does not necessarily entail the existence of an opposing exegete
who drew the opposite conclusion...Yet the vague hints in Papias
and Justin that Christians were caught up in a war over the own-
ership of Gospel texts in which specific apostolic authorship was
a weapon in their arsenal gives way to the naming of alternative
interpretive communities in Irenaeus. Irenaeus reveal that the
students of Valentinus, Basilides and Carpocrates were invested
in Mark. Some of the recurrent texts in the debate, such as Mark

11 Kok, Gospel on the Margins, 11.

12 Papias is a particularly interesting candidate for a causa sui of the widespread reception
of Mark during late antiquity. The unanimous association juxtaposing Mark with the
apostle Peter in the 2nd century probably goes back to an early and influential attestation
by Papias of Hierapolis (ca. 60-130 CE). See the discussion in Watson, Gospel Writing, 462f.
13 Kok, Gospel on the Margins, 227.
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1:9-11, 10:17, or 15:34, seemed to some interpreters to distance Je-
sus from the divinity and support a separationist Christology
where a celestial entity possessed Jesus at the baptism and va-
cated the premises at the crucifixion.!4

As we shall see, this evaluation by Kok of Irenaeus’ testimony is much
inspired by Francis Watson. Let us now turn to scrutinizing what Ire-
naeus actually says regarding heterodox use of Mark.

Interpreting Irenaeus” Portrayal of Valentinian Use of Mark

In chapter nine of Francis Watson’s book Gospel Writing: A Canonical Per-
spective (2013) he discusses heretical uses of the canonical Gospels in an
attempt to discuss the canonization processes of late 2nd-century Chris-
tianity. Watson claims that the emerging consensus of a fourfold Gospel
is to be understood not against “Marcionites, countering one version of
a canon of Christian scripture with another.” Rather, one should shift
attention to Valentinians and post-Valentinian theology (“post” in the
sense of following Valentinus) since “heresy is dangerous not because it
uses the wrong Gospels but because it uses the right ones.”’> Valentini-
ans were purportedly already using the four canonical Gospels sepa-
rately and as “inspired scripture,” which meant that it was up to
heresiologists like Irenaeus to, in a sense, theologically undermine a dis-
tinct Valentinian interpretation and grab “the four” Gospels from their
hands for the cause of uniting “the Church.” In this context, Watson is
therefore interested in how Irenaeus treats the Gospel of Mark and its
heretical reception by Valentinians.!6

14 Kok, Gospel on the Margins, 264-265.

15 Watson, Gospel Writing, 496.

16 See for instance Watson, Gospel Writing, 503-504 where Watson draws on Irenaeus, Haer.
3.11.7 and provides a speculative exegesis of Markan themes and passages, without refer-
ence to Valentinian sources: “If [the Gospel of Mark] is read without this love of truth, that
is, in light of the Valentinian theology, it will seem to contain a cacophony of voices: for
between the advent and the departure of the Saviour from above, Jesus is variously the
mouthpiece either of the Saviour, or of the mother (Achamoth), or the creator.” However,
in light of the complete absence of any reading of these themes in the Gospel of Mark in
particular, it is impossible to value Watson's suggestion. Here as elsewhere, Watson is
uninterested in Valentinianism as Christian theology, and ends up siding with Irenaeus’
polemical views against ancient “heretics.”
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The hypothetical locating of a problematic, Markan reception in Wat-
son’s Gospel Writing actualizes the larger, interesting issue of early
Christian politics in relation to the Valentinians as well as unspoken as-
sumptions about “heresy” and “heretics,” in contemporary exegesis.!”
But what does Irenaeus actually say regarding the Valentinian use of
Mark?

In Adversus Haeresis, Irenaeus is devoted to prove in particular Val-
entinian theology as faulty, and in one passage he writes the following:

Now the passion experienced by the twelfth Aeon is pointed out,
they say [the Valentinians], by the apostasy of Judas, the twelfth
of the apostles, when the betrayal took place. Also by the fact that
[Jesus] suffered in the twelfth month; for they profess that he
preached one year after his baptism. Furthermore, this is most
clearly manifested by the case of the woman with the hemor-
rhage, since, after she had suffered for twelve years, she was healed by
Savior’s coming, when she touched the hem of his cloak. And because of
that, Savior said: “Who touched me?” By this he taught the disciples
the mystery that had taken place among the Aeons and the heal-
ing of the Aeon that had suffered passion. For that power was
pointed out through her who had suffered for twelve years, inas-
much as she was straining forward and her material substance
was flowing out into immensity, as they say. And unless she had
touched that Son’s cloak, that is, the Truth of the First Tetrad,
which is indicated by them, she would have been resolved into
the universal substance. But she stopped and rested from her pas-
sion; for, when the power of the Son went out - this they hold is

17 Watson's Gospel Writing is presently treated as initializing and opening a conversation
about early Christian reception of the Gospel of Mark and the label “heretic.” Watson's
treatment of Mark in this context tries to establish a (post)Valentinian reading of signifi-
cant narrative events, such as Jesus’ baptism (Mark 1), the bleeding woman (Mark 5) and
Jesus’ execution (Mark 15) that seems, we argue, to presuppose that any reading of said
passages are problematic per se. The Valentinians’ reading of Mark is treated as “heretical”
until proved otherwise, as it were. Our point is, however, that there is no evidence to sup-
port that Valentinians’ looked on Mark any more or any differently than other Christians,
or that they used Mark when developing what Irenaeus considered to be Valentinian he-
retical theology. In short, Valentinian readings and use of the Gospel according to Mark
are more or less completely lacking in ancient sources. Similar to the situation with other
groups of second century Christians.
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the power of Limit — he healed her and removed the passion from
her.18

Via this section, Francis Watson has argued that Mark is singled out by
Irenaeus, since this Gospel-version alone contains details about the
haemorrhaging woman which are left out from the other Synoptics.
Watson states that “[t]he question tig pov fiarto [“Who touched me?”],
cited here, occurs only in Mark 5.30,”1° focusing his decoding of Irenaeus
to demonstrate a number of things that Valentinians saw in Mark 5.

Watson claims that the pneumatikoi among the (Valentinian) groups
would purportedly have been drawn to Mark 5 and that the linkage of
the twelve-year-old girl and the haemorrhaging woman (bleeding for
twelve years) parallels two forms of Sophia-figures. Secondly, Watson
suggests that an emphasis on the number twelve highlights the im-
portance of the twelfth aeon (Sophia). Thirdly, the flow of blood is said
by Watson to narrate the healing from the passion of the twelfth aeon,
which caused her fall.20

Other than the inquiry tic pov fjato, Mark 5 is not alone in the de-
tails required to create this overall connection between the Synoptic pe-
ricope and the Sophia theology that Irenaeus discusses. While it seems
plausible that Irenaeus refers to the particularities of a known Markan
pericope, nothing in the passage above indicates by necessity that he
was aware of this reference’s origin in Mark. After all, Irenaeus does not
mention Mark by name in this chapter.?! It is fully possible and even
probable that he did not consider this passage to be distinctly Markan.

18 Trenaeus of Lyon, Adversus Haeresis 1.3.3.; in: St. Irenaeus of Lyons, Against the Heresies,
translated and annotated by Dominic J. Unger; with further revisions by John J. Dillon,
vol. 55, New York: Newman 1992, 64-65.

19 Watson, Gospel Writing, 497, n.187.

20 Watson, Gospel Writing, 497.

21 Peter Head argues that out of 626 quotations from the Gospels, there are only three
explicit references to Mark in 1) Haer. 3.10.5 on Mark 1.1-3 and 16.19; 2) 3.16.3 on Mark
1.1, and 3) 4.6.1, which is a misattribution and actually refers to material in Matt
11.27//Luke 10.22: see Peter M. Head, “The Early Text of Mark,” in: J. M. Kruger and E. C.
Hill (ed.), The Early Text of the New Testament, Oxford: Oxford University Press 2012, 108
120 [112, 112 n.14]. In short, Irenaeus correctly references Mark only twice in the entirety
of Haer. Given the peripheral status of Mark in patristic theology, this is not a surprising
fact. On the contrary, the marginality of Mark is to be expected.
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Since only Jesus’ question stands out as particularly Markan, and Ire-
naeus does not make a point that Valentinian pneumatics used this detail
in their spiritual interpretation,?> more analysis is needed if one wants
to claim a connection between Mark 5.23-43 and Valentinians as im-
portant for Irenaeus.

Rather, Watson'’s point directs our attention to a general problem of
Synoptic reading of the Gospels, both in late antiquity and for contem-
porary readers, where Gospel material can reside nameless in the
memory of the theologian. On this point, Peter Head has argued that
Irenaeus’ general use of Mark exemplifies a tendency to synthesise the
Synoptics, neglecting and even displaying ignorance of Markan peculi-
arities.?> And if Watson's general hypothesis that Irenaeus did highlight
Mark as a valuable theological source for a particular Valentinian incli-
nation is worth pursuing more, what does this say about a possible re-
production of a (post) “Valentinian theology”? Does Haer. 1.3.3 exhibit
a particular preference to Markan material??* Again, since Watson's case
stands or falls on a brief three-word phrase which is unique to Mark 5.30
(which is not even mentioned as important to Valentinian theology as
such in Irenaeus’ discourse), more work needs to be done in order to
convincingly establish the relation.

Another locus used by Watson is seen where Irenaeus comments on
Jesus’ cry on the cross:

How much, likewise, they attempt to appropriate from the Scrip-
tures to the things outside of their Fullness is [clear from] the fol-
lowing. The Lord, they say, in the last times of the world came to
suffer for this reason, that he might manifest the suffering that
came upon the last of the Aeons and, by this end make visible the
purpose of the dealings concerning the Aeons. They tell us that

22 Trenaeus notes that “on this account the Saviour said, “Who touched me?’ — teaching his
disciples the mystery which had occurred among the Aeons, and the healing of that Aeon who had
been involved in suffering” (our italics). Although an interesting passage, it does not stress
Jesus’ inquiry as such.

23 Head, “Text of Mark,” 120.

24 This issue is raised by Watson’s quotation of Haer. 3.11.7., mentioned above, where Ire-
naeus (and Watson) evokes the entire Gospel of Mark (as those who “separate Jesus from
Christ, and claim that Christ remained impassible whereas Jesus suffered”) in relation to
the Valentinians. Watson, Gospel Writing, 504.

78



J. Kuhlin & P. Linjamaa: Heretical Reception

the twelve-year-old virgin, the daughter of the ruler of the temple,
whom the Lord visited and raised from the dead, is a type of
Achamoth, to whom their Christ stretched himself forward and
gave her form, and led her to the perception of the light which
had forsaken her... Also the sufferings which she endured, they
assert, the Lord pointed out on the cross. In this way, when he
exclaimed "My God, my God, why have you forsaken me?" he
recalled that Wisdom was deserted by the light and was hindered
by Limit from advancing any farther. Her grief he manifested
when he said: “My heart is very sorrowful”, even to death; her
fear when he said: "My Father, if it is possible, let this cup pass
from me", and her perplexity when he said: “And what shall I
say”, I do not know.?

Again, we see the connection made by Irenaeus to the importance of the
twelve-year-old girl. Here, stress falls upon Jesus’ raising her from the
dead, pointing forward to the event of resurrection. But more im-
portantly for present purposes, in the passage above Watson notices that
Irenaeus uses the Markan version 0 8edg plov... €ic Tl eykatéAméc ne
(Mark 15.34) rather than the Matthean O¢é pov... ivati pe éykatéAneg
(Matt 27.46).2 Mark’s cry of dereliction is said to have suggested to “Val-
entinian exegetes” a “tragic earthly occurrence [and] the heavenly trag-
edy of Sophia’s abandonment by the divine Christ, who left her in the
dark and with no immediate possibility of return to the Pléroma.”?”
Asbefore, Watson’s argument about a reception of Mark among Val-
entinians (now understood as a group of “exegetes”) does not establish
enough evidence that Irenaeus was arguing for their importance of a
Markan version of the crucifixion events. Surprisingly, Watson does not
discuss the role of Matthew’s paraphrase of Mark 15.34 for the overall
hypothesis, other than to say that Irenaeus cites the Markan Vorlage. The
mere occurrence of the unique Markan wording is presented as evi-
dence for the connection between Irenaeus and the problematic use of
Mark by Valentinians. Again, a reference to Mark could have been made
for a number of reasons. One needs, first of all, to argue that Irenaeus
was actually aware of the Gospel-version he was citing. This isnot a given,

25 Irenaeus, Haer. 1.8.2.
26 Watson, Gospel Writing, 497, n.189.
27 Watson, Gospel Writing, 498.
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particularly when we consider the aforementioned article by Head and
the background that Irenaeus in Haer. 4.6.1 wrongly attributes material
found in Matthew and Luke to Mark.

However, if Watson is correct to assert that the citation of the Greek
phrase from Mark 15.34 signifies something crucial, what are the actual
particularities of the Markan passion-passages that Irenaeus located in
Valentinian exegesis? If they really exist, they are difficult to track down.
For instance, the explicit Gethsemane excerpts found towards the end
of the passage above, “My soul is exceeding sorrowful, even unto
death,”?8 is actually shared by both Mark and Matthew, and in an iden-
tical Greek phrase. The sentence “Father, if it be possible, let this cup
pass from me”?* has the definite shape of stemming from a Matthean
version and does not seem to originate in a Markan rendition.

The case for the importance of a connection between Mark and Val-
entinians is, again, built from Irenaeus’ use of a Markan Vorlage of shared
Synoptic material. If the wording of Jesus’ cry of dereliction in Mark is
of such importance, why does Irenaeus not make a bigger issue out of
it? Is the wording in Mark 15.34 (and 6 Oed6g pov... €ig Tt éykatéAinéc
ue) so different from Matt 27.46 (and Oeé pov... ivati pe éykatéAimnec)
that one can build an entire (Valentinian) theology from it? Is it enough
to simply point to the mere occurrence of particularities in the Markan
Greek phraseology in order to establish that Irenaeus was correct in jux-
taposing the Gospel of Mark and the Valentinians? Most likely not. The
passages above from Haer. are used by Watson to manufacture a con-
junction of specific Markan Gospel material and a Valentinian theology.
In a word, if the critical reader is not already invested in maintaining
Irenaeus’ general portrayal (for whatever reason), the evidence Watson
presents is not sufficient to convincingly bond the Gospel of Mark and
the Valentinians.

28 Mark 14.34 and Matt 26.38 cite the same psalm “megiAvndg éotwy 1) puxn pov” and both
add “éwg Oavatov” (“I am [or: my soul is] deeply grieved, even unto death”).

29 Mark 14.36 reads “Abba, father, for you all things are possible; remove this cup from
me.” Matt 26.39 reads “My Father, if it is possible, let this cup pass from me.” What is
lacking for a Markan reference is the initial “Abba” and the claim that, for God, “all things
are possible.”

80



J. Kuhlin & P. Linjamaa: Heretical Reception

Searching for Mark in “Heterodoxy”

There are some general problems when looking for heterodox mentions
of Mark which has to do with representativity. We should be aware al-
ready at the outset that many of the names attributed to so called heter-
odox groups, such as the Valentinians, are categories stemming from
polemical contexts. We do not have any evidence suggesting that so
called Valentinians, Basilideans, Carpocrateans or any other “heresy”
viewed themselves as something “other” or “apart” from Christianity.3
It was a term applied to them by some early Christian writers whom we
today view as orthodox, and their name should not be attached to a
fixed theological system, but rather a collection of theological motifs of
sorts, some of which could possibly be traced back to an originator.3!
Considering this background, it is problematic to classify texts, people,
and theological features as Valentinian, Basilidean, or Carpocratean, but
even more so to treat these phenomena as homogenous movements.?

Nevertheless, it might very well be true that some Christians who
were inspired by the specific theology which is associated with Valenti-
nus, Basilides, and other charismatic theologians and leaders were par-
ticularly interested in and inspired by Mark. Let us turn to the sources
themselves, beginning with the Basilidean and Carpocratean evidence,
ending with scrutinizing the larger corpus of Valentinian texts.

30 Frederik Wisse, “Prolegomena to the Study of the New Testament and Gnosis,” in: A.
H. B. Logan & A.]J. M. Wedderburn (ed.), The New Testament and Gnosis: Essays in Honour
of Robert McL. Wilson, Edinburgh: T&T Clark 1983, 138-145.

31 For details on Valentinus’' life and works, see Christoph Markschies, Valentinus
Gnosticus? Untersuchungen zur valentinianischen Gnosis mit einem Kommentar zu den
Fragmenten Valentins, Tiibingen: Mohr Siebeck 1992.

32 Michel Desjardins, “The Sources for Valentinian Gnosticism: A Question of Methodol-
ogy”, Vigiliae Christianae 49 (1986): 342-347. David Brakke rightly points out that in using
terms like Gnosticism (and this applies to Valentinianism also), there is a risk that periph-
eral “Gnostic” features of a text/group (for example, belief in a demiurge) take precedence
in terms of importance at the expense of something that could have been more central, for
example, the saving message of Jesus (David Brakke, The Gnostics, Cambridge: Harvard
University Press 2010, 1-28). See also Michael Williams, Rethinking “Gnosticism”,
Princeton: Princeton University Press 1996, 51, who acknowledges the usefulness of using
terms like “Valentinian” to highlight specific sub-traditions within the broader category
of Christianity.
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According to some early Christian writers, Basilides was allied with
a disciple to the apostle Peter, a man named Glaucias.?® Origen claimed
that Basilides had also composed his own Gospel in addition. But it is
unclear how Basilides positioned his own writings in relation to the four
Gospels, especially with regard to their theological authority.3* Accord-
ing to Irenaeus, Basilides taught that Jesus did not suffer on the Cross
and also denied Jesus’ bodily resurrection,? which would go well with
the earliest versions of Mark which leave out the resurrection.? The ma-
jority of the few fragments of Basilides’ own writings come from the
book Clement calls Exegetica, a voluminous work with unclear content.?”
Nothing here, though, suggests that the Gospel of Mark is favoured or
neglected; no specific quotations from Mark can be detected, only one
from Paul (1 Thessalonians 4.3-8).38 It therefore remains unclear
whether Mark played a central role for Basilides.?® There are too few ex-
tant first- and second-hand sources to draw any firm conclusions re-
garding Basilides’ relation to the Gospel of Mark.

Sources on the Carpocrateans are even rarer, and no direct quotes
remain. Irenaeus is the most detailed in his references to their theology;
other references seem to rely on his claim that the Carpocrateans saw

33 Clement of Alexandria, Stromata 7.17.

34 Origen, Homilies on Luke 1.2.

35 Irenaeus, Haer. 1.24.4.

36James A. Kelhoffer, “Basilides’s Gospel and Exegetica (Treatises),” Vigiliae Christianae 59
(2005): 115-134. Kelhoffer points out that Irenaeus’ depiction of Basilides” theological out-
look concerning Jesus’ death, where he gives the cross to Simon of Cyrene who is crucified
in his place, echoes Mark 15:21 mentioning a Simon of Cyrene, or possibly Matthew 27:32.
Kelhoffer, rightly in our opinion, questions the trustworthiness of Irenaeus’ rendering of
Basilidean theology at the point of Jesus’ escaping death.

37 1t is often thought to be a text commenting on the gospels, but this is unclear, as
Kelhoffer has argued. It might just as well be a text expanding on Basilides’ theology.
Kelhoffer, “Basilides’s Gospel,” 115-134. See also Birger A. Pearson, “Basilides the
Gnostic,” in: A. M. P. Luomanen, A Companion to Second-Century Christian "Heretics”,
Leiden: Brill 2008, 1-31.

38 Clement, Strom. 4.12. See also Hegemonius, Acta Archelai 38, 55, in: M.]. Vermes, Acta
Archelai, Turnhout: Brepols 2001.

39 Bentley Layton has previously suggested that Basilides’ take on the resurrection was
inspired by Mark. Bentley Layton, The Gnostic Scriptures, New York: Doubleday 1987, 417-
444; Bentley Layton, “The Significance of Basilides in Ancient Christian Thought,”
Representations 28 (1989): 135-151.
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Jesus as a philosopher man rather than as a god, and that they kept a
picture of Jesus along with other philosophers they revered. Clement
speaks of Carpocrates” son, Epiphanes, and accuses him of libertinism
(in relation to the opposite sex), and further mentions a book Epiphanes
is supposed to have authored (but does not quote from it).#> There are
too few first- and second-hand sources to draw any conclusions regard-
ing the Carpocratean relation to the Gospel of Mark. Thankfully, in the
case of our final group, the Valentinians, the evidence is much more vo-
luminous.

There are a number of texts and textual fragments extant today
which are associated with the Valentinians. There is no scholarly con-
sensus regarding exactly which of these texts should be classified as Val-
entinian. Here, we will discuss those texts and fragments that are less
contended.*! Most obvious are the seven fragments of Valentinus him-
self, quoted by Clement and Hippolytus. In these fragments there is
nothing to suggest that Valentinus preferred Mark.#> Clement also
quotes a compilation of different Valentinian texts which he titled “Ex-
cerpts of Theodotus”, another text collection of Valentinian derivation
missing an overtly Markan influence. Clement’s productive junior, Ori-
gen, was also intimately familiar with the Valentinians and actually put
a lot of effort into refuting Valentinians’ uses of a particular Gospel ver-
sion important to them. However, it does not seem to have been the
Gospel of Mark that Origen depicts as the Valentinians” gospel of choice,
but rather John's. The earliest commentary to the Gospel of John extant
today came from the hand of a Valentinian (though unfortunately only
in piecemeal form), a man named Heracleon. Again, there is no mention
of Mark in this context either.+3

What about the Nag Hammadi texts? A brief look at the extremely
thorough concordance of Bible passages in the different Nag Hammadi
texts makes it obvious that, compared to other Gospels and texts of the

40 Clement, Stromata 3.2.

41 To this list we include the fragments of Valentinus, Excerpts of Theodotus quoted by
Clement, the fragments of Heracleon quoted by Origen, and the following Nag Hammadi
texts: A Valentinian Exposition, The Tripartite Tractate, The Gospel of Truth, Prayer of Paul, and
The Interpretation of Knowledge.

42 Markschies, Valentinus Gnosticus?, 337—407.

43 Elaine Pagels, The Johannine Gospel in Gnostic Exegesis: Heracleon’s Commentary on John,
Nashville: Abingdon 1973.
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Bible, Mark actually occurs very infrequently in the Valentinian mate-
rial (as well as in other Nag Hammadi texts).** The main inspiration for
Valentinians seems rather to have been the apostle Paul. This has al-
ready been argued by Elaine Pagles in her book The Gnostic Paul.*> Paul
is cited as the great apostle, and has a text named after him in Codex I,
and he is also frequently quoted.* Paul’s taxonomy of pneumatic, psy-
chic, and material knowledge of God discussed in 1 Cor 2-3 was proba-
bly foundational for traits often deemed typical for Valentinianism.*

The problem is not that one cannot find Markan references in the
Valentinian Nag Hammadi texts; the problem is that they are impossible
to separate from the Gospel of Matthew. Passages unique to Mark do
not occur, so we are left with references that could just as easily have
been references to Matthew. Let us take an example from the second text
in Nag Hammadi Codex XI, A Valentinian Exposition. This is a fitting text
to choose because it is the only Valentinian text extant today that clearly
portrays a theology similar to that which Irenaeus was most interested
in rejecting, what sometimes is called the Western version of Valentini-
anism.* Evans and his colleagues identify no references to Mark in the
text itself. What about the ritual fragments that follow directly after this
text? On page 41, we can read the following concerning baptism:

Moreover, the first baptism is the forgiveness of sins. We are
brought from those of the right, that is, into the imperishability
which is the Jordan. But that place is of the world. So we have
been sent out of the world into the Aeon. For the interpretation of

44 C. Evans, R. Webb and R. Weibe (ed.), Nag Hammadi Texts and the Bible: A Synopsis and
Index, Leiden: Brill 1993.

45 Elaine Pagels, The Gnostic Paul: Gnostic Exegesis of the Pauline Letters, Philadelphia: For-
tress 1975.

46 Evans et al, Nag Hammadi Texts.

47 Ismo Dunderberg, Gnostic Morality Revisited, Tiibingen: Mohr Siebeck 2016, 137-148.

48 This form of Valentinianism focuses much on protological details and on the relations
among the multitude of Aeons in the Pleroma. For a discussion of the usefulness of this
division of Valentinianism, see Joel Kalvesmaki, “Italian versus Eastern Valentinianism?,”
Vigiliae Christianae 62 (2008): 79-89.
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John is the Aeon, while the interpretation of that which is the up-
ward progression, that is, our Exodus from the world into the
Aeon. ¥

In this passage, we are offered an interpretation of the more common
stories of John the Baptist found in Mark 1.4f., Matt 3.13f., and Luke 3.3f.
But which one is used as reference and inspiration? There are no appar-
ent differences between Mark 1.4, Matt 3.13, and Luke 3.3 which help us
to exclude Luke or Matthew from being the referenced text in this pas-
sage.

This situation is repeated with the other Valentinian Nag Hammadi
texts as well, like The Tripartite Tractate, The Gospel of Truth, and The In-
terpretation of Knowledge. There are no first-hand Valentinian sources
that make specific reference to the few passages that are unique to
Mark.% Let us conclude the findings next.

Concluding Discussion

Kok’s analysis of early 2nd-3rd-century patristic critique of Mark, for
instance in Irenaeus’ Against Heresies, rightly accentuates the general na-
ture of Mark as an ancient theo-political problem text. However, does
this context entail that “allowing” this Gospel-text to fall into the hands

49 A Valentinian Exposition 41.20-38, in: “A Valentinian Exposition,” text and translation
from John Turner,” in: C. H. Hedrick (ed.), The Coptic Gnostic Library: Nag Hammadi Codices
X1, XII, XIII, Leiden: Brill 1990, 144-145: nwaPpn g¢ RB[AMTIC Ma MEE 1€ TIKWE [ABaX NNNABI]
ceme MM[aN aBax PN NETMM]EY aBax 21[TOOTq 2po]yN aNayNeMm [eTe meeme agJoyn
aTHN[TaTTEeKOETE TiE]€l [1]e mo[paanHc axA]a mTono[c] re [mu NTen]k[o]cMoc NTa[YTHNAY] 6€
HMaN aBa[A] 2[M Koc]MOC 220YN antald[N 6€P]MHNIA Tap Ni2[aNNHC] M€ MAIWN 06pM[HNIA N]AE
MITH €TE MOPA[ANHC €] Me TKATABACIC €TE [TANABAC]MOC M€ €TE TIEEL [11€ TINEL] aBaX 2M 1TKOCMO[C
220YN] AMAIDN.

50 There are those who consider A Treaty on the Resurrection (NHC 1,4) (also known as Letter
to Rheginos) a Valentinian text. In this text there is a possible reference to Mark in particu-
lar, at 48.6-10 mentioning Elijah and Moses in connection to the resurrection. In Mark,
Elijah is mentioned before Moses in this sequence, while Matthew and Luke mention Mo-
ses first, then Elijah. We are grateful to the anonymous reviewer who pointed this out to
us. Even if A Treaty on the Resurrection is considered a Valentinian text, which it may in
fact be, even though this text seldom is counted among those featuring clear Valentinian
traits, this argument constitutes a weak basis on which to draw the conclusion that Valen-
tinians in general held Mark to their gospel of choice.
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of the wrong crowd — 2nd-century Christian theologians such as Valen-
tinus — means the establishment of a lasting theological divide among
the early Christian congregations, by way of producing a problematic
theology via a privileging of Mark as a theological source?! If Mark was
already problematic to “orthodox” theologians, the reception of Mark
in the enemy camp, so to speak, would threaten to make matters worse,
following this hypothesis. Kok argues that if heterodox theologians,
such as Valentinus of Alexandria (ca. 100-160?), found theological au-
thority among the problematic tendencies of Mark, the broader Jesus-
movement could end up even more fragmented as a result — a prospect
clearly bothering a centrist and “peacemaker” theologian, such as Ire-
naeus.5?

Kok’s study highlights intriguing problems surrounding the Gospel
of Mark during the 2nd-3rd centuries. Watson’s argument concerning
Valentinian interest in Mark strengthened Kok’s reading of Mark’s re-
ception during the 2nd century. We have demonstrated that both Kok
and Watson overlook the heterodox sources themselves and mainly rely
on Irenaeus’ one-sided testimony.

As is well known, referencing apostolic succession and attaching
oneself to the evangelists were just as strong legitimation techniques
among so called heretics as proto-orthodox writers.? If Irenaeus really
tried to protect Mark from being overtaken by “heretics” (in particular,
Valentinians), one would have expected him to have stated this less
obliquely, or at least mentioned it in chapters 8 and 9 of Book I of Haer.
In these two chapters, Irenaeus deals exclusively with the question of
how the Valentinians, in his opinion, distorted Scripture for their own
purposes. But Mark is not discussed in detail, nor does it seem to make

51 Kok, Gospel on the Margins, 265.

52 Kok, Gospel on the Margins, 200-201. Through the use of terms such as centrism and rad-
icalism, with regards to proto-orthodox and “heretical” theologians of ancient Christianity,
Kok theoretically bypasses a value-laden debate on the naming of theologians. To be clear,
the terminology of “orthodoxy and heresy” is inherently problematic to explorative read-
ings of ancient religious material of any kind and is therefore avoided in the present study.
See the conclusion to Kok, Gospel on the Margins, 267-270 (“Conclusion: The Centrist Chris-
tian Approach to Mark”) succinct a treatment of said terms.

53 Recently, Candida Moss, “Fashioning Mark: Early Christian Discussions about the
Scribe and Status of the Second Gospel,” New Testament Studies 67 (2021): 181-204, has
engaged with the legitimation of the Gospel of Mark via Papias and Irenaeus from the

perspective of literacy and ancient practices of enslavement.
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up the foundations for the theology developed by those Valentinians
who Irenaeus opposed. Rather, it is the interpretations of Paul’s writings
which Irenaeus tries to protect, and he does so by painstakingly going
through the errors Valentinians have committed when extracting their
theology from Paul.>*

There is little to suggest that Valentinians favoured the Gospel of
Mark in the way Watson and Kok read Irenaeus. There is more hope for
Basilides and possible Carpocrateans, but the evidence is scant, to say
the least. This does not mean that there were no ancient heterodox
groups particularly drawn to the Gospel of Mark. During the 4th cen-
tury a controversy arose involving a more straightforward “heretical”
use of the Gospel of Mark.>> Arian trinitarian theology was drawn to
enigmatic Markan sections and its peculiar theology, and thus presents
alater and more effective example analogous to Watson and Kok’s read-
ing of a more ancient heretical reception of Mark. Similar to how the
theological tendencies of the beginning of the Gospel of Mark and the
“adoption-scene” at the baptism of Jesus became a problem text for
proto-orthodox, Mark 13.32 worried Arians since Jesus — the son — here
explicitly denies exact knowledge of the eschaton’s chronology, and

54 For example, when Irenaeus describes the Valentinian tripartite anthropology and its
origin in Paul’s theology, he writes: “Paul, too, very clearly spoke of the earthly, the en-
souled, and the spiritual when he said in one place: “As was the earthly, such also are the
earthly” (1 Corinthians 15.48); and in another place: “But the ensouled man does not re-
ceive the things of the Spirit” (1 Corinthians 2.14); and in still another place: “But the spir-
itual man judges all things” (1 Corinthians 2.15). That the ensouled man does not receive
the things of the Spirit they assert he said of Demiurge who, since he was ensouled, knew
neither his Mother, who was spiritual, nor her offspring, nor the Aeons in the Fullness.
Paul showed, furthermore, that Savior received the first fruits of those whom he was to
save, when he said: “And if the first fruits are holy, so is the whole lump” (Romans 11.16).
Now thy teach that the first fruits are the spiritual class whereas the lump is we, that is,
the ensouled church, which lump he assumed and raised up with himself since he was the
leaven.” Irenaeus, Haer. 1.8.3

55 Athanasius of Alexandria introduces a particular issue with Mark 13.32 in Oration
against the Arians 3.26 and 42-50. For a review of Athanasius’ argument, see Paul S. Russel,
“Ephraem and Athanasius on the Knowledge of Christ. Two anti-Arian Treatments of
‘Mark’ 13:32,” Gregorianum (2004): 445-474 (462-466). Russel also calls another proto-or-
thodox theologian making a similar argument on the “correct” reading of Mark 13 to Ath-
anasius with the hymns of Ephraem the Syrian.
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thus iterates the baptismal story’s potential for emphasizing the son’s
ontological difference from God the father.>

Notwithstanding the methodological problems found in relation to
certain claims concerning heterodox beliefs (en masse) or a purported
attraction to particular biblical texts, there is little support for a distinct,
heretical reading of Mark. The evidence seems to be pointing instead in
the opposite direction: the heterodox groups we have discussed did not
differ much with respect to Irenaeus himself, nor to/from other patristic
writers, in their view of Mark. The Gospel of Mark was not of particular
interest or value to the heterodox groups we have discussed, but rather
seems to have been somewhat overlooked. Mark might have been au-
thoritative and one of the earliest textual sources left behind by Jesus’
followers, enjoying high status as a symbol, but, theologically, the Gos-
pel of Mark seems to have been neglected, by proto-orthodox and het-
erodox alike.

56 [Tegl ¢ Tr)c )Héoag xelvng 1) TS eas ovdeis 0idev, 0UdE ol &yyeAoL &v ovgave ovdE
O LI0OG, el pn) 0 matje: “But about that day or hour [of the eschaton], no one knows; neither
the angels in heavens, nor the Son but only the Father” (NRSV). It is not difficult to imag-
ine that a theology invested in the importance of locating differences concerning Jesus the
human and the nature of the divine reality would develop an interest in passages such as
Mark 1 and 13. This is precisely what the proto-orthodox proponents in this controversy
argued happened with Arian exegesis of the Gospel of Mark. The problem, according to
Athanasius for instance, was that Arians read Mark 13.32 in isolation from other texts un-
derlining the unity of the Son and the Father, such as John 17.1. We therefore find a chal-
lenging method of interpretating scripture in the center of this theological conflict:
“Scripture were themselves the source of the dispute and not fodder for proof-texting of
predetermined theological position” (Kevin Madigan, “Christus Nesciens? Was Christ
Ignorant of the Day of Judgment? Arian and Orthodox Interpretation of Mark 13.32 in the
Ancient Latin West,” Harvard Theological Review 96 (2003): 255-278 (255). In short, Arians
were interested in the Gospel of Mark and its so-called “low Christology” because it
strengthened their theological position. While Arians simply needed to point to Markan
mentioning of Jesus’ ignorance of details pertaining to the eschaton, Athanasius and other
proto-orthodox theologians were forced to engage in a rather tortured exegesis of pas-
sages like Mark 13.32, in conflation with other canonical texts, in order to make the Gospel
of Mark fall into line with their trinitarian position.
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Abstract:

Clement of Alexandria is famous for his philosophical eclecticism and his some-
times enigmatic writings. While his Paedagogus offers straight-forward reflec-
tions on Christian ethics, it is less obvious what to make of theological ethics in
the Stromateis. Clement’s theology has been described as a theologia viatorum, a
theology of the pilgrim. This article argues that such a description is also appli-
cable to Clement’s theological ethics. Negative theology sets limits to the possi-
bility of imitating the ineffable and incomprehensible nature of God. Assimil-
ation to God consists in following the Logos in practice, and since truth can only
be indirectly and partly captured in language, there can be no such thing as a
finished or closed system of theological ethics.
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[I]n the case of people who are setting out on a road with which
they are unacquainted, it is sufficient merely to point out the di-
rection. After this they must walk and find out the rest for them-
selves.”! (Clement, Str. 4.2.4.4)

Clement of Alexandria (c. 150-215) is a prime example of how philo-
sophical conceptions of knowledge and ethics was applied to Christian
theology at the turn of the third century.? Clement’s thinking has, since
Adolf von Harnack, at times been described as a philosophical or theo-
logical “system”.? Salvatore Lilla went so far as saying that Clement
transformed his faith into “a monumental philosophical system” in
which the idea of Christ as redeemer was replaced by an “esoteric idea
of gnosis”.* Still, the intentional eclecticism of Clement has earned him
the reputation of an ambitious, but unfocused thinker.5 Apparent incon-
sistencies are numerous in Clement’s thinking, but this is often due to
how he perceived the nature of theology as such. As Henny Hagg has
more recently argued, the “so-called inconsistencies in Clement are, no
doubt, intended” as alternative ways to represent the otherwise incom-
prehensible truth.® This naturally raises the question whether Clement’s
thinking was an attempt at formulating a theological or philosophical

1 References to Clement are to the GCS-editions in O. Stihlin, L. Friichtel & U. Treu, Clem-
ens Alexandrinus, I-11, Berlin: Akademie Verlag 1970-1985. Translations are mine, with due
consideration to available translations.

2 For a recent study of Clement’s moral philosophy in its late antique context, see Kathleen
Gibbons, The Moral Psychology of Clement of Alexandria: Mosaic Philosophy, London:
Routledge 2016.

3 See Adolf von Harnack, Lehrbuch der Dogmengeschichte I, Tiibingen: Mohr Siebeck 1909,
642.

4 Salvatore R. C. Lilla, Clement of Alexandria: A Study in Christian Platonism and Gnosticism,
Oxford: Oxford University Press 1971, 232 and 159. According to Lilla, Clement conceived
of “the highest aspect of Christianity” as an esoteric “system of doctrines which can be
known only be a select few”, ibid., 56. Lilla can also talk of “Clement’s ethical system”,
ibid., 85.

5 E.g., David T. Runia, Philo in Early Christian Literature, Assen: Van Gorcum 1993, 153.

6 Henny Fiska Hagg, Clement of Alexandria and the Beginnings of Christian Apophaticism, Ox-
ford: Oxford University Press 2006, 29.
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system after all, if by “system” we mean a complete or closed set of more
or less coherent doctrines?”

Seeming inconsistencies are also reflected in Clement’s approach to
theological ethics. He often affirms the Platonic ideal of assimilation to
God as far as possible.® However, at times he seems to deny the possi-
bility of any likeness to God.® Considered as the ineffable first principle,
God the Father cannot be represented by anything created. Assimilation
to God is nevertheless possible by imitating the divine Logos. This fact
shapes Clement’s ideal of moral perfection through anticipatory faith.
While moral perfection is possible through anticipation on the one hand,
there is always room for progression on the other. This raises a question
about the possibility of adequately describing moral progress and per-
fection through a theological ethics. As Piotr Ashwin-Siejkowski ex-
plains in his study on Clement’s theory of perfection, Clement’s ethical
project remained an “unfinished experiment”.!0 Clement’s theology is,
as Eric Osborn expresses it, a “pilgrim theology” or a “theologia viato-
rum” antipathetic to a “closed system”.!!

In the following I will take this description as a cue and argue that,
for Clement, theological ethics in particular might best be described as
a theologia viatorum. This is, not least, because the Christian cannot “be”
like God in essence, but is continually in the process of “becoming” like
to God in work and practice. Theological ethics can be true because it
emerges from and leads to God, but it is inadequate in the sense that we

7 Cf. Quentin Skinner’s criticism of the “mythology of coherence” that seeks to find coher-
ent systems behind the otherwise scattered doctrines of past authors. Rather than trying
to place some idea of an author in relation to other ideas in a “system”, we should ask
what intention the author had in formulating the particular idea in its particular context.
Quentin Skinner, “Meaning and Understanding in the History of Ideas”, in his Visions of
Politics, vol. 1, Cambridge: Cambridge University Press 2002, 68. See also Leo Catana, The
Historiographical Concept ‘System of Philosophy’: Its Origin, Nature, Influence and Legitimacy,
Leiden: Brill 2008.

8 “To escape is to become like God, so far as this is possible” (uyr) d¢ dpoiwos Bed kata
0 duvartov). Plato, Theaetetus 176B; Cf. Clement, Stromateis 2.22.133.3.

9 E.g. Str. 6.18.163.1; Str. 6.14.114.4-6.

10 Piotr Ashwin-Siejkowski, Clement of Alexandria: A Project of Christian Perfection, New
York: T&T Clark 2008, 103. For Clement, the Gnostic was not, says Ashwin-Siejkowski, “a
static, semi-divine” spirit; ibid., 228.

11 Eric Osborn, Clement of Alexandria, Cambridge: Cambridge University Press 2005, 232;
261. The Christian is a stranger traveling a pilgrimage in the world; ibid., 46.
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cannot have (ethical) knowledge of God that is co-extensive with its sub-
ject.!2 Since truth can only be described indirectly through metaphors
and analogical language, theological ethics cannot describe the contents
of the Christian life in any fully adequate manner. The Christian may
not be capable of imitating the divine nature, but the incarnated Logos
is to be followed in daily practice.

In other words, I will argue (pace Lilla) that Clement does not so
much replace the idea of Christ as redeemer with a philosophical idea
of gnosis, as much as he attempts to explain how it is possible to relate
to God’s eternal Logos through Christ as incarnate in human history.
This conception of theological ethics suggests that while Clement’s three
main works may to some degree be seen as representing three stages of
moral progress, this distinction should not be strained since Clement’s
whole oeuvre, together with pre-Christian culture and philosophy, con-
tinues to be relevant even for the advanced Christian.

Negative Theology and the Assimilation to God

Clement’s way of writing in the Stromateis reflects a deeper connection
between negative theology and theological ethics. Like Philo of Alexan-
dria and Justin Martyr before him, Clement held that God is essentially
ineffable and incomprehensible in essence, although knowable through
his Logos.!® God is not capable of being taught (dwaktoV) or expressed
in speech (¢nTov), but can be known “only by His own power” (uovn
) T’ avtoL duvapel).i* The Father is inaccessible, but is revealed
through the Son, the Logos, who is the image of God in the sense of

12 T borrow the definition from Hans Lassen Martensen, Christian Dogmatics: A Compen-
dium of the Doctrines of Christianity, New York: T&T Clark, 1874, 82. For Martensen, this
notion was not antithetic to that of “system” as such, but only to that of a theology as a
finished, closed system. For a recent application of the notion of theologia viatorum to con-
temporary ontologies of “becoming” and the idea of epektasis as typically associated with
Gregory of Nyssa, see Christopher Ben Simpson, Deleuze and Theology, London: Blooms-
bury 2012, 107ff.

13 See Philo, De mutatione nominum 7.10; Justin Martyr, Apologia 2.6.

14 S¢r. 5.11.71.5.
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being an energy or activity (évégyewx) of the Father.!> Only through the
mediating Logos is it possible to relate to God.

Although Clement is often described as a negative or apophatic the-
ologian, it has been argued by some scholars that his theology is not,
strictly speaking, apophatic.'® This is because Clement applies a method
of abstraction rather than negation in its more radically apophatic sense
of unsaying.!” Clement does not, like the Cappadocians later, present a
theory of how the ineffable God can be described through negative de-
finitions. God the Father can, for Clement, only be approached through
faith in silence. Divine truth can be communicated by being put into
language, but only indirectly as language can never capture truth in any
final or adequate way. As Raoul Mortley puts it, for Clement theology
is a “generalised parable”, and since rational discourse can never
demonstrate reality but only symbolize transcendent truth, “language
itself calls for a hermeneutic.”18

The distinction between God as the incomprehensible first principle
and the comprehensible Logos is also reflected in Clement’s ethics.
Clement makes it clear that nothing created can be “a representation of
God” (amekdvioua tov Beov)."? God is not circumscribed by place and
cannot be represented (amewcoviCetai) by “the form of a living crea-
ture” (Cwov oxnuartt).22 While God can be described as “the Father of
all”, in the sense of being the creator of everything, Clement is quite
clear that human beings only become the children of God by adoption.
God has no “natural relation” (puowrnv oxéow) to us, says Clement in

15 Str. 7.7.7. By himself, God is remote, although near in virtue of his power. Str. 2.2.5.4.
For similarities with Middle Platonism, see Raoul Mortley, From Word to Silence II — the
Way of Negation, Christian and Greek, Bonn: Hanstein 1986, 36. According to Hagg, Clement
represents an early example of the distinction between God'’s essence and activities, alt-
hough Clement does not so much talk of the common activity of the divine persons as of
Christ as the activity of God. Hagg, Clement of Alexandria, 238-251.

16 Cf. Hagg, Clement of Alexandria, 154; Daniel Jugrin, “The Way of &vé&Avois: Clement of
Alexandria and the Platonic Tradition” in Studia Philosophiae Christianae UKSW 52 (2016)
2,91. We may, I think, nevertheless talk of Clement’s theology as negative in the aphairetic
sense. See also Deirdre Carabine, The Unknown God: Negative Theology in the Platonic Tradi-
tion, Eugene: Wipf & Stock 2015, 231-232.

17 E.g., Str. 5.11.71.2-3. Cf. Alcinous, Didaskalikos 165.1.14.

18 Mortley, From Word to Silence II, 36.

19 Str. 6.18.163.

20 Str. 7.6.30.1.
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the second book of the Stromateis.?! Human beings have nothing “to do”
(mooorjkovtac) with God either in essence (oUoiq) or nature (@Uoel),
nor in the “peculiar energy of our essence” (duvvdpel M) oikelq TG
ovoiag). In fact, it is the greatest proof of God’s goodness, that he cares
for us, even if we are “by nature wholly estranged” (¢voeL anmnAAoToL-
wHévwy TtavteAws) from him. We are not “by nature His children”,
says Clement, but God nevertheless cares for us by calling us into adop-
tion.

As Ashwin-Siejkowski remarks, Clement’s notion of perfection is
formulated in opposition to Gnostic theologians who considered perfec-
tion an inborn, essential likeness to God. For Clement, the “road to per-
fection” was a long process with “many ethical stages”.?> The philan-
thropic love of the divine Logos is what guides people into salvation,
initially by exhortation and baptism.?* As a result of the instruction of
the Logos, we are, says Clement in the Paedagogus, “assimilated to God
by participation in virtue” (Het’ olkelOTNTOC AQETNG EEOHOLOVUEVOL TQ)
Oe).2* Echoing his negative theology, Clement denies, however, that
likeness to God is possible by virtue, since virtue is not the same in God
and human beings. Likeness (0poiwotv) to God, says Clement, consists
in the “adoption and the friendship of God”, which comes from being
perfected according to the gospel as taught by the Lord, i.e. the Logos.?
It may be the case then, as Clement says, that human beings have noth-
ing to do with God in either essence (ovolax) or power (duvaylet), but it
is nevertheless possible to relate to God through “the working out” (@
éoyov) of God’s will .26

The fact that human beings are only made children of God by adop-
tion, even if God as creator is the Father of all, is echoed in Clement’s
distinction between the “image” and “likeness” in which humanity is
created according to Genesis (Gen. 1:26). Similar to how the Logos is the
image of God, the image of the Logos is “the mind in the human being”

21 Str. 2.16.74.1.

22 Ashwin-Siejkowski, Clement of Alexandria, 14.

23 See Andrew Hofer, “Clement of Alexandria’s Logos Protreptikos: The Protreptics of
Love”, Pro Ecclesia 24:4 (2015), 498-516.

24 Paedagogus 1.12.99.1-2.

25 Str. 6.14.114.5-6.

26 Str. 2.16.75.2.

94



J. Aa. Steenbuch: Following the Incarnate Logos

(0 voig 0 év avOowmw).?” But while all human beings are in this way
born with the image of God, they will have to be made into the likeness
of God by assimilation.?® The Gnostic is the perfect Christian who is
made after both the “image and likeness” (elicova kai opoiworv) of God
and “imitates God as far as possible” (6 ppovpevog tov Beov kad’
doov oiovte).? Conformity with the image and likeness is achieved in
“mind and reason” (vouv kai Aoywopov) as the Lord impresses (év-
opoayiletar) the seal of likeness.30

Negative theology as a matter of abstraction comes into play when
Clement describes the simplicity, impassibility and self-sufficiency of
God as ideals for the Christian.?! Intellectual abstraction and virtue are
linked, since piety consists in a kind of abstraction from the body.®2
Clement, in his Paedagogus, explains that although God alone is in need
of nothing (&vevoer|g), being “assimilated to God” (¢£opowwBnoetatl
Oeq) consists in requiring as few things as possible.® In the exercise of
self-restraint we are being assimilated to the Lord as far “as possible”
(kata O duvartov).3* By disciplining itself to the need of little, our na-
ture “endeavours to approximate in character to divine nature” (ovvey-
YiCewv mepatal kato dhBeowy ) Oela pvoet).3s

The purification of body and soul through abstinence from evil
things, is the perfection of “the common believer” (Tov kotvov TLoToD).
For the Gnostic, however, righteousness “advances” (rioopatvet) to “ac-
tivity in doing well” (¢vépyeiav evmotiag).% It is not enough to be justi-
fied by abstinence (&moxm) from evil, but perfection requires doing well
like the Lord.?” Doing well (e0motia) is not simply a matter of imitating

27 Protrepticus 10.98.4; cf. Str. 5.14.94.4.

28 Paed. 1.12.98.3; Prot. 12.120.3-4. See also Matyas Havrda, “Grace and Free Will Accord-
ing to Clement of Alexandria”, Journal of Early Christian Studies 19:1 (2011), 35-37.

29 Str. 2.19.97.

30 Str. 2.19.102.6.

S1E.g., Str.7.3.14.5

32 Str. 5.11.67.1.

33 Paed. 3.1.1.1, cf. Paed. 3.7.39.4.

34 Str. 2.18.80.5.

35 Str. 2.18.81.1-2. To “approximate” (cuveyyiCewv) suggests that it is possible to draw
near to, but not touch, the divine nature. That our nature “endeavours” also suggests that
this approximation is not complete.

36 Str. 6.7.60.2-3.

37 Str. 4.6.29.2.
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the impassible nature of God, but of imitating the concrete works of
Christ in relation to others. We must, as far as possible, imitate (p-
peloBat) the Lord, says Clement elsewhere, by doing the will of God as
we freely give to others what we have received from God.*® In other
words, while all human beings may be said to carry the image of the
Logos, the actual likeness to God consists in the practice of good works.
There may, then, be a negative side to the assimilation to God, where
the believer can approximate the divine nature by needing as little as
possible, but positive likeness to God is a matter of imitating the Logos
in work and practice. Salvation is to follow (¢teoOat) Christ.?

In the seventh book of the Stromateis, Clement again denies a simi-
larity in the virtue of God and human beings: “We do not say, as the
Stoics, that virtue in man and God is the same” .4 When Christ admon-
ishes his disciples to be perfect as the Father is perfect (Matt. 5:48), this
means forgiving sins and living a life free of the passions. However,
none of this is received (rapaAappdvetat) “in the sense of likeness to
God” (eig opodtnTa Beov). It is “utterly impossible” (advvatov yao
Kat apnxavov) for anyone to become perfect as God is, says Clement,
but the Father wishes us to be perfect by living in obedience to the Gos-
pel*! Again, perfection does not consist in an essential likeness to the
Father, but in following the Logos. Righteousness “imitates the divine
character” (ppntikr) g OBeiag duxbéoewcs), says Clement elsewhere,
but this means assimilation to the Lord, Christ, rather than the divine
nature.*?

Although critical of the Stoic definition of virtue, Clement happily
borrows the Stoic notion of anticipation or prolepsis (teoANic) which
he identifies with faith.#* God can be apprehended by faith alone, says
Clement, since first principles are incapable of demonstration.** Faith is

38 Str. 1.1.9.4, cf. Str. 2.19.102.2.

39 Paed. 1.6.26.3.

40 Str. 7.14.88.5-6. The seventh book of the Stromateis is Clement’s attempt at describing
“the life of the Gnostic” rather than theoretical teachings (t@v doyudtwv Oewolav), as he
puts it. Str. 7.10.59.7.

41 Str. 7.14.88.6.

42 5tr. 2.18.80.5.

43 Str. 2.4.17.3.

44 Str. 4.25.162.5; Str. 8.3.7.2. See Dragos A. Giulea, “Apprehending ‘Demonstrations’ from
the First Principle: Clement of Alexandria’s Phenomenology of Faith”, Journal of Religion
89:2 (2009), 199.
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the voluntary anticipation of apprehension (kataArpewc),* but this is
also why future perfection can be anticipated here and now through
faith. The Gnostic rejoices in the things promised by anticipation
(pOaoac), “as if they were already present” (cwg 1101 magovov).4 Those
“who first have touched the confines of life” (twv 6pwv ¢ Cwng), are
already perfect, says Clement in the Paedagogus.*” As Raoul Mortley has
argued, for Clement the true Gnostic is “characterized by the present
tense, and never the future: it is never said the he will obtain knowledge,
peace, righteousness or heavenly rewards; he has them now.”# Clement
can even speak of the Gnostic as one who has “already become God”
(O yevéoBauw Oeov).#

The anticipation of perfection is a matter of hope and love. The Gnos-
tic, says Clement, loves the things hoped for as “already known” (to
éyvwopéva 1dn) and apprehended through hope.5® The Gnostic has
predestinated (ripooptoac) himself, says Clement, and thereby made
the future “already present” (éveotog 1dn) through love and know-
ledge.5! His point seems to be that although perfect insight is not possi-
ble here and now, the anticipation of perfection is in itself a form of
perfection. Clement also notes that he, who by love is already in the
midst of that which is to become, possesses “as far as possible” (wg 0idv)
the very thing reached for (10 dpextov).”2 However, that “which is to
become” (yevopevog) is hardly something fully achieved yet. As sug-
gested by the phrase “as far as possible” (wg oidv), the Gnostic is still in
a process of attainment.’® Love is what makes present that which is to
become, but, as Peter Karavites puts it, for Clement love is not an easy
beginning, but the “never fulfilled perfection” of the moral journey.>*

45 Str. 2.6.28.1.

46 Str. 7.7.47.5.

47 Paed. 1.6.26.3.

48 Mortley, From Word to Silence 11, 40.

49 Str. 4.23.149.8.

50 Str. 7.11.63.1.

51 Str. 6.9.77.24.

52 Str. 6.9.73.4.

53 Notice that Clement is not using the Platonic kata to duvatdv but @¢ oiov. G.W. But-
terworth, “The Meaning of QY. OION TE”, Classical Review 33 (1919), 15-17.

54 Peter Karavites, Evil Freedom, and the Road to Perfection in Clement of Alexandria, Leiden:
Brill 1999, 174.
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There is for Clement, as Osborn notes, a “two-foldedness” of faith.5>
Through hope, future realities become present, but not fully as hope
would then cease to be hope (cf. Rom. 8:24). It may be true, then, that
the Gnostic is characterized by “the present tense”, as Mortley says, but
this does not mean that the perfection of faith in knowledge does not at
the same time consist in a continuing process. This is because the per-
fection of faith in knowledge does not consist in a static likeness to the
divine nature, but in works of love. The aim of knowledge is to make
“faith active by love” (tr)v mtiotwv dix g ayamnnc).* Faith is the begin-
ning of action (doxn Y&Q mEd&ews),” and the purpose of faith is the
performance of the commandments (évtoA&g émiteAelv).5

Perfection as an Endless Process

In a puzzling statement Clement says that: “You shall be what you do
not hope, and cannot conjecture” (éo1 yaQ olog ovk EAmiCelg ovd’
eidoatdvvaio av).”? Perhaps it could be argued that these words, from
the Paedagogus, must be directed at the ordinary believer, considering
that the Gnostic is to some degree already that which he hopes for. Still,
even if the Gnostic has attained knowledge, this knowledge is not some-
thing fixed or final. For Clement, knowledge is, says Hagg, “a subject
matter”, but also “a way or a process”. To have knowledge of God is “to
be part of a process, leading from faith via gnosis to the love of God.”60
This should not be mistaken for a kind of esotericism with secret doc-
trines, but faith is, as mentioned above, nevertheless two-fold in the
sense that it admits of growth (a0&nowv) and perfection (teAeiwotv).6!
The ordinary believer is not yet righteous (ovdénw kat dikatog) in
the sense of “progress and perfection” (mpokomnv kat teAelwoty).s2
This apparent identification of righteousness with progress as well as
perfection may suggest that perfection itself consists in progression in

55 Osborn, Clement of Alexandria, 232.

56 Str. 1.1.4.1.

57 Str. 2.2.9.2; Str. 2.6.27 4.

58 Str. 5.1.2.6.

59 Paed. 2.12.99.1.

60 Hagg, Clement of Alexandria, 149-151.
61 Str. 5.1.2.4.

62 Str. 6.12.102.5.
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righteousness. Righteousness can, says Clement, be called the royal
road (0d6g), on which “the royal race travels”.s3 In an article on Clem-
ent’s reading of the beatitudes, Veronika Cernuskova quotes this pas-
sage and notes that for such a person, righteousness results from neither
fear nor hope, but only from free choice. While the latter two belong to
earlier stages, spiritual progress culminates in a higher kind of desire
that does what is good for the sake of goodness itself.¢* However, due to
human freedom, perfection is not achieved immediately, but only in an
on-going process. Human beings are not forced to choose the good, but
must gradually learn to do so.6>

That perfection could be considered as an on-going process may also
be the point when Clement in the seventh Stromateis explains how
knowledge leads to “the endless and perfect end” (téAog &yetL TO dte-
AgvtnTov kat téAelov) by “teaching beforehand” (mpodwdorovoa) the
future life.®¢ This somewhat paradoxical description of the perfect end
(or perfection) as in some way endless (or imperfect) seems to support
the idea of perfection as itself a matter of continual progress in anticipa-
tion of future perfection. With reference to Phil. 3:13, Clement notes in
the Paedagogus that Paul reckons himself perfect, not because he is al-
ready perfect in knowledge, but because he has been emancipated from
his former life and now strives after the better by “aspiring” (é@ptépevoc)
after perfection.®”

In this way Clement may be said to prefigure the idea of continual
perfection as epektasis often associated with later theologians like Greg-
ory of Nyssa. Clement can, much like Gregory, describe how the Gnostic
as “the son and friend” of God devotes himself to “insatiable contem-
plation” .8 Clement, however, describes this contemplation as “face to
face”, whereas Gregory would in a more radical manner claim that like

63 Str. 7.12.73.5

64 Veronika Cernugkovd, “Clement of Alexandria and the Sermon on the Mount”, in: V.
Cernuskové, J. L. Kovacs & J. Plétova (eds.), Clement’s Biblical Exegesis: Proceedings of the
Second Colloquium on Clement of Alexandria, Leiden: Brill 2017, 224-225.

65 Havrda, “Grace and Free Will”, 27-32.

66 Str. 7.10.56.2.

67 Pged. 1.6.52.3.

68 Str. 5.6.40.1.
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Moses the friend of God never gets to see the face of God.®® The differ-
ence is arguably due to the fact that for Clement, the face of God is the
Logos through which the Gnostic relates to God. Nevertheless, Clement
does seem to agree that perfection is, at least in this life, not finally
achieved. The Gnostic soul, says Clement, is ever improving in the in-
crease (av&now) of righteousness in its journey (moowommnv) as it is
reaching out (¢mektetvopévnv) towards the habit of impassibility (¢€tv
amaOeing).” While this aim is described by Clement in a way that may
suggest that such perfection is the end of the journey, the soul hardly
arrives there, at least not in this life.

The Gnostic possesses all good things as far as possible but not like-
wise in number, says Clement, since otherwise he would be incapable
of “changing his place” (adpetdBetoc) through the inspired stages of
“advancement” (moorortdc).”! Stability in virtue does not mean that
there is no room for further perfection. When Clement in the seventh
book of the Stromateis describes how progress to what is better goes on
until the soul comes to the Father’s “doorway” or “vestibule” (moo-
Ovgoic) which is “the Good itself”, Clement is arguably not here imag-
ining some final, static end to the progress in virtue.”? Rather, this
“doorway” is itself the room in which the continuous movement in per-
fection takes place. That the Gnostic “has become inflexible” (&xAtvng
vevopevog) hardly means that the Gnostic cannot change. Rather, such
inflexibility consists in, as Clement puts it, walking “unswervingly”
where justice advises him to go. Perfection consists in the continuous,
ongoing approximation to God through the assimilation to the Logos.
The act of salvation is never still, as Osborn rightly puts it.”? This be-
comes even clearer when we consider Clement’s understanding of dei-
fication.

Echoing Irenaeus, although in pedagogical terms, Clement notes that
the Logos of God became human, that we may learn from a human be-
ing how to “become God” (yévntat 0edg).7* Deification is the aim of the

9 E.g., Gregory, De Vita Moysis 2.239.
70 Str. 7.2.10.1.

71 Str. 7.7.47.7.

72 Str.7.7.45.3.

73 Osborn, Clement of Alexandria, 37.
74 Prot. 1.8.4.
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Christian life.”> Knowledge of the Father is eternal life through commun-
ion (petovolav) with the power (duvdpiewc) of the incorrupt, and to be
incorruptible, says Clement, is to participate in divinity (Qeidtntog pet-
éxew).”6 The human person “becomes unified” (Lovaducog yivetatr) like
the Son when deified (8eovpevog) into a passionless state, as Clement
puts it, but this does not necessarily mean that deification is achieved
once and for all.””

Although it may seem to be just another aspect of the assimilation to
God, deification is more than a matter of likeness to an ideal. According
to Arkadi Choufrine, Clement could not have arrived at his notion of
deification simply through the Platonic idea of assimilation to God “as
far as possible”, where assimilation “does not make one closer to God in
any sense.””8 Clement not only sees Jesus as an example to be followed,
but as the ontological ground for the possibility of participating in the
divine.” Deification means nearness to God through participation in
Christ.® This is arguably implied when Clement in the fifth book of the
Stromateis describes “contemplative analysis” as a process of abstraction
that leads to a notion of unity, as mentioned above. Clement goes fur-
ther than the standard Middle Platonic account of abstraction, as this
notion of unity must finally be left behind as we cast ourselves into “the
magnitude of Christ” (10 péyeBog tov Xpwotov) and advance
(mototpev) into immensity (&xavéc) by holiness.8!

Since Clement’s description here comes as a conclusion on a dis-
course on the infinity of God considered as the One, it may be argued

75 See Henny Fisk4 Higg, “Deification in Clement of Alexandria with a Special Reference
to his Use of Theaetetus 176B”, in: J. Baun et al. (eds.), Studia Patristica XLVI, Vol. 3, Leuven:
Peeters Publishers 2010, 169.

76 Str. 5.10.63.8. Clement more or less identifies petovoia and péOe€is.

77 Str. 4.23.152.1-2. Clement affirms the Pythagorean saying that “man ought to become
one” (éva yevéoBat kal tov avOowmov detv). Str. 4.23.151.3.

78 Plato, Theaetetus 176b; Arkadi Choufrine, Gnosis, Theophany, Theosis: Studies in Clement
of Alexandria’s Appropriation of His Background, New York: Peter Lang 2002, 179.

79 Ibid., 7. Choufrine criticizes Lilla for an inadequate understanding of the role of deifica-
tion in Clement.

80 Tbid., 159; Eric Osborn, Ethical Patterns in Early Christian Thought, Cambridge: Cam-
bridge University Press 1976, 66.

81 Str. 5.11.71.3.
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that perfection is indeed endless due to the infinity of God.s? Choufrine
understands Clement’s use of the term “magnitude” here as being re-
lated to his use of the term “infinite” (&meipov). When Clement talks of
the magnitude of Christ he is talking of infinity in the Aristotelian sense
of infinite potentiality of growth.s? The magnitude of Christ is what dif-
ferentiates the Gnostic infinitely from God, while simultaneously being
the infinite proximity to God.#* There is hardly any possibility that the
human mind can come into direct touch with God the Father, but the
“magnitude of Christ” holds “the possibility of unlimited advance to-
wards a transcendent limit”. The end (téAocg) of this advancement is a
limit (éoac) which is not a part of this magnitude. The true Gnostic’s
un-ending progress is for Clement an approximation to the Son’s prox-
imity to the Father, who alone is infinite in the absolute sense.8>
Choufrine, as opposed to Mortley, argues that coming into direct
contact with God the Father is not possible according to Clement.8 This
is due to the infinity of the “magnitude” in which the Gnostic advances
towards God. This does not mean that the Christian is completely sepa-
rated from God ontologically, since deification is still possible through
participation in Christ. Nevertheless, the idea of deification should, I
think, be balanced by Clement’s clear emphasis on the distinction be-
tween creator and creation. This ontological difference is exactly why
deification does not culminate in a final deified state, but can only be a
continuous process of participation. The unlimited advance in the mag-
nitude of Christ is what it means for our nature to “endeavour” to “ap-
proximate in character” to the divine nature.” This approximation does
not, however, blur out the distinction between creator and creation. In
terms of ontology, deification does not mean having one’s essence or
nature changed into a divine nature, but to participate in “the power”

82 See Damian Mrugalski, “La dottrina dell’infinita di Dio e le sue implicazioni: Clemente
di Alessandria e Gregorio di Nissa” (forthcoming).

83 Choufrine, Gnosis, Theophany, 173f.

84 Ibid., 182.

85 Ibid., 160. The “magnitude of Christ” is arguably more or less synonymous with the
Father’s “vestibule” as discussed above. Cf. Str. 5.11.71.3 with Str. 7.7.45.3.

86 Cf. Choufrine, Gnosis, Theophany, 182; Mortley, From Word to Silence 11, 119.

87 Str. 2.18.81.1-2.
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(dvvdpewc) of God.® Deification consists in continuously becoming a
partaker in God’s works, rather than in God’s being or essence.

This may be illustrated by some of Clement’s notes in the appendix
to the Stromateis (the eighth book). In defining the types of causes, Clem-
ent explains that being (10 eivat) should be distinguished from becom-
ing (tov ytveoOau) like cause from effect.®® The cause (aitiov) is that
which acts (évegyetl).® Elsewhere Clement seems to make a somewhat
parallel distinction between action and habit, when he says that no ac-
tion (évéQyewn) is a habit (£1c).%! In this way, perhaps habit may be con-
sidered a matter of “being” while action may be considered a matter of
“becoming”. While the Gnostic is said to abide in the unchanging habit
(GpetafoAw éEer) of well-doing (evmotiag) after “the likeness of God”
(opotwotv tod Oeov),2 it is arguably not this “habit” itself, but the well-
doing effected by the habit, that assimilates the Christian to God.

It would probably be going too far to argue in modern Kierkegaard-
ian terms that Christian ethics, then, is not about habitual “being” but
only about continuously “becoming”.% Nevertheless, deification, for
Clement, is first of all a matter of participating in the activities of God
by imitating the Logos in action. Perfection does not consist in an essen-
tial likeness to God the Father, but in obedience to the gospel.% Moral
perfection should, for this reason, not be taken for granted, but must
rather be “continually supported, strengthened and further developed”,
as Piotr Ashwin-Siejkowski puts it.

The Possibility of Theological Ethics

To sum up, assimilation to God cannot be a matter of an essential like-
ness to the ineffable and incomprehensible first principle, but must, for
Clement, be the outcome of following Christ by imitating his works in
practice. Perhaps this may be taken as suggesting a somewhat positive

88 Str. 5.10.63.8.

89 Str. 8.9.29.6.

90 Str. 8.9.29.3.

o1 Str. 7.11.66.2.

92 Str. 6.7.60.3.

93 See Clare Carlisle, Kierkegaard's Philosophy of Becoming: Movements and Positions, Ithaca:
SUNY Press 2005, 3.

94 Str.7.14.88.6.

95 Ashwin-Siejkowski, Clement of Alexandria, 168.
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or “kataphatic” moral epistemology, rather than a negative or “apo-
phatic” one. Still, it seems that moral perfection cannot easily be pinned
down in moral propositions as the virtue of the Gnostic to some degree
runs unnoticed by himself and others. This is at least the case when at
one point Clement, arguably reflecting Jesus’ sermon on the mount
(Matt. 6:14), remarks that “[n]ot even he himself who shows mercy
ought to know (yrvaokerv) that he does show mercy; for in this way he
will be sometimes merciful, sometimes not.”? Moral integrity goes un-
der the radar, so to speak.

This does not mean that the Gnostic acts spontaneously with no
moral reflection. All the practice of “someone of knowledge” (tov émi-
otuovog) is right action, says Clement in the seventh book of the Stro-
mateis, while practice without knowledge is bad action (kakomoayic),
since it lacks reflection (Aoyiopov).%” The virtue that results from follow-
ing the Logos is, moreover, not entirely invisible. On the contrary, the
soul of the righteous man, says Clement, is “a divine ornament” (&yaA-
Ha Oetov) that “resembles God” (Oeq mpooeppepic), while the person
who is assimilated to God “adorns those who hear him”.% The Gnostic
who considers the benefit of his neighbours as his own salvation is “a
living ornament” (&yaAua éupuxov) of the Lord, says Clement, if not
in respect to “the peculiarity of form” (Hoppng idLOTNT), then at least
as “the symbol of the power” (kata to th¢ duvduews cvpupoAov) and
similarity of preaching.”

The point again seems to be that the Gnostic resembles the Logos,
not by an essential likeness to the divine nature, but by imitating the
works of Christ. An important part of this work is in teaching others.
While becoming assimilated to God, the Gnostic not only “builds and
creates himself”, as Clement famously puts it, but the Gnostic also sim-
ultaneously “forms those who listen”.1% Every soul that has “lived
purely in the knowledge of God” and obeyed the commandments is a
witness or martyr (pdotug) by “life and word” (Bic kat Adyw).10! Mar-
tyrdom, broadly speaking, is perfection, not because a final end has been

96 Str. 4.22.138.2
97 Str. 7.10.59.5.
98 Str. 7.3.16.5.
99 Str. 7.9.52.3.
100 Str, 7.3.13.3.
101 Str, 4.4.15.3.
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achieved, says Clement, but because the martyr “points out a perfect
work of love” (TéAelov égyov ayamng évedei&ato).102

In this way, as Karavites puts it, the Christian’s moral journey may
begin with a realization of human inadequacy, but it goes through a
conversion of one’s isolated life to a life of communion and relation-
ship.1% In the words of Ashwin-Siejkowski, Clement’s ideal of the Gnos-
tic is “not an anchorite or hermit living in isolation”, but active in the
“pedagogical education of others” in the local community.!* An ideal
of the Gnostic as someone isolated from others might have followed if
assimilation to God was only a matter of, for example, imitating the Fa-
ther’s simplicity, but for Clement imitating God means teaching others
to become partakers of the Logos by following Christ. This makes the
question about the possibility of formulating a theological ethics still
more acute.

However, Clement’s negative theology seems to put some limits to
the possibility of formulating a theological ethics. As a result of God’s
ineffability, when theological and ethical truth is expressed in language
it will necessarily be clothed with metaphors and allegories that are only
partially true. This may be illustrated by Clement’s remarks on the na-
ture of “wisdom” in the sixth book of the Stromateis. Clement explains
that wisdom is in one sense “eternal” (aic)viog), presumably in the Pla-
tonic sense of being outside time, but in another sense it “becomes use-
ful in time” (¢ xdvw AvolteArc).!5 Wisdom is, as such, “partly
perfect” and “partly incomplete” (f] pév téAetog, 1) d¢ €vder|g), says
Clement. While eternal, wisdom is only revealed indirectly and in part
in human life. The wisdom in the instruction of the Logos is many
(moAAr) and the modes of His economy for salvation is manifold
(TouctAog), says Clement in the Paedagogus, with clear allusions to Ephe-
sians.!% Divine truth is only gradually disclosed, since the measures

102 4, 4.4.14.4.

103 peter Karavites, Evil Freedom, and the Road to Perfection in Clement of Alexandria, Leiden:
Brill 1999, 174.

104 Ashwin-Siejkowski, Clement of Alexandria, 172-173.

105 Str. 6.7.54.1; Str. 6.7.54.3.

106 Pged. 1.8-9. The Logos is “one thing as all things” (cg mavta év), mediating between
the ineffable unity of the Father and the diversity of creation; Str. 4.25.156.1.
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taken by the Logos in leading to this truth are relative to the circum-
stances and needs of those who are being taught.107

We should, says Clement at the very beginning of the first book of
the Stromateis, “walk towards the truth which shows through Scripture
things which are not written in Scripture”.1% Since truth itself — due to
God’s ineffability — cannot be expressed in language, Scripture is, in
other words, a road-sign to a truth only indirectly revealed.!®® The com-
mandments in Scripture should not simply be taken at face value, but
interpreted in a spiritual sense. It is not, of course, that for example the
Decalogue does not apply to the Gnostic. Rather, its particular com-
mandments must be understood in a more general sense, as when the
prohibition against coveting is said to apply to self-centered desire
(¢rBvpia) in general.!’ The aim of the law is to emancipate “the free
choice” (t0 éxovotov éAevBepwoac) that makes faith possible.!"! The
law has a preliminary function, but its commandments cannot simply
be replaced by higher or more general moral principles. To the degree
that the Gnostic wants to communicate spiritual and moral truth, such
truth must again be veiled (or particularized). As Hagg observes, the
message should be adapted to the needs and capacities of different cat-
egories of readers.!12

The Gnostic imitates the Logos by adapting his or her lessons to each
student. This is arguably what is going on in Clement’s own writings,
not least in the Stromateis but also in the Paedagogus and the Protrepticus.
Judith Kovacs, in an article on the Protrepticus, draws attention to the
fact that in teaching others, the Gnostic, according to Clement, may re-
sort to speaking “an untruth” as a doctor might do for the deliverance

107 Hagg, Clement of Alexandria, 143.

108 Str. 1.1.10.1.

109 Or perhaps, Scripture is itself “the road taken by the faithful”, as Clement also puts it
in Str. 3.5.42.5; cf. Osborn, Clement of Alexandria, 46. See also Johannes Aakjeer Steenbuch,
“Negative Theology and Dialectics in Clement of Alexandria’s Understanding of the Sta-
tus and Function of Scripture”, in: V. Cernuskovd, J. L. Kovacs & J. Platovd (eds.), Clement’s
Biblical Exegesis: Proceedings of the Second Colloquium on Clement of Alexandria, Leiden: Brill
2016, 127-146.

110 pged. 2.6.51.

111 pged. 3.12.

12 Higg, Clement of Alexandria, 149.
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of those who are ill.'* The adaption of truth to circumstances is not, of
course, a matter of leading people into falsity, but the contrary. Truth, it
seems, must be communicated in fitting doses if the patient is to grow
from ignorance to knowledge. For this reason it can be necessary to
leave the more advanced aspects of truth out in silence. This is, accord-
ing to Kovacs, reflected in the differences between Clement’s rather
harsh criticism of Pagan religion in the Protrepticus, and the more opti-
mistic tone of the Paedagogus, directed at Christians in a process of ma-
turing. God is both righteous and merciful, but sometimes it is necessary
to focus more on God’s judgments and leave out the rest in silence.

It could perhaps be argued that for Clement, the particularity of the
law is left behind as soon as one arrives at faith. Clement explains in the
Protrepticus that with the coming of Christ, all the counsels and precepts
that deal with what is “partial” (¢t pégovc) have become unimportant
compared with piety. Piety is the only command that is “universal, and
over the whole course of existence, at all times and in all circum-
stances”.!* This does not mean, however, that theological ethics can
now be reduced to a simplistic teaching about piety. Ashwin-Siejkowski
notes that for Clement, piety as taught by the Mosaic laws together with
gentleness and kindness are the three “canons” or “measurements” of
progress towards assimilation to God.'* However, I find it reasonable
to say that as “measurements” these virtues are not adequate descrip-
tions of what likeness to God consists in. They are only signs whose ac-
tual content must be worked out in an ongoing process. There con-
tinues, in other words, to be a particularity to the instruction of the
Logos even if its universal aim is revealed in the incarnation.

Moreover, Clement is aware that even for Christians, repentance
may sometimes be necessary.!¢ Even the “people of the Lord” may be
in need of correction and chastisement for their own good.!"” In this way,
the high ideal of Christian perfection is balanced by a realistic awareness
of the prevalent risk of sin. This suggests that the Paedagogus and the

113 Str. 7.9.53.1-2; Kovacs, “’To Exhibit Silently’: What Clement of Alexandria Leaves Un-
said in His Protreptikos”, Eastern Theological Journal 3/2 (2017), 257-287 (273-274).

114 prot. 11.113.1.

115 Str. 7.13.4; Ashwin-Siejkowski, Clement of Alexandria, 160-161.

116 E.g., when he reads the parable of the prodigal son as a story about the possibility of
repentance for Christians.

17 Str. 7.16.102.4-5.
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Protrepticus continue to carry a relevance even for the advanced Chris-
tian. The Protrepticus is, as Andrew Hofer puts it, not merely propae-
deutic to Clement’s real intellectual agenda, but a part of “his own
paideia toward Christian perfection”.18 If, in fact, the intended audience
of the Protrepticus is not so much Pagans as Christians, exhortation may
be considered a part of the continuous formation of Christians rather
than just an initial step left behind.!® The critique against Pagan religion
continues to be relevant for the Christian, if only as a sign-post of what
is, or should have been, left behind.

The divine Logos trains and teaches through progressive stages of
salvation according to a plan (oikovopia), says Clement in the Paeda-
gogus.'? Scholars often mention how Clement distinguishes between
three phases of the Logos’ relation to human beings.'2! While this is in-
deed true, perhaps we should be careful not to box up Clement’s teach-
ings too neatly into a three-fold system. The partial, symbolic nature of
all language, including moral language, suggests that Clement’s often
very specific moral advice, especially in the Paedagogus, should not be
taken as expressing a finished system. This is not just because Clement
happened not to finish his system, but rather because of the open nature
of truth as such. The “stages” of the divine plan are, in other words,
typological of something that may be much more dynamic and messy
in real life. We wander in life (dAcpevol t@ Blw) as in deep darkness,
says Clement in the Paedagogus. The Logos is the guide that does not
stumble or stray, and his commandments and counsels (tag évtoAdg
Kal tag vroONuoovvag) are short and straight paths to immortality.122
However, since human beings differ much in where they are on their
way to perfection, and since the assimilation to God is never achieved
finally, at least not in this life, the Logos continues to adapt to the par-
ticular needs of each individual person. Theological ethics will neces-
sarily reflect this fact.

118 Hofer, “Clement of Alexandria’s Logos Protreptikos”, 504.

119 Diana M. Swancutt, “Paraenesis in Light of Protrepsis Torubling the Dichotomy”, in: J.
Starr & T. Engberg-Pedersen (eds.), Early Christian Paraenesis in Context, Berlin: Walter de
Gruyter 2005, 113-153.

120 Pged. 1.3.3.

121 Pged. 1.1.3.3; Kovacs, “To Exhibit Silently”, 275; Havrda, “Grace and Free Will”, 24.
122 pged. 1.3.9.2-4.
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Conclusion: Theological Ethics as Theologia Viatorum?

To repeat, Clement’s theological ethics is not a finished system. This ex-
plains why Clement would never write the promised Didascalus, but
ended up writing the Stromateis instead. As Eric Osborn puts it in a foot-
note: “Clement’s theologia viatorum can never offer the closed system
which some have foolishly thought proper to a Didascalus.”'? For this
reason, non-Christian culture and philosophy continues to be useful, as
is clear from Clement’s own use of the Hebrew bible and as Pagan phi-
losophy and religion in the Stromateis. Human culture and language
cannot be left behind as long as we are on our way. It may, in other
words, be possible, as Lilla formulates it, to establish a sort of “parallel-
ism” between the function of Greek philosophy in the history of man-
kind on the one hand and the role which it still plays in the formation of
the perfect Christian.'?* This is not, however, because Christian know-
ledge consists in a philosophical system like that of Middle Platonism,
but on the contrary, because perfection is an on-going process, both on-
tologically and epistemologically. That theological ethics is not a fin-
ished system is not just due to the nature of divine truth, which can only
be represented in part, allegorically and symbolically, but also due to
the way moral perfection continues to be an on-going process even for
the advanced Christian.

In the above I have argued that Christian perfection must be consid-
ered an ongoing process even if the Christian anticipates perfection by
faith and love. The deification and assimilation to God is not a matter of
having one’s nature changed into the divine nature but of imitating the
works of Christ in practice. In other words, imitating God is not a matter
of imitating the ineffable divine nature, but of following the incarnated
Logos in its humanity. Becoming assimilated to God is, as such, to be-
come more fully human. This also means, however, that theological eth-
ics can be true by leading to God, but never adequate in the sense of
fully representing God or the good in its essence. Theological ethics is
as such a theologia viatorum as defined above: true, but never fully ade-
quate. Moral propositions can be considered true when they describe
what following the Logos looks like in practice, but this does not make
moral knowledge adequate in the sense of capturing the good in a

123 Osborn, Clement of Alexandria, 232.
124 1 illa, Clement of Alexandria, 12.
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closed ethical system. Theological ethics can point out the direction, but
we must, to paraphrase Clement, walk and find out the rest for our-
selves.1?5

In the words of Ashwin-Siejkowski, Clement’s theory contains a “re-
alistic perception of the current, historical development of the church,
but with a strong emphasis on its divine core.”126¢ While Clement’s theo-
logical ethics can hardly be used as an argument for moral relativism in
the modern sense, it should at least remind us of the importance of hav-
ing a fundamental moral sensibility to the peculiarities of circumstances
and the ongoing development of the individual person as well as the
culture of communities. Clement’s ethics presents us with a high ideal
of deification through assimilation to God, but the road towards realiz-
ing this ideal must be fenced with realism. Far from making his work of
less value, this is exactly why Clement’s ethical teachings can still be
valuable today. While aimed at universal and eternal truth, theological
ethics must always be contextualized if it is to have any relevance or
meaning for concrete human beings in their historical and cultural cir-
cumstances.

125 Gtr. 4.2.4.4
126 Ashwin-Siejkowski, Clement of Alexandria, 192.
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Aaron Michael Butts & Simcha Gross (red.), Jews and Syriac Christians:
Intersections across the First Millennium. Texts and Studies in Ancient Ju-
daism 180. Tiibingen: Mohr Siebeck, 2020. ISBN: 9783161591341.

Denna samlingsvolym bestar av 16 artiklar som behandlar olika former
av kontakt mellan judar och syriska kristna under de forsta tusen &ren
av var tiderakning. Ordet ”intersections” i titeln syftar bade pa dessa
olika former av kontakt och pa skarningspunkter mellan det vetenskap-
liga studiet av syriska kristna texter & ena sidan och judiska rabbinska a
den andra.

En grupp artiklar visar hur syriska kristna texter kan anvéndas for
att belysa rabbinska texter fran den babyloniska Talmud medan en an-
nan grupp ger exempel pa hur texter frdn den babyloniska Talmud kan
hjélpa oss att forstd syriska kristna texter. Nagra artiklar behandlar po-
lemik och diskuterar huruvida antijudiska texter och temata i den sy-
riska litteraturen speglar verkliga debatter med riktiga judar eller om de
snarare skall forstds som litterdra konstruktioner riktade mot “here-
tiska” kristna. Ofta finner forfattarna exempel pa bddadera.

En artikel utgors av en kritisk granskning av hypotesen att den sy-
riska kristendomen uppstod till £6ljd av att judar konverterade till kris-
tendomen en masse. Forfattaren menar att denna idé saknar stod i kéllor-
na och att forestallningen om ett gemensamt ursprung for alla former
av syrisk kristendom har gjort att forskare inte alltid har sett méngfal-
den inom den syriska kristenheten. Han framhaller vidare att tradit-
ioner som syrisk kristendom delar med judendomen inte nédvéandigtvis
maste forklaras av ett gemensamt ursprung utan ocksé kan vara ett re-
sultat av senare interaktion mellan kristna och judar.
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Volymen rekommenderas varmt till alla som har ett intresse for den
babyloniska Talmud och/eller for syrisk kristendom och interaktion
mellan judar och kristna i det sassanidiska riket.

Karin Hedner Zetterholm
Lunds universitet

Hans Engdahl, African Church Fathers — Ancient and Modern: A Reading of
Origen and John S. Mbiti, University of Western Cape Press, 2020. 504 s.
ISBN: 9781928480884.

I sin omfattande teologiska djupdykning ger sig Hans Engdahl, profes-
sor emeritus vid Western Cape University, pa en vansklig uppgift: att
jamfora nagra centrala teologiska temata hos den fornkyrklige alexan-
drinske teologen Origenes (c:a 185-254) och en av den moderna afri-
kanska teologins framsta pionjdrer, kenyanen John Mbiti (1931-2019).
Som titeln antyder for Engdahl dem samman utifrén att badda var inte
bara teologer fodda i Afrika utan ocksa afrikanska kyrkofader. Ambit-
ionen att pa detta sétt peka pa att kristen tro och dagens kyrkor inte bara
lever av ett europeiskt arv ar tydlig. Det handlar om att lyfta fram Afrika
som bade en tidigkristen och en samtida kreativ teologisk miljo.

Det forsta som slar en &r att det pa intet sitt handlar om Origenes
betydelse for Mbiti eller ens frdgor om hur Mbiti forhaller sig till arvet
fran Origenes. Utgadngspunkt dr tvdrtom en narlasning av Mbitis forfat-
tarskap dar Engdahl sarskilt uppehaller sig vid hans tankar om en afri-
kansk livssyn eller filosofi, sdrskilt hans kosmologi och tes om ett
specifikt afrikanskt tidsbegrepp, och hans teologi, sarskilt hans ecklesio-
logi och eskatologi. Med denna utgangspunkt ldser han Origenes (i
oversattning och sekundarlitteratur) och jamfor sedan de bada med var-
andra.

Intressant nog finner Engdahl en hel del gemensamt. Utéver deras
tydliga forankring i sin samtids och sin kontexts grundlaggande livssyn,
Mbiti i en forestdlld afrikansk filosofi (med afrikansk menas har sub-
saharisk) och Origenes i fr.a. det platonska arvet, galler det framst for-
stielsen av tiden, evigheten och uppstdndelsen, men &ven betoningen
av bibelns direkta tilltal och den personliga avgorelsen som grundlag-
gande for kyrkan. Mbitis tankar om en afrikansk forstaelse av tiden har
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spannande paralleller i John Behrs tolkning av Origenes tidsuppfatt-
ning, och enligt Engdahl finns det klara paralleller till Origenes tankar
om apokatastasis hos Mbiti.

Aven om African Church Fathers inte tillfér nagot nytt om Origenes,
vilket inte heller ar avsikten, &r den av intresse inte bara for systematiska
teologer utan dven for patristiker. Tydligt visar Engdahl hur Origenes
arbete med centrala teologiska fragestéllningar hjalper till att kasta ljus
over samtida teologer dven fran delar av vdrlden som inte dr rotade i
det grekisk-romerska arvet. Hans studie ar ett utméarkt exempel pa hur
nutida afrikanska teologer kan finna berdringspunkter mellan den ti-
diga kyrkans arbete med att i en grekisk kontext forma en teologi och
sitt eget sokande efter en teologi grundad i sin egen samtids syn pa varl-
den och ménniskan.

Sjalvfallet kan man undra om det faktum att Origenes kom frén
Alexandria, och dérmed fran Afrika, spelar ndgon roll. Men for de
kristna pa den afrikanska kontinenten, fr.a. soder om Sahara, som lever
i kolonialismens och missionens langa skugga, och ofta uppfattas som
helt beroende av Europa, ar det nog inte utan betydelse. Om boken kan
bidra till att lyfta fram inte bara John Mbiti utan var samtids afrikanska
teologer med hjalp av Origenes ar den vard all uppmarksamhet.

Samuel Rubenson
Lunds universitet

Andrew Mellas, Liturgy and the Emotions in Byzantium: Compunction and
Hymnody. Cambridge: Cambridge University Press, 2020. Xii + 206 s.
ISBN: 9781108487597.

Mellas” bog er en bearbejdning af hans ph.d.-afhandling, som han for-
svarede i 2018 ved University of Sydney, Australien. Han er dermed en
del af den nye generation af byzantinister med seerligt fokus pa homile-
tik og hymnografi, noget som har kendetegnet den australske byzantin-
istik med navne som bl.a. Wendy Mayer, Pauline Allen, Roger Scott og
af den nye generation Romanos-forskeren Sarah Gador-Whyte.

Bogen er delt i fem kapitler og en kort konklusion. Derefter folger et
lille glossar med liturgiske begreber, litteraturliste og indeks. Forsiden
prydes af den beromte Christos Pantokrator-ikon fra Skt. Katharina-
klostret pa Sinai-halveen. Bogen er stramt komponeret i de fem kapitler,
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der i alt nar op pa 172 sider, og det vidner muligvis om beskeeringer i
stof i forhold til hans afhandling, selvom jeg ikke har set selve afthand-
lingen.

Hovedformalet med bogen er at beskrive og analysere folelserne
“anger” (eng. compunction, gr. kKatdvvilg) og “omvendelse” (eng. re-
pentance, gr. petdvolwx) som de fremtraeder i forskellige typer af litur-
giske hymner. Nér disse hymner fremferes, bliver det muligt for den
syngende at internalisere og kropsliggere disse folelser ved at gore or-
dene i hymnerne til sine egne. Ofte optraeder der i hymnerne forskellige
bibelske personer som gammeltestamentlige profeter, den fortabte sen
eller den syndige kvinde, der salver Jesus’ hoved, og de bliver ifelge
Mellas eksempler til efterligning for den syngende menighed.

Forst skaber Mellas et overblik over forstdelsen af anger i patristisk
litteratur, i Salmernes Bog og i Byzans, herunder ogsd hymnerne og mu-
sikkens rolle. I det efterfolgende kapitel gar han neermere ind pa litur-
gien i Byzans, og hvordan et kirkerum som Hagia Sofias i Konstantin-
opel kunne veere med til at forme sansning og folelse. Han inddrager
ogsa her de liturgiske kommentarer af Ps.-Dionysius Areopagitten (5.—
6. arh), Maximos Confessor (7. arh.), Germanos af Konstantinopel (8.
arh.) og Nikolas Kabasilas (14. arh.). Derefter lancerer han begrebet " af-
fective mysticism”, som blev brugt af Herbert Moller om den vestlige
spiritualitet i hgjmiddelalderen. Mellas mener dog, at begrebet skal
nuanceres i forhold til den byzantinske kontekst: “The affective mysti-
cism of Byzantine hymns represented the potential for human feelings
to become liturgical emotions in the mystagogy of the liturgy” (s. 62).
Menneskets folelser og begeer bliver med andre ord forvandlet i litur-
gien og kan fere til anger og omvendelse. Kapitlet slutter med en over-
sigt over fastetiden og ugen op til paskes temaer og tekster, som de er
ordnet i samlingen Triodion, der blev udarbejdet af munkene ved
Stoudios-klostret i Kontantinopel fra 9. rh. og frem. Netop denne peri-
ode, som Triodion daekker, er ifolge Mellas fokuseret p& anger og om-
vendelse, og den bliver derfor ”“framework” for bogens fokus.

De folgende tre kapitler er hver dedikeret til en hymnedigter, der
ogsa bliver repraesentanter tre arhundreder og for tre byzantinske hym-
negenrer: Romanos Melodos fra 6. &rh. og kontakiet; Andreas af Kreta
fra 7. arh. og kanonen; og endelig nonnen Kassia fra 9. arh. og stichero-
net. Det er fungerer rigtigt godt med denne inddeling, der bade er kro-
nologisk fremadskridende og dedikeret til hver genre.
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De tre kapitler om hymnedigterne folger samme struktur: ferst en
introduktion til digteren og den genre, hen skrev inden for. Derneest et
afsnit om de manuskripter, hymnerne optreeder i. Det er mindre vigtigt
i forhold til Romanos’ kontakier, hvor der eksisterer flere videnskabe-
lige udgaver af de hymner, der anses for at vaere autentiske, hvorimod
det viser sig vigtigt i forhold til Andreas af Kreta og Kassia. Her veelger
Mellas at folge de aldste udgaver af Triodion, men forholder ogsa ord-
lydeni disse tidlige vidnesbyrd til senere trykte udgaver af bogen. Efter
dette afsnit om manuskripter setter Mellas hymnerne ind i deres litur-
giske kontekst med spergsmélene om, hvor og hvornar de blev fremfeort.
Kontakiet blev i begyndelsen sunget ved nattevigilier inden de store fes-
ter, kanonen ved orthros (morgenofficiet), og sticheronet bade ved
orthros og esperinos (aftengudstjeneste). Sa folger en analyse af en eller
flere hymner. Mellas analyserer hos Romanos iseer de hymner, der
(maske forst senere) er knyttet til fastetiden og pasken, mens han hos
Andreas af Kreta holder sig til den meget lange ”store kanon” pa ikke
feerre end 250 strofer og hos Kassia til hendes bergmte hymne om den
syndige kvinde. Endelig kigger han p& hymnernes musikalske udform-
ning med det forbehold, at melodierne er langt yngre end teksterne. I
stedet kigger han pd, hvilke modi hymnerne star i, og hvordan disse
modi blev opfattet i Byzans, og pa om de oprindeligt har veeret sunget
syllabisk (en tone per stavelse) eller mere melismatisk (flere toner per
stavelse). Hvor han antager det forste er tilfeeldet med kontakiet og ka-
nonen, at de pga. deres leengde ma have veeret sunget syllabisk, sa hen-
viser han til en af de hgjmiddelalderlige melodier til sticheronet om den
syndige kvinde som eksempel pa en mere melismatisk udformning.
Teksten er nemlig meget kort, kun én strofe, og tillader derfor, at sang-
erne kan dvele mere ved de enkelte ord.

Mellas gennemforer sit projekt pd en meget fin made og far vist fors-
kellige tilgange til anger i dens byzantinsk-liturgiske udformning. Ge-
nerelt er bogen velstruktureret og iseer de tre analysekapitler er vel-
argumenterede. Dog kunne jeg savne, at han gav mere plads til analy-
serne af Romanos’ og Andreas af Kretas hymner, frem for den relativt
megen plads han bruger pa at redegore for manuskripter. Den klart
mest grundige og inspirerende analyse er hans gennemgang af Kassias
hymne, fordi han her kan komme i dybden med hele teksten.

Der er dog ogsé en del problematiske aspekter ved bogen: forst og
fremmest dens ambivalente forhold til (moderne) teori. Pa den ene side
vil han forstd byzantinerne pa deres egne preemisser og ikke ud fra en
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”second-order discourse” (s. 24) —jeg ville nu mene, at han netop bruger
en second-order discourse/emic niveau, der tager udgangspunkt i en
bestemt kultur, in casu den byzantinskes kulturs selvforstéelse, men
ikke vil benytte en third-order discourse/etic niveau, der taler pa et abs-
trakt, generelt og teoretisk niveau; om disse begreber se f.eks. A. Klos-
tergaards artikel i Patristica Nordica IX, s. 29-30 — pa den anden side
benytter han sig netop af begreber med en lang og vigtig forskningshis-
torie og teoretisk fundering sdsom Bourdieus “habitus”, Austins tale-
handlingsteori, performance og sdgar dekonstruktion (f.eks. “hymnody
was a controlled dream that deconstructed the binaries of rational and
irrational, inner and outer, sensory and intelligible”, s. 139). Verbet ”at
dekonstruere/to deconstruct” er selvfelgelig for leengst gledet ind i
hverdagssproget, men i en forskningssammenheeng har det en seerlig
betydning og indebyrd. Han ensker med habitus og performance at for-
sta disse begreber som byzantinerne forstod dem og heevder endda, at
byzantinerne havde et begreb for habitus i det aristoteliske £€£ic, som
bl.a. Maximos Confessor benytter (s. 31-32). Det er meget muligt, at ha-
bitus rent etymologisk stammer fra dette graeske ord, men det vil i en-
hver akademisk fremstilling i dag blive leest bourdieu’sk. Det er Mellas
klar over (s. 31 n. 1), hvorfor han redegor for forskellen uden at frem-
stille Bourdieus forstaelse, men kun gennem forskeren Monique Scheers
brug af begrebet. Det er teoretisk og metodisk som at pynte sig med
lante fjer.

Det samme er tilfeeldet med ”performance”, som Mellas flere steder
gor opmeerksom ikke skal forstés teatralsk i den byzantinske sammen-
heeng, hvad ogsd Andrew Walker White har heevdet for nylig (i Perfor-
ming Orthodox Ritual in Byzantium, Cambridge University Press 2015, s.
72). Alligevel vrimler det overalt med ord som “drama”, ”dramatic dia-
logue”, “actors” og ”spectators” i Mellas” bog. Man kan overveje, om
det er hensigtsmeessigt, hvis ikke man vil have, at leeseren skal tolke
begreberne teatralsk. I en vis forstand gor Mellas sig skyldig i at benytte
signifianter fra moderne teori, som bliver givet antik-byzantiske signi-
fiéer. Man kan med god ret haevde, at det i megen forskning skygger for
forstaelsen af den fortidige verdens anderledeshed, hvis man projicerer
moderne teoretiske begreber og forstdelser hen pa den. Men den om-
vendte metode, hvor begrebernes betydning bliver vekslet med en fort-
idig forstdelse af dem, er for mig at se ligesd problematisk, iseer hvis man
ikke grundigt drefter de teoretiske forskelle.
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Dette forste problem heenger sneevert sammen med det andet: bogen
tager sig flere steder ud som en ortodoks apologi. Mellas situerer sin
bog inden for moderne religionshistorisk forskning og stetter sig ofte pa
Derek Kruegers arbejde med meget lignende temaer i hans Liturgical
Subjects, til en sddan grad at Mellas synes blot at have uddybet nogle
pointer hos Krueger; samtidig treekker han pa megen ortodoks (syste-
matisk) teologisk litteratur og hiver under behandlingen af en historisk
periode ofte lignende synspunkter ind fra enten tidligere kirkefeedre el-
ler senere perioders hymner eller liturgiske kommentarer. Det sker in-
dimellem uformidlet og giver let det indtryk, at den byzantinske (senere
ortodokse) liturgiske teenkning og tradition var den samme fra de
kappadokiske feedre, ja helt tilbage til Ny Testamente, Ignatios og Cle-
mens frem til Konstantinopels fald i 1453. Det star mig stadig uklart ef-
ter endt leesning, om bogen er en kritisk videnskabelig fremstilling af
den byzantinske, liturgiske forstaelse af anger og omvendelse, eller om
den er en ortodoks plaidoyer for et bestemt gudstjenestesyn, som leegger
ganske megen veegt pa den aktivt deltagende menighed. Det ville nem-
lig have kleedt fremstillingen med et mere kritisk blik pé traditionen.
Den er ikke kun en skattekiste af teologiske sandheder, der er ogsa
ganske megen ideologi og kamp om sandhed pa spil hos feedrene, iseer
i preedikener og teologiske traktater, men sa sandelig ogsa i hymner. Det
har Krueger blik for, og det ville have styrket bogens argumentation,
hvis ogsa Mellas havde benyttet denne del af Kruegers forskning.

Trods disse kritiske indvendinger, er der meget vigtigt stof at hente
i bogen, som paneer visse dunkle formuleringer er velskrevet, om end
ganske komprimeret. Nogle gange besvaerer det f.eks. laesningen, at
Mellas er sa grundig med henvisninger til den patristiske tradition og
forekomster af seerlige ord eller vers og strofer i manuskripter. Omvendt
giver det en Romanos- og hymnografi-forsker som undertegnede meget
solidt kildearbejde at anvende. Det glaeder mig iseer, at Mellas hos alle
hymnedigtere og liturgiske kommentatorer overbevisende finder det
centralt, at intentionen med hymnerne i den byzantinske tradition (det
geelder dog ogsa den vestlige) er at skabe en sammensmeltning mellem
den bibelhistoriske fortid, den liturgiske nutid og den eskatologiske, eu-
karistiske fremtid. Det er det, der inden for moderne narratologi kaldes
metalepsis, som jeg har redegjort for i en artikel i neerveerende tidsskrift
(33, 2018, s. 61-82) og i min afthandling. Mellas bidrager med sin bog til
en yderligere styrkelse af den teori, som er et skridt pd vejen mod at
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RECENSIONER OCH BOKANMALNINGAR

formulere en genteenkning af den byzantinske eestetik. Det skal han
have stor ros for!

Utfe Holmsgaard Eriksen
Syddansk Universitet

Jakob av Serugh, Kristus outgrundlighet och jungfrufodelse samt mot dyofy-
siterna, Overs. och inl. av Charbel Rizk. Skelleftea: Artos & Norma, 2020.
90 s. ISBN: 9789177771227

Bland alla 6verséttningar av kyrkofader till svenska som har kommit ut
de senaste decennierna ar det bara ett fatal som inte kommer fran gre-
kiskan eller latinet. Vid sidan av Sten Hidals dversattningar av Efraim
Syriern (Hymmnerna om paradiset och Hymnerna om tron) finns det exem-
pelvis inte manga dversattningar fran syriskan, trots att spraket spelade
en stor roll i den tidiga kristenheten, och dessutom idag spelar en viktig
roll i studiet av senantiken, dar syriska texter blir brobyggare mellan
judiska, kristna och muslimska kéllor. Det ar dérfor gladjande att Jakob
av Serugh (ibland Sarug), aven kallad den “heliga Andens fl5jt” eller
”den heliga kyrkans harpa” inom den syrisk-ortodoxa traditionen, nu
har oversatts.

Som oversattaren Charbel Rizk skriver i forordet motsvaras den be-
varade méngden av Jakobs homilier bara av Johannes Chrysostomos
och Augustinus predikosamlingar, men Jakob har i jamforelse ront val-
digt liten uppmarksamhet. Jakob var inte bara en produktiv person utan
ocksa en viktig teolog och forfattare. Det ar alltsa bara ett litet smakprov
som ldsaren far i denna tunna bok pa knappt 100 sidor, som innehéller
246 strofer eller sentenser (pa syriska, s.k. memre), som pa olika satt kret-
sar kring samma mysterium: Kristi ménniskoblivande.

Som titeln anger finns det en polemisk underton i skriften. Den riktar
sig “mot dyofysiterna”, dvs mot dem som stammer in i tvanaturslaran
frdn konciliet i Chalcedon 451, som fortfarande dr gemensam for de
flesta kristna, men som inte delas av de orientaliska ortodoxa kyrkorna.
Samtidigt kan man nog sdga att boken likavél vander sig “till dyofy-
siterna” som mot dem, for den som Sppnar boken slas inte av dess po-
lemiska innehall, utan snarare av en djuplodande reflektion 6ver inkar-
nationen. Personligen skulle jag darfor ha 6nskat att den nuvarande, lite
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kréngliga titeln, som dessutom inte dr ursprunglig, hade kortats ner till
det mer slagkraftiga “Kristi outgrundlighet och jungfrufodelse”.

Skriften innehaller en serie korta meditationer pa olika kristologiska
teman, som jungfrufédelsen. Retoriskt vander och vrider Jakob skickligt
pa perspektivet, genom att tolka bibeltexter fyndigt, genom att stilla
fragor till ldsaren, eller lata Tron komma till tals som subjekt, sa att tex-
ten hela tiden utvecklar sig dven om dmnet dr detsamma. Hallningen,
understryker han, kan bara vara férundran: "En jungfru fédde. Lat for-
undran sl alla véltaliga for talet om henne kan inte foras utan férund-
ran.” (36) Instinktivt vander sig Jakob mot fors6ken att definiera Kristus,
och pa sa sdtt dela upp honom, genom att férsoka forklara hur gudom-
ligt och méanskligt gdr samman i hans person (inte minst som tva natu-
rer, forstds). Det han erbjuder istéllet 4r méttade meningar som forsoker
halla fast vid en grundldggande paradox, som innebar att manniskan
frélses genom ett kontraintuitivt gudomligt ingripande: “Om han hade
13tit det som tillhor Adam vara Adams utan att ta hans stalle da skulle
Adam ha forblivit i sitt stoft, omfamnat sin jord och ruttnat i Sheol.”
(209)

Trots det koncentrerade spréket flyter 6versattningen litt, aven om
det finns ndgra skonhetsmissar (se 2 och 4) och négra génger nar latt
arkaiska eller tekniska uttryck anvands (jfr “forirra”, “beslakta”, “hy-
postas”, “epifania”). Forordet ar kortfattat och innehallsrikt, men ndm-
ner inte varifrdn den syriska texten fOr Oversdttningen ar tagen.
Sammantaget kan vi vara mycket glada f&r den har boken, och bara hop-
pas att den ar borjan pad en ny dversattningsgarning, denna géng fran
syriskan till svenskan, som leder till att fler skrifter av Jakob och de
andra syriska faderna blir tillgéngliga.

Andreas Westergren
Lunds universitet
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