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This thesis seeks to demonstrate the Apocalypse of Paul’s position within the broader 

Valentinian literary corpus from the Nag Hammadi codices. Previous scholars, notably 

William Murdock and Michael Kaler, have gestured in this direction, but no attempt has been 

made to systematically situate the Apocalypse of Paul in relation to other Valentinian sources. 

Quite possibly this desideratum exists because although the Apocalypse of Paul’s debt to 

Jewish apocalypticism is self-evident, scholars of Valentinianism have generally neglected 

those ideas in Valentinian literature which are derived ultimately from Judaism, often 

received via Paul or other New Testament writers. These would include the notion of the 

Name of God as a saving power, even a soteriological agent, and the image of a surrogate 

heavenly temple through which favoured adepts may ascend in the present. These come to be 

combined in Valentinian thought through a high-priestly Christology in which it is by virtue 

of bearing the Divine Name that one may enter this ideal temple in the fashion of the old 

Jewish high priest, and now Christ. On the other hand, Valentinians downgrade the biblical 

creator-God to the level of an imperfect demiurge, placing him in an inferior heavenly temple 

while supplanting the Pleroma atop him as the true spiritual temple housing the Father of 

Christ. 

 The development of this constellation of ideas is traced principally from Valentinus 

himself, through the Gospel of Truth and the Excerpts from Theodotus, to the Gospel of 

Philip, where it receives its most extensive explication. It is argued that the Apocalypse of 

Paul consciously builds on this intellectual current using the apostle’s image in order to 

construct an ideal authoritative account of how such ascent ought to appear among 



Valentinian initiates and thereby contribute to the rhetorical and psychological construction 

of future experiences among the elect community. 
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This thesis seeks to trace the development of certain themes in Valentinian literature which 

also appear in the Nag Hammadi Apocalypse of Paul, and to therefore establish the latter’s 

place within the broader Valentinian literary corpus. The first such theme is that of the Divine 

Name as a soteriological power or agent. The theme is virtually ubiquitous across Valentinian 

sources and is rightly acknowledged as perhaps the central motif in Valentinian soteriology. 

It represents the mytheme through which Valentinians were able to connect matters of 

theology, Christology, salvation history, ritual, and eschatology. The second such theme is 

that of the surrogate heavenly temple through which favoured adepts may ascend already in 

the present. Unlike the Divine Name, this aspect of Valentinianism has been largely 

neglected in previous scholarship, albeit with some notable exceptions. Valentinians adopted 

the image from apocalyptic Judaism and adapted it in various ways to polemically distinguish 

the true God – the Father of Christ – from the inferior demiurge. These two images could be 

combined via a high-priestly Christology in which Christ reveals the path for his elect into 

the true heavenly temple by virtue of his endowment with the Divine Name (e.g. Phil 2:5-11; 

Heb 1:3-4). 

 Part I of the thesis analyses the development of this constellation of ideas from 

Valentinus himself, through the Gospel of Truth and the Excerpts from Theodotus, to the 

Gospel of Philip, where it receives its greatest articulation. Chapter 1 examines Valentinus’s 

concept of the saving Divine Name in Fragments 1 and 5 of his surviving writings. Fragment 

1 describes how Adam was capable of receiving the divine Glory on account of his being 

created “in the (Divine) Name”, but had his glorious condition spoilt by the hostile creator 



angels, while Fragment 5 describes how humans may now be assimilated to this Glory in the 

present by virtue of receiving the Name once more in the fashion of Jesus. Chapter 2 looks at 

the Gospel of Truth’s notion that “the Name of the Father is the Son”, whereby the Divine 

Name is said to have been hypostatized in the person of Christ. Insofar as the Gospel of Truth 

regards the elect as having an innate share in the divine substance, this may be actualized 

through one’s reception of the Divine Name at an anointment ceremony. The chapter outlines 

the ways in which the Gospel of Truth expresses this soteriological dynamic through the 

metaphor of “the Living Book of the Living”, but also describes the mystical experiences of 

God’s “rest” which are said to be available to those who have received their share of the 

Divine Name.  

Chapter 3 then analyses the power of the Divine Name in the Excerpts from 

Theodotus preserved by Clement of Alexandria, where it is variously articulated via 

protology, Christology, ecclesiology, ritual, and eschatology. Particular attention is paid to 

the Excerpts from Theodotus 38, which appears to be the earliest Valentinian reference to an 

inferior demiurgic heavenly temple situated beneath and outside the Pleroma. The demiurge 

is depicted in the fashion of the enthroned YHWH, with angels serving him in the fashion of 

the Jerusalem priesthood. But this temple is excluded from the truly divine realm which is 

supplanted above it. Only Christ can provide access to the Pleroma, and only to those who 

have been endowed with γνῶσις through instruction, and the Divine Name through baptism-

anointment. Chapter 4 comes to the Gospel of Philip in which these different elements 

receive their most developed exposition and are combined to devastating polemical effect. 

The Pleroma is itself now identified as a spiritual temple transcending the merely psychic 

heavenly temple of the demiurge beneath it; Christ is identified as the ideal high-priest who 

shall lead his “priestly tribe” within the veil of the Pleroma at the Eschaton; while candidates 

are said to “become Christs” via the initiation rites of baptism-anointment through which they 



enter Christ’s priesthood, receiving and bearing the Name in the manner of the new high-

priest, Christ. But most importantly, just as at his election in the Jordan Christ became the 

spiritual high-priest who shall lead his seed into the temple of the Pleroma, so too do the rites 

of initiation in which the Divine Name is bestowed upon the neophyte now constitute a 

ritualized temple in the image of the Pleroma itself. To undergo Valentinian initiation is 

depicted as a transformative visionary experience of advancing through a ritualized temple – 

“the duplicate bridal chamber” – as a prefiguration of the eschatological restoration in the 

Pleroma. Conversely, those who fail to construct this ritualized temple correctly – by 

improperly performing the rites of initiation – also fail to become true Christians, and instead 

remain as “Hebrews” continuing to ignorantly serve the demiurge and his temple cult in the 

manner of the Jewish priesthood. 

Part II of the thesis then seeks to locate the Apocalypse of Paul within the broader 

Valentinian tradition in light of these intermingled currents. Chapter 5 introduces the 

narrative itself, the text’s use of the apocalyptic genre, and the author’s use of both biblical 

and non-biblical sources. It then considers some of the objections which have previously been 

levelled against the text’s Valentinian provenance. I am particularly critical of the judgement 

that “Valentinians did not write apocalypses”, since it rather uncritically imposes an a priori 

restriction upon an entire subgroup of early Christians who are known to have experimented 

with a range of literary methods. Such a position leaves no room to work should a 

Valentinian apocalypse come to light, or indeed if one has already been discovered but its 

ideological origins remain unknown. 

Chapter 6 proceeds to an interpretation of the Apocalypse of Paul itself, 

demonstrating that many of its more inscrutable elements become more vivid, 

comprehensible, and internally coherent when understood in light of the Valentinian 



doctrines outlined in Part I. In particular, I show that the rather distinctive soteriological 

dynamics of the Divine Name in Valentinianism shed great light on three hitherto poorly 

understood  elements of the narrative: 1) the “sign” that Paul shows to the demiurge in the 

seventh heaven in order to gain access to the spiritual realm; 2) the enigmatic figures of the 

“toll-collectors” who are stationed at the gates of heaven to hinder the progress of ascending 

souls; and 3) the “Mountain of Jericho” upon which Paul is said to begin his ascent, but 

which does not in fact exist. In each case, these puzzling images are shown to be explicable 

against a Valentinian backdrop in which the Divine Name affects an ontological 

transformation and a new soteriological status in relation to the demiurge and his powers. The 

Valentinian character of multiple other elements of the Apocalypse of Paul is also 

recommended. Perhaps most notable is the demiurge, who sits enthroned in a psychic temple 

beneath a three-tiered spiritual realm as in the Gospel of Philip, or less so the Excerpts from 

Theodotus. 

Finally, Chapter 7 looks at how the apostle Paul is presented as an ideal figure in the 

Apocalypse of Paul, specifically in his visionary and missionary roles. These roles are 

compared to those expected of ordinary Valentinians in cognate literature, thereby showing 

that the apocalypse’s portrait of Paul is carefully designed so as to present a model to which 

ordinary Valentinians may aspire and follow. Firstly, his visionary ascent may be construed 

as an ideal narrativization of the sort of experience of initiation laid out in the Gospel of 

Philip in which performance of the rites is said to prefigure an entry into the temple of the 

Pleroma above that of the enthroned demiurge. Secondly, in articulating Paul’s future mission 

to “those taken captive in the captivity of Babylon”, the Apocalypse of Paul alludes to 

Christ’s saving work in Ephesians 4:8 and thereby casts Paul in the mould of a second Christ. 

This not only fed into the Valentinian image of Paul as “a type of the Paraclete” from the 

Excerpts from Theodotus 23.2, but also reinforced the image of Paul as the ideal Valentinian, 



since it was also their goal to “become Christs” through a combination of instruction and 

ritual. In other words, from a Valentinian perspective to become like Paul was to become like 

Christ. The apostle therefore represented the ideal pseudepigraphical foil for a Valentinian 

literary apocalypse in which the protagonist was to be understood as the archetypal believer. 

The chapter concludes by tentatively recommending a catechetical context for the reading of 

the Apocalypse of Paul, where it would have functioned as preparatory material for 

discussion and reflection in anticipation of the candidates’ own experiences of initiation. 

It is hoped that the thesis advanced here, formulated in strong terms and defended 

systematically, will force scholars of Valentinianism, Gnosticism, and early Christianity more 

generally to critically engage the notion of the Apocalypse of Paul as a Valentinian text and 

incorporate it into broader considerations of this important current of early Christian 

heterodoxy. It also makes a significant contribution to the reception history of a) Paul – his 

theology and image – and b) ideas which were formative to early Jewish mysticism. How 

these two spheres were understood and appropriated in early Christianity, especially gnostic 

Christianity, is still poorly understood. The Apocalypse of Paul is therefore shown to stand 

out as an example of how different intellectual and religious currents could be interpreted, 

synthesised, and incorporated into new rhetorical and devotional contexts. 
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Testament are to the LXX – translations are my own unless otherwise noted. All translations 

of Coptic sources from Nag Hammadi are my own except where noted. Coptic text is based 

on the BCNH editions where available, or otherwise the CGL editions. Translations of Jewish 

apocrypha are derived from the Old Testament Pseudepigrapha (ed. Charlesworth), as noted. 

For patristic sources, translations are my own unless noted ad loc. Abbreviations are 
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Introduction 

Nag Hammadi, “Gnosticism”, and “Valentinianism” 

Scholars remain divided regarding how to classify the heterogeneous contents of the Coptic 

codices discovered near Nag Hammadi in Upper Egypt in 1945.
1
 Nonetheless, there has been 

widespread agreement that their contents radically improve our primary data for so-called 

“Gnosticism”. The category has traditionally been construed in one of two ways in 

scholarship: 1) onomatologically – that is, a person, group, or source which self-identifies as 

γνωστικός constitutes an example of “Gnosticism”; or 2) typologically – that is, a person, 

group, or source which satisfies certain criteria constitutes an example of “Gnosticism”.
2
 In 

recent years however, the validity and utility of this category for historical analyses has been 

subjected to enormous scrutiny. In 1996, Michael Williams’s Rethinking “Gnosticism”: An 

Argument for Dismantling a Dubious Category presented a stinging deconstruction of the 

category in light of these two scholarly approaches.
3
 Concerning the onomatological 

approach, Williams demonstrated that the term γνωστικός is rarely used as a self-designation 

among those sources which are usually designated as “Gnostic”. Conversely, those sources 

which do use γνωστικός as a self-designation are rarely considered under the rubric of 

“Gnosticism”, with Clement of Alexandria representing the classic case.
4
 Concerning the 

typological approach, Williams argued that the nature and content of the sources traditionally 

                                                 
1
 E.g. Meyer (2007), 777-798 provides an epilogue entitled “Schools of Thought in the Nag Hammadi 

Scriptures” which is divided into sections on 1) “Thomas Christianity”, 2) “The Sethian School of Gnostic 

Thought”, 3) “The Valentinian School of Gnostic Thought”, and 4) “Hermetic Religion”. Of course, there is no 

pretence that these four labels adequately cover all fifty-two texts contained in the manuscripts. 
2
 The precise features of this typological “Gnosticism” have been variously delineated; e.g. Jonas (1963), 34-37, 

42-47; idem. (1967); Rudolph (1983), 53-59; Markschies (2003), 16-17; Pearson (2005); Marjanen (2008), 210-

211; van den Broek (2013), 3. For a good overview of these approaches, see Marjanen (2008).  
3
 Of course, Williams was not the first to cast doubt on “Gnosticism” as a category. See e.g. Wisse (1983). 

4
 Williams (1996), 31-43; also Smith (1981). 
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identified as “Gnostic” are too various to be categorized together and that by interpreting 

them through the lens of a monolithic typological “Gnosticism”, certain features are projected 

onto sources which do not in fact exhibit them. The result has been to artificially homogenize 

a collection of quite diverse materials and thereby do damage to the texts themselves as 

discrete historical artefacts.
5
 Consequently, Williams advocates abandoning the category of 

“Gnosticism” altogether.
6
 

 More recently, Karen King’s What is Gnosticism? exposes how a good deal of 

modern scholarship on “Gnosticism” has mistakenly reified as historical reality a polemical 

construct designed by the ancient heresiologists as a means of defining themselves as “true” 

Christians over against a heretical “Other”. In mistaking a rhetorical device for historical 

reality, scholars have inadvertently reinforced the polemical agenda of hostile witnesses like 

Irenaeus, Tertullian, and Epiphanius.
7
 

 Although the results of this period of scholarly self-reflection are still unclear, what is 

clear is that nearly twenty years on from Williams’s critique, the term “Gnosticism” is far 

from discarded. Rather, the effect of all this theoretical wrangling seems to be that scholars 

now more clearly demarcate what they mean with the term “Gnosticism” and its cognates. On 

the other hand, even if such improvements in scholarly nuance and accuracy have only 

occurred as a result of an increasing awareness of the controversy and ambiguity of the 

category, it still represents a net gain.  

 For my part, I consider the distinction between the onomatological and typological 

approaches to be something of a false dichotomy that is simply in need of further nuance. 

Insofar as the onomatological approach seeks to identify and study those who designated 

                                                 
5
 Williams (1996), 43-50. 

6
 See also Williams (2005); Desjardins (2005); Lundhaug (2010), 18-19. 

7
 See King (2003); eadem. (2005). 
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themselves using the substantive adjective γνωστικός or γνωστικοί (“Gnostic/Gnostics”), we 

are dealing with “Gnostic” as a noun referring to particular people and movements. On the 

other hand, insofar as the typological approach wishes to group certain sources together for 

further analysis and comparison on the basis of shared features, we are dealing with “gnostic” 

as an adjective which describes certain traits among people and their literary products. I see 

no reason why one ought to be preferred over the other, nor why either ought to be 

abandoned as opposed to constructed in a more heuristically useful manner. Therefore, in this 

thesis I use the noun “Gnostic” to refer to those people and groups that authors like Irenaeus
8
 

and Porphyry
9
 would have us believe used it as a self-designation, that is, adherents of 

Layton’s “Classic Gnosticism”,
10

 or Schenke’s or Turner’s “Sethian Gnosticism”.
11

 I also 

acknowledge the many virtues of Rasimus’s recent division of “Classic Gnosticism” into the 

subsections of “Barbeloite”, “Ophite”, and “Sethian” literature.
12

 Indeed, Rasimus’s 

demarcation of these three distinct strands of Gnosticism obviates many of the objections 

regarding how the category “Gnosticism” incorrectly implies a monolithic system and instead 

stakes out a more sensitive method for appreciating and analysing the great historical 

diversity captured within a single scholarly construct. But on the other hand, this thesis also 

uses the adjective “gnostic” to describe those sources which bear a typological relation to 

Gnostic texts and thought. I prefer to construe this typological relationship in a quite 

minimalistic manner, consisting of 1) the belief that the world was created by an inferior 

demiurge, and 2) the belief that some or all humans contain a spark of divine substance and 

                                                 
8
 Irenaeus, Haer. I 11.1; 25.6; 29.1. 

9
 Porphyry, Vit. Plot. 16; cf. Origen, Cels. V 61; Plotinus, Enn. 2.9 (33). 

10
 See Layton (1987), 5-22; idem. (1995); and see now Brakke (2010). Use of the term “Gnostic” to identify this 

tradition, or set of mythologoumena, has a strong precedent in addition to Layton and Brakke; e.g. Edwards 

(1989); Logan (1996). 
11

 E.g. Schenke (1981); Turner (1986); idem. (2001). 
12

 Rasimus (2009). 
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that if they become aware of this – through γνῶσις – they have the potential to return to the 

divine realm after death.
13

 

According to this nomenclature, the principal subject of this thesis – Valentinianism – 

can be described as “gnostic”, while Valentinians should not be identified as “Gnostics”. In 

other words, I would describe Valentinianism as an example of “gnostic Christianity”, but not 

as an example of “Gnosticism”. Unlike the category “Gnosticism”, “Valentinianism” has not 

been a source of such controversy among scholars. Indeed, even Michael Williams states:  

It still makes sense, for example, to speak of something called “Valentinianism”, as a 

subtradition within the broader early Christian tradition. There will be debates about 

the degree to which this or that document is really “Valentinian”. But that there was a 

Valentinus or a Ptolemy no one denies, and doctrinal continuities can be traced 

between figures such as Ptolemy and other Valentinian teachers, or between these 

teachers and certain Nag Hammadi tractates.
14

 

The fact that scholars know the names and certain biographical details not only of Valentinus, 

but also a host of his alleged followers, lends a good deal of credence to the notion that 

Valentinians represent a distinctive group within early Christianity.
15

 According to Irenaeus 

writing c.180 CE, “Valentinus came to Rome under Hyginus, flourished under Pius, and 

remained until the time of Anicetus”,
16

 meaning that Valentinus was active in Rome between 

c.136-160.
17

 Indeed, already around 155, Justin Martyr was able to identify a particular group 

of Christians as οἱ Οὐαλεντινιανοί (“the Valentinians”).
18

 Justin is clear that the term is not a 

self-designation, but rather a pejorative label used to highlight the recent and human origins 

of their teachings, despite the fact that they prefer to “call themselves Christians”.
19

 Indeed, 

no “Valentinian” source identifies itself or its textual community using this epithet, but rather 

they prefer to speak of themselves in sectarian terms such as “the spiritual seed” (τὸ 

                                                 
13

 This is essentially the typology of Marjanen (2008), 210-211. 
14

 Williams (1996), 51; cf. Tite (2009), 12-15. 
15

 On the various figures labelled “Valentinian” in early Christian literature, see Thomassen (2006a), 494-508. 
16

 Irenaeus, Haer. III 4.3. 
17

 On Valentinus’s biography more generally, see Thomassen (2006a), 417-429. 
18

 Justin Martyr, Dial. 35.6. 
19

 Justin Martyr, Dial. 35.6; cf. Irenaeus, Haer. I Pref.2; Tertullian, Val. 4.1. 
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πνευματικὸν σπέρμα), “the distinct seed” (τὸ διαφέρον σπέρμα), “the elect” (ἡ ἐκλογή or ὁ 

ἐκλεκτός), or most frequently, simply as ἡ ἐκκλησία. But although the term “Valentinian” is 

not used as a self-designation in the ancient sources, the use of such ethnic and sectarian titles 

suggests some kind of corporate identity for which the terms “Valentinian” and 

“Valentinianism” may legitimately be used by modern scholars. Indeed, we may even speak 

of a “Valentinian identity” or “Valentinian consciousness” during the second and third 

centuries, even if this self-consciousness was not articulated in the language of 

“Valentinianism”.
20

 

 However, the fact that no Nag Hammadi text identifies itself explicitly as 

“Valentinian” is highly problematic, since their discovery has so often been heralded as that 

of “primary” evidence “straight from the horse’s mouth” which can now supplement the 

“secondary” reports of the heresiologists with which previous generations of scholars were 

forced to work. But as Desjardins points out, our picture of Valentinianism is entirely shaped 

by those heresiological reports, since they alone are explicit in identifying their portraits as 

those of Valentinians. It is only thanks to these heresiological portraits that we have some 

idea of what a Valentinian text ought to look like and can thereby make informed guesses as 

to which Nag Hammadi texts ought to be classified as “Valentinian”. In other words, “the 

‘primary sources’ are only primary insofar as one accepts the claims made in the ‘secondary 

sources’.”
21

 This is no doubt a methodological problem. However, it is somewhat mitigated 

by the fact that despite his polemical flourishes, the substance of Irenaeus’s depictions of his 

opponents in Haer. I has been largely vindicated by the Nag Hammadi discovery, as opposed 

to being finally exposed as injurious misrepresentations. To this extent, the claims made in 

                                                 
20

 Markschies (1997a), 432 states that “one will hardly be able to deny the fact of a ... ‘Valentinian 

consciousness’” on the grounds that certain heresiologists ascribe their opponents membership in “the school of 

Valentinus”. Cf. Wisse (1971), 218. 
21

 Desjardins (1986), 343. 
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this “secondary source” ought to be treated as “acceptable” and a reasonably sound basis on 

which to proceed in identifying Valentinian texts among the Nag Hammadi codices. 

 That being said, Irenaeus does not provide any “smoking gun” with which to identify 

those texts which are the products of Valentinianism. Rather, in Haer. I 1-21, Irenaeus 

purports to catalogue the various systems promulgated by Valentinus’s followers: Ptolemy 

and his followers (1.1-8.5; 12.1-2);
22

 Valentinus himself (11.1); Secundus (11.2); Colorbasus 

and his followers (12.3-4); and Marcus and his followers (13.1-21.5). Taken collectively, 

these reports offer information on Valentinian theology, protology, cosmogony, cosmology, 

Christology, anthropology, ecclesiology, ritual, soteriology, and eschatology. In providing 

such a comprehensive overview, Irenaeus is at pains to stress the enormous variety – and 

therefore disagreement – which characterises the Valentinians, as opposed to the unity which 

characterises “true” faith. However, this same variety means that the use of such reports to 

identify Valentinian texts among the Nag Hammadi codices becomes an inexact science, 

since there is no archetypal system which can be used as a yardstick. Some cases are of 

course easier than others; the emanationist Pleromatology of Aeons in Val. Exp. (NHC XI,2) 

is sufficiently close to those of Irenaeus’s Valentinians – particularly that ascribed to 

Valentinus himself in Haer. I 11.1 – that the text’s Valentinianism is all but certain.
23

 

However, of all supposedly Valentinian texts from Nag Hammadi, it is only Val. Exp. which 

                                                 
22

 On the question of whether Irenaeus, Haer. I 1.1-8.5 really reflects the views of “those around Ptolemy” 

(Pref.2; τῶν περὶ Πτολεμαῖον) on account of the words et Ptolomaeus quidem ita (“thus, then, Ptolemy”) only 

appearing in a fourth-century Latin version of Haer. I 8.5, but not in Epiphanius’s Greek copy (Pan. XXXI 9-

32), see Markschies (2000), 249-252; Dunderberg (2008), 198; cf. Rasimus (2010), 166-169. 
23

 See Thomassen (2006a), 231-241. Older scholarship tended to assume that Irenaeus, Haer. I 11.1 represents 

an accurate portrait of Valentinus’s thought; e.g. Foerster (1928), 97-98; Sagnard (1947), 222-232; Quispel 

(1947); Layton (1987), 223-227. However, this was already questioned by Heinrici (1871), 41-42, and has now 

been more extensively critiqued in Markschies (1992), 364-379; and Thomassen (2006a), 23-27. Thomassen 

particularly draws on Tertullian, Val. 4.2 to substantiate his position. Tertullian claims that unlike his pupil 

Ptolemy, Valentinus did not conceive of the Aeons as distinct hypostases in the Pleroma – as Irenaeus, Haer. I 

11.1 suggests – but rather as cognitive faculties exiting within the mind of God. Given that Tertullian is often 

inclined to follow Irenaeus quite slavishly, his digression on this point carries additional weight. 
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expounds this distinctive protology of a thirty-Aeon Pleroma described by Irenaeus and his 

heresiological successors. 

 In reality however, we are not solely reliant on such heresiological reports for 

determining which Nag Hammadi texts relate to Valentinianism. For among the 

heresiologists, Clement of Alexandria and Hippolytus reproduce fragments of Valentinus’s 

writings, Clement of Alexandria claims to provide several excerpts from Theodotus and other 

Valentinians in his Excerpta ex Theodoto, Origen’s commentary on the Gospel of John 

includes a host of passages from Heracleon’s writings, and Epiphanius reproduces a letter 

from Ptolemy to a prospective student named Flora.
24

 Although we are of course reliant once 

more on the heresiologists for the Valentinian identity of these figures, these scattered 

fragments of original writings can themselves be utilised in the classification of other 

literature as “Valentinian”. Between these original works and the heresiological reports, 

scholars are furnished with a range of different literary products – systematic, exegetical, 

pedagogical, and liturgical. Again, although none of these represent an archetypal yardstick 

for measuring a text’s Valentinianism, between them they facilitate scholarly attempts to 

discern a work’s Valentinian connections on the basis of “family resemblance”. Of course, 

this is still an inexact science because the Valentinian “family” did not emerge in a cultural 

vacuum, but rather as part of the broader Christian environment in the second and third 

centuries and therefore itself bears many resemblances to other contemporary groups between 

whom the intellectual and cultural boundaries are known to have been quite porous.  

This situation no doubt explains the enduring disagreements among scholars as to 

which Nag Hammadi texts ought to be characterised as “Valentinian”, with Pr. Paul (NHC 

                                                 
24

 Epiphanius, Pan. XXXI 5-6 also contains a Valentinian “Letter of Instruction”, on which see Thomassen 

(2006a), 218-230. 
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I,1) and 1 Apoc. Jas. (NHC V,3) representing the most enduring boundary cases.
25

 On the 

other hand, seventy years after their discovery, and after decades of scholarly effort using the 

above concept of “family resemblance” to detect ideological correspondences, a general 

consensus may now be said to exist regarding the Valentinian character of the following: 

Gos. Truth (NHC I,3/XII,2); Treat. Res. (NHC I,4); Tri. Trac. (NHC I,5); Gos. Phil. (NHC 

II,3); Interp. Know. (NHC XI,1); and Val. Exp. (NHC XI,2). Along with the various 

heresiological reports and original Valentinian writings preserved therein, it is these six Nag 

Hammadi tractates that form the basis for Einar Thomassen’s magisterial work of 2006, The 

Spiritual Seed: The Church of the ‘Valentinians’. 

Einar Thomassen and the Valentinians 

Although it is impossible to give a comprehensive appraisal of Thomassen’s The Spiritual 

Seed in all its exhaustive detail, it is worth trying to place it in the broader context of related 

research, since recent years have seen an upsurge in studies on Valentinianism on account of 

the Nag Hammadi discoveries. However, some of the most important research has in fact 

concerned those personalities and sources known long before 1945, particularly Christoph 

Markschies’s 1992 Valentinus Gnosticus?, Niclas Förster’s 1999 Marcus Magus, and Ansgar 

Wucherpfennig’s 2002 Heracleon Philologus. Of course, these studies incorporate material 

from Nag Hammadi, but none can be said to amount to an exhaustive analysis of 

“Valentinianism” as a belief system. Indeed, prior to Thomassen’s The Spiritual Seed, it was 

not since François Sagnard’s 1947 La gnose valentinienne that any scholar had attempted to 

give a systematic analysis of all known Valentinian material. Of course, in 1947 the Nag 

                                                 
25

 See Desjardins (1986), 342 n.4 for an overview of some of these boundary cases. Green (1982), 111 provides 

perhaps the most optimistic of any list of Valentinian works from Nag Hammadi. In addition to these two 

boundary cases and the six others listed below, Green includes Ap. Jas. (NHC I,2); Exeg. Soul (NHC II,6); Auth. 

Teach. (NHC VI,3); Treat. Seth (NHC VII,2). If Green’s list was correct, then this would mean over a quarter of 

the tractates discovered at Nag Hammadi were Valentinian. However, as Green acknowledges, few would agree 

with this list in its entirety. 
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Hammadi codices had yet to reach the hands of scholars, and so Sagnard’s still-indispensable 

study instead covered the heresiological evidence on Valentinianism, the surviving fragments 

of Valentinus’s writings, Ptolemy’s Letter to Flora, the Excerpta ex Theodoto, and the 

fragments of Heracleon’s commentary on John. Thomassen therefore sought to provide an 

updated analysis of the Valentinian “system(s)” in light of the Nag Hammadi find. 

 Thomassen analyses the various Valentinian systems in terms of their common 

metaphysics of unity and plurality; that is, the protological division of the unified godhead 

which ultimately led to the creation of the world and humans, the archetypal restoration of 

this unity through the Saviour-Christ, and the realization of this unity among the Valentinians 

both individually and collectively through ritual initiation as a prefiguration of the 

eschatological ἀποκατάστασις. In discussing the different soteriological dynamics involved in 

these narratives, Thomassen adopts the language of “Eastern” and “Western” Valentinianism 

from Hippolytus’s notion of a schism between two different Valentinian διδασκαλίαι, the 

ἀνατολική and the Ἰταλιωτική.
26

 According to Hippolytus, this divide is founded upon 

different Christologies; the Western or “Italian” branch – identified with Heracleon and 

Ptolemy – taught that Jesus had a psychic body which became endowed with Spirit at 

baptism when the dove descended upon him. In this manner, Jesus was raised from death to 

life. On the other hand, the Eastern branch – typified by Axionicus and “Ardesianes” 

(Ἀρδησιάνης)
27

 in Antioch – is said to have taught that the Saviour had a spiritual body 

which was then “formed” (διαπλασθῇ) in Mary’s womb. For Thomassen however, this 

disagreement is merely the Christological dimension of a more fundamental distinction 

between different Valentinian soteriologies of “mutual participation” – the idea that the 

                                                 
26

 Hippolytus, Haer. VI 35.5-7; cf. Tertullian, Val. 11.2 similarly reports a split between two Valentinian 

scholae or cathedrae, but does not identify these with “East” and “West”, nor does he explain the cause of the 

schism (per Thomassen (2006a), 39 n.2; cf. Kalvesmaki (2008), 87-88). The title attached to Exc. also mentions 

“the so-called Eastern teaching” (τῆς ἀνατολικῆς καλουμένης διδασκαλίας). 
27

 On this figure, see Thomassen (2006a), 503. 
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Saviour takes on the condition of those he came to save and in doing so provides the model 

for their salvation, for they can now exchange their material mode of existence for a spiritual 

mode of existence following the example of Christ.
28

 According to “Eastern” Valentinianism, 

the Saviour had a pneumatic body – or rather, the pneumatic Saviour took on a fleshly body – 

because the spiritual substance which was dispersed in the cosmos was that which he came to 

save. Conversely according to “Western” Valentinianism, the Saviour had a psychic body – 

or rather, the psychic Saviour took on a fleshly body – because it was the “psychics” which 

he came to save. Hence in patristic reports on “Western” Valentinians like Ptolemy, the 

pneumatics are said to be “saved by nature” (φύσει σῳζόμενον); they must obviously still 

have a share in salvation, but since they are no longer the objects of the Saviour’s redemptive 

work an alternative justification is required – their spiritual consubstantiality with God.
29

 

Significantly, Thomassen concludes that all six Valentinian texts from Nag Hammadi – or 

those he regards as Valentinian – represent “Eastern” Valentinianism. 

 Thomassen’s study has been foundational to subsequent scholarship on 

Valentinianism. But of course, not everything Thomassen proposes is without challenge. For 

example, Thomassen appears to have adopted the language of “Eastern” and “Western” 

Valentinianism from the heresiologists, who use it primarily to stress Valentinian division in 

contrast to the unity of the “true” church. While Thomassen demonstrates that there was 

indeed significant variety in Valentinian teachings, and even that this variety can be broadly 

categorised within two closely related systems of soteriology, I am unconvinced that these 

                                                 
28

 See ibid. 52-58. Thomassen (43-45) in fact argues that although Hippolytus is correct that this Christological 

schism existed in Valentinianism, his description of the “Eastern” teaching in Haer. VI 35.7 is in fact just 

another version of the “Western” teaching, since the spiritual Saviour’s “formation” in the womb of Mary most 

likely refers to the Saviour’s reception of a psychic component from the demiurge. Hence, according to 

Thomassen, Hippolytus merely describes “an internal difference within the western school ... The difference 

concerns the moment when the psychic and the spiritual were joined: according to the first theory the spiritual 

joined with the psychic only at Jesus’ baptism, whereas the second lets the spiritual and the psychic come 

together already in Mary’s womb.” 
29

 E.g. Irenaeus, Haer. I 6.2; Exc. 56.3; Tri. Trac. NHC I,5 118.14-122.12. See now Thomassen (2013c); 

Dunderberg (2013). 



11 

 

distinctions can justifiably be labelled as “Eastern” and “Western”. Irenaeus mocks the 

Valentinians for their intellectual disagreements, but he never intimates that these differences 

manifested themselves geographically. Tertullian speaks of duae scholae of Valentinianism, 

but never suggests an East-West divide. This geographical language, plus Thomassen’s 

conviction that the Valentinian documents of Nag Hammadi all represent “Eastern” 

Valentinianism, may unduly imply that we know something of these texts’ geographical 

provenance, or that certain areas in the Christian world ought to be ruled out as possibilities. 

In fact, no authors, dates, or places are known for any of Gos. Truth, Treat. Res., Tri. Trac., 

Gos. Phil., Interp. Know., or Val. Exp., so to label them all as “Eastern” seems misleading.
30

 

Indeed, Thomassen argues that Heracleon’s soteriology of mutual participation is that of 

“Eastern” Valentinianism,
31

 yet he defers to Hippolytus’s identification of Heracleon as a 

teacher of “Western” Valentinian doctrine. He suggests that this is explicable because 

“Eastern” Valentinian doctrine is more primitive than its “Western” counterpart, and 

Heracleon may simply have remained “closer to that more primitive form than did other 

representatives of the western branch.”
32

 Of course, one can teach “Eastern” religious ideas in 

a “Western” locale, but given that we know so little of the biographies of these Valentinian 

leaders and the transmission histories of the literature they may have produced, we would 

perhaps be better served by abandoning the language of “Eastern” and “Western”. 

Further, it seems just as likely that the different soteriological dynamics that 

Thomassen so clearly delineates are the result of considerations such as literary genre or 

audience, in which the notion of psychic salvation would have been useful in more public 

contexts in which some degree of rapprochement or ecumenism may have been sought with 

other Christians, for example. Indeed, the so-called “Western” Valentinian system described 

                                                 
30

 See the critical remarks in Kalvesmaki (2008), e.g. 89: “The geography of Valentinianism is too muddled to 

serve as the starting point for establishing the taxonomy of Valentinianism.” Cf. Tite (2009), 13-14. 
31

 Thomassen (2006a), 103-118. 
32

 Ibid. 118. 



12 

 

by Irenaeus in Haer. I 1-8 is – according to Irenaeus (I Pref.2) – that which he has derived 

from reading the ὑπομνήματα/commentarii which these “disciples of Valentinus” are said to 

have personally shared with him. It is plausible that in sharing some of their ideas and 

writings with Irenaeus, these Valentinians selected those that were less overtly hostile or 

elitist towards non-initiates, and hence the system Irenaeus describes does indeed hold out the 

hope of salvation to psychic Christians. In this case, the soteriological dynamics say nothing 

of geographical provenances, but may rather suggest a particular rhetorical context. 

A second matter of controversy in The Spiritual Seed concerns the relationship 

between Valentinus and those who came to be labelled as “Valentinians” by their opponents. 

In his 1992 Valentinus Gnosticus?, Markschies sought to situate Valentinus’s thought in the 

context of the Alexandrian theological tradition between Philo and Clement, and argued 

instead that the Pleromatic myth with which “Valentinians” came to be associated among the 

heresiologists was not the invention of the nominal heresiarch, but rather his followers, most 

likely Ptolemy. More recently, Markschies has argued that the mythological system reported 

in Irenaeus’s Haer. I 1-8 – a similar version of which is ascribed to Valentinus in Haer. I 11.1 

– is not the innovation of Ptolemy and his followers either, but rather “the disciples of 

Valentinus” (Οὐαλεντίνου μαθητῶν).
33

 Either way, such “Valentinianism” and its gnostic 

inclination did not belong to Valentinus’s own teaching, which was instead oriented towards 

the type of biblical Platonism witnessed by Philo and Clement. 

Thomassen ripostes that “we cannot rest content with an interpretation of [Valentinus] 

that almost entirely separates him from the movement of which he was, after all, the 

founder.”
34

 By interpreting the fragments of Valentinus’s writings in light of later Valentinian 

and gnostic literature – a methodology which Markschies eschews, but which Thomassen 

                                                 
33

 Markschies (2000), 249-252. 
34

 Thomassen (2006a), 3-4. 
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regards as “the most natural hermeneutical context for their interpretation”
35

 – Thomassen 

seeks to uncover multiple themes within the fragments which indicate significant continuity 

between Valentinus and his alleged followers.
36

 As I hope to show in this thesis, especially 

Part 1, it is certainly the case that many of the ideas found in the fragments of Valentinus’s 

writings appear in later Valentinian texts, and that these ideas are sufficiently idiosyncratic to 

indicate some level of continuity or dependence. However, Thomassen’s – admittedly 

tentative – suggestion that Valentinus’s teachings ought to be discerned as “the lowest 

common denominator of the various attested Valentinian systems and preserved texts” surely 

goes too far in the other direction.
37

 While I am reticent to disclose my own position on this 

spectrum between Markschies and Thomassen too precisely, I daresay that I am closer to that 

of Thomassen insofar as I do not see any fundamental incongruity between Valentinus and 

later Valentinians. However, it would be foolhardy to state this too boldly in light of both the 

very slim source base for Valentinus’s thought, and the apparent propensity for originality 

among later Valentinians teachers. 

Finally, the element of Thomassen’s study (and his oeuvre generally) to which this 

thesis seeks to offer a corrective is his oversight of many of the Jewish themes – or Christian 

themes developed out of its Jewish origins – which are adopted and adapted in Valentinian 

literature. These would include especially the notion of a surrogate temple in the heavens, a 

high-priestly Christology, and the notion of mystical ascent through the heavens to gain some 

kind of visionary experience of God in his temple. The first and third of these concepts come 

together particularly in much of Jewish apocalypticism and the literary apocalypses which it 

produced. The notion of Christ as the ideal high priest of course lent a specifically Christian 

                                                 
35

 Ibid. 4. 
36

 Ibid. 430-490; cf. Markschies (1992), 11-290. 
37

 Thomassen (2006a), 426-429 outlines no less than fifteen doctrinal elements which, on the basis of their 

frequent attestation in later Valentinian literature, he hypothetically ascribes to Valentinus himself. In many 

cases however, the elements appear nowhere in the extant fragments of Valentinus’s writing; e.g. a soteriology 

of mutual participation; the concept of the “bridal chamber”; the notion of metaphysical σύζυγοι. 
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flavour to the enterprise, and it is this constellation of ideas adapted to a Valentinian context 

which has been largely neglected in previous scholarship and which will be addressed here. 

Paul, Nag Hammadi, and the Valentinians 

Considering the fairly extensive use of both Paul’s writings and image among the Nag 

Hammadi documents,
38

 there has been surprisingly little scholarly engagement with this 

aspect of the literature. Perhaps most notable is Elaine Pagels’s 1975 The Gnostic Paul: 

Gnostic Exegesis of the Pauline Letters. However, Pagels largely ignored the Nag Hammadi 

evidence, preferring to rely on patristic sources pertaining to Valentinianism to provide the 

foundation for her own “Gnostic” (read “Valentinian”) exegesis of Paul’s letters.
39

 On the 

other hand, Pagels notes that during the second century, competition existed over the 

“correct” interpretation of Paul’s writings and character, one “gnostic” and one “anti-

gnostic”.
40

 According to Pagels, the “anti-gnostic” Paulinists regarded him principally in light 

of the Pastorals as the opponent of “heterodox learning” (1 Tim 1:3; ἑτεροδιδασκαλεῖν) and 

“falsely so-called gnosis” (1 Tim 6:20; ψευδωνύμου γνώσεως), whereas the “gnostic” 

Paulinists understood him as he who “spoke wisdom among the perfect” (1 Cor 2:6), and 

identified themselves as “the perfect” who alone possessed the secret tools with which to 

correctly interpret Paul’s writings.
41

 

 By pointing out the debates over the reception of Paul’s image in the second century, 

Pagels’s portrait goes some way to correcting Tertullian’s notion of Paul as “the heretics’ 

apostle” (haereticorum apostolus).
42

 This notion had coloured a good deal of earlier 
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 See the useful resources in Evans, Webb, and Wiebe (1993); and Perkins (2002). 
39

 See the critical remarks in Grant (1977), 33. 
40

 Pagels (1975), 5. 
41

 Eadem. 4-5; Irenaeus, Haer. III 2.1. Pagels suggests that the Valentinians “cite as Pauline” the following: 

Rom, 1-2 Cor, Gal, Eph, Phil, Col, 1 Thess, and Heb. While it is incorrect that all of these are “cited” in 

Valentinian texts, they appear to have been known to Valentinian authors; cf. Perkins (2002), 367-368. 
42

 Tertullian, Marc. 3.5.4. Tertullian’s characterisation is derived primarily from Marcion’s fondness for Paul, as 
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scholarship on Pauline reception which considered the church fathers to have largely rejected 

Paul’s thought and writings on the basis of his alleged popularity among “heretics”.
43

 This 

paradigm was overturned most profoundly in Lindemann’s 1979 Paulus im ältesten 

Christentum, where he demonstrated the use of both Paul’s writings and image among a wide 

range of early Christian authors from the deutero-Pauline literature of the New Testament, to 

the second-century apologists, the apocrypha, and Irenaeus. His conclusion regarding the 

“gnostic” use of Paul was that “die Haltung der Häretiker Paulus gegenüber hat die Kirche im 

Grunde gar nicht beeinflusst, schon gar nicht negativ.”
44

 While few would now deny the 

basic truth of this claim, Lindemann appears to have gone too far in arguing that “[d]ie 

Gnostiker sahen offenbar überhaupt keine spezifische Affinität zwischen ihrem eigenen 

Denken und der Theologie des Paulus.”
45

 Indeed, his assertion that “[v]on einer spezifischen 

Paulusbenutzung ist, ausgenommen allenfalls Rheg. [Treat. Res.], in den christlich-

gnostischen Schriften kaum etwas zu kennen” strongly overstates the case.
46

 That being said, 

Lindemann’s conclusions have recently been repeated by Benjamin White, who argues that 

“the texts from Nag Hammadi show no real predilection for Paul over other Christian 

authorities.”
47

 In response, it is important to note that use of Paul’s letters is not equal to the 

exclusive use of Paul’s writings at the expense of all other literature. The latter should not be 

presented as a criterion of Paulinism. Secondly, such statements presuppose an undue degree 

of homogeneity among what is in reality an eclectic collection of literature with multiple 

backgrounds. The question is not whether “the texts from Nag Hammadi” collectively exhibit 
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 The thesis most famously espoused in Bauer (1972). For good overviews of this scholarly paradigm and its 

ultimate rejection, see White (2014), 20-69; Kaler (2004); idem. (2008a), 80-87; Weiss (2008), 399-401. 
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 Lindemann (1979), 402, cf. 312. 
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 Ibid. 342. On the Valentinians specifically, see ibid. 298-306. He argues, “die valentinianische Schule sich 

paulinischer Aussagen durchaus zu bedienen wußte. Daß die Theologie des Paulus für ihr Denken aber 
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 Ibid. 400. Lindemann overviews the use of the Pauline corpus in thirteen Nag Hammadi texts (315-341). 
47

 White (2014), 42-69, quoted at 45; cf. Lindemann (1979), 306. 
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a use of Paul, but rather whether individual works, codices, or sub-collections do so. Yet even 

on the level of individual texts, White argues that Gos. Truth does not have any “special 

regard for Paul” because from its seventy-three potential allusions to the New Testament,
48

 

“only a third ... come from the Pauline letters.”
49

 Another way of phrasing this is that the 

circa twenty-five allusions to Pauline writings in Gos. Truth demonstrate the author’s 

extensive use of the apostle’s thought! 

 As Koschorke argued as early as 1981, conclusions to the effect that the Nag 

Hammadi writings collectively exhibit only a superficial use of Paul “cannot be 

maintained”
50

 in light of both patristic testimonies
51

 and the Nag Hammadi evidence.
52

 

Indeed, in certain cases, Paul was evidently constitutive for Valentinianism. For example, the 

Valentinian soteriology of mutual participation which Thomassen has discovered to be basic 

to Valentinian thought is derived principally from Hebrews 2:14-18,
53

 while Judith Kovacs 

particularly has demonstrated the extent of the Valentinians’ reliance on Paul’s theological 

language and concepts.
54

 In other words, while Lindemann demonstrates that Paul was not 

rejected by “orthodox” Christians because of his use among “heterodox” opponents, he and 

White underestimate the extent to which some gnostic Christians – such as the Valentinians – 

found Paul’s thought to be fundamental to their own. 

In his important 1981 article, Koschorke concluded that although Christian gnostic 

texts do not display a preference for Paul at the expense of all others, the fact that Paul is “die 

                                                 
48

 Enumerated in Williams (1988). 
49

 White (2014), 47. White’s comments are curious in light of his obvious awareness of the extent to which 

Valentinians used Paul; see ibid. 36-40. 
50

 Koschorke (1981), 179. 
51

 See ibid. 179 n.8. 
52

 Ibid. 180-200. Koschorke examines the reception of Paul’s thought in 1) Testim. Truth NHC IX,3, 2) Interp. 

Know. NHC XI,1, 3) Pr. Paul NHC I,1, 4) Gos. Phil. NHC II,3, and 5) Treat. Res. NHC 1,4, which he notes 

“die teils der valentinianischen Gnosis und teils anderen Gruppierungen zuzurechnen sind” (180). 
53

 On how early Christians considered the Epistle to the Hebrews to be the work of Paul, see Attridge (1989), 1; 

Eisenbaum (2005). 
54

 E.g. Kovacs (2003); eadem. (2012); eadem (2013). 
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am häufigsten angeführte neutestamentliche Autorität” suggests that there was indeed “eine 

spezifische Affinität zu Paulus.”
55

 However, like others both before and since, he is at pains 

to stress that any gnostic interpretation of Paul first requires the exegete to unduly press the 

apostle’s thought into their service and therefore, “der gnostische Sinn muß also erst eigens 

erschlossen werden.”
56

 Koschorke’s overview really ought to have put the lie to the 

conclusions of Lindemann and White regarding the use of Paul in gnostic Christianity. Of 

course, Koschorke’s analysis was hardly exhaustive, omitting a number of texts in which 

Paul is influential. For example, concerning Apoc. Paul, Koschorke simply notes that “[d]iese 

Schrift hat mit Paulus nur insofern etwas zu tun, als der Verfasser von der Entrückung des 

Apostels als Einstieg für die Schilderung einer Reise durch die zehn Himmel nutzt; ansonsten 

findet sich hier nichts Paulinisches.”
57

 But besides Koschorke’s rather uninspiring appraisal 

of Apoc. Paul as drawing solely on 2 Corinthians 12:2-4 from Paul’s writings – see Chapter 5 

below – Kaler has noted how in his efforts to respond to Lindemann’s somewhat negative 

assessment of Paul’s influence on gnostic thought, Koschorke has focused entirely too much 

on the reception of Paul’s thought, as opposed to the Paulusbild – or what Kaler calls “heroic 

Paulinism”.
58

 By contrast, Kaler has sought to demonstrate the degree to which gnostic 

Christians can be described as “heroic Paulinists”, using the authoritative image of Paul for 

                                                 
55

 Koschorke (1981), 200-202. 
56

 Ibid. 202-203; cf. Lindemann (1979), 300: “Die Briefe werden vielmehr nur herangezogen, um bestimmte, 

schon vorgegebene gnostisch-theologische Sätze zu bestätigen.” Ibid. 306: “Ausgangspunkt ist dabei stets die 

spezifisch gnostische Lehre ... die dann bei Paulus, aber auch in allen anderen zitierten Schriften 

‘widergefunden’ wird.” Weiss (2008), 399-479 ultimately draws the same conclusion that Valentinians made no 

real effort to develop a Pauline theology, but rather took Paul’s original words out of context for their own ends. 
57

 Koschorke (1981), 191. Lindemann (1979), 333-334 similarly argues that apart from the basic frame story 

taking its inspiration from 2 Cor 12:2-4 and the allusions to Gal 1:15 in Apoc. Paul NHC V,2 18.15-20 (cf. 23.2-

4), “[d]ie weitere Erzählung ist für unsere Untersuchung zunächst ohne Bedeutung - der Text zeigt keinerlei 

Nähe zu paulinischen Gedanken oder Formulierungen und könnte im Grunde auch jede andere christliche 

Gestalt als ‘Helden’ haben.” Although he deems it an example of the esteem in which Paul could be held among 

gnostic Christians, Lindemann disregards it as an example of Paulinism because, “diese Wertschätzung stützt 

sich nicht auf konkrete Kenntnis der paulinischen Theologie und besteht schon gar nicht in einer inhaltlichen 

Übernahme paulinischen Denkens.” 
58

 Kaler (2004); idem. (2005), 167 n.134; idem. (2008a), 89. Although, Koschorke (1981), 203 does at least 

recognise that different understandings of the Paulusbild were available to Christians in the second century, 

noting the different emphases of groups like the Montanists compared to the “Gnostiker”. Lindemann (1979), 

36-113 was similarly sensitive to the development of different Paulusbilden in early Christianity, although he 

entirely neglects to mention gnostic literature in this capacity. 
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their own ends.
59

 This insight has been most recently developed by Nicholas Perrin, who 

argues on the basis of Gos. Truth, Exc., Pr. Paul, and Apoc. Paul that the Valentinians 

considered Paul to be “first among equals” in relation to the apostles, even “‘the’ apostle” and 

“the ideal believer”.
60

 

 Despite the significant advances in recent years, there is still much to do regarding 

Pauline reception among the Nag Hammadi codices, particularly that of the Paulusbild. It is 

perfectly clear that no consensus exists regarding the importance of Paul for Valentinian 

thought, particularly among those Pauline scholars with only a cursory knowledge of the Nag 

Hammadi sources. Particularly disconcerting is the notion that one discovers repeatedly in the 

scholarship, that Valentinians cannot be said to have truly made use of Paul because rather 

than reading Paul from some position of theological objectivity, they bastardized the 

apostle’s thought for their own ends. But of course, no exegete is entirely immune from 

eisegesis. At most, the difference between the Valentinians’ and anyone else’s use of Paul is 

one of degree, not of kind. Rather, this position would appear to be borne simply out of each 

scholar’s own ideological disagreement with the Valentinians over what Paul really meant in 

any given passage. This thesis therefore seeks to contribute to Kaler’s and Perrin’s research 

on the reception of both Paul’s ideas and image among the Valentinians, particularly in Apoc. 

Paul. 

The Apocalypse of Paul and the Valentinians 

In 1966, Hans-Martin Schenke described Apoc. Paul as a “kümmerliches Machwerk”, the 

product of a “gnostischen Hilfsschülers” which, despite some superficially Pauline 

                                                 
59

 Kaler (2004), 307-312; idem. (2008a), 90-103; idem. (2008b); idem. (2013b). 
60

 Perrin (2011). In fact, Lindemann (1979), 334 reaches a very similar conclusion: “Apc Pl zeigt darüber 

hinaus, dass zumindest im Umkreis ihres Verfasser die Anerkennung des Paulus nicht mit einer prinzipiellen 

Abwertung der zwölf Apostel einherging.” He therefore notes (n.247) that, “[d]ie Erhebung des Paulus über 

seine Gefährten zeige das gnostische, speziell valentinianische Paulusbild.” For this “heroic Paulinism” in early 

Christianity generally, see the essays in Babcock (1990), especially de Boer (1990); and White (2014), 70-107. 
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decoration, was essentially an aimless attempt to expand upon Paul’s account of rapture in 2 

Corinthians 12:2-4.
61

 If subsequent scholarship has been somewhat kinder to Apoc. Paul’s 

author, it has also substantiated Schenke’s characterisation of the work as “gnostic”. A 

notable recent exception is Jean-Marc Rosenstiehl, but even he finally concedes that “la 

personalité de l’auteur laisse transparaître un judéo-chrétien tenté par certaines spéculations 

gnosticisantes.”
62

 As a general rule however, Apoc. Paul’s gnostic features – most obviously 

the denigration of the created world and its creator – have not been in doubt. Several scholars 

have suggested that in addition to a general classification as “gnostic Christian”, Apoc. Paul 

can be more specifically tied to Valentinianism in particular.
63

 

In his 1968 Ph.D. thesis, William Murdock treated Apoc. Paul as an eclectic work 

which drew on the resources of biblical literature, Egyptian and Hellenistic religion, and most 

importantly, Jewish apocalypticism. However, Murdock also strove to articulate the 

numerous parallels with other gnostic sources, particularly those of Valentinianism.
64

 He 

concluded that “the Apocalypse of Paul narrated the Apostle’s vision of calling which could 

have served as the literary basis for the Valentinian claim that Paul was the Apostle of the 

Resurrection after the type of Jesus, the Perfect Fruit of the Pleroma.”
65

 Several years later, in 

their critical edition for the Coptic Gnostic Library project, Murdock and MacRae similarly 

observe that “[t]he portrayal of Paul as exalted even above the other apostles is at home in 

                                                 
61

 Schenke (1966), 25. 
62

 Rosenstiehl (2005), 96. Cf. Berliner Arbeitskreis für koptisch-gnostische Schriften (1973), 43, where the 

“Berliner Arbeitskreis” states that Apoc. Paul NHC V,2 19.1-7 is “das einzige Stück deutlich gnostischen 

Gedankenguts (der überlieferten Teile) dieser Schrift.” Daniélou (1966), 288 also argued that “il ne paraît avoir 

rien de commun avec le gnosticisme”, and that any parallels with Valentinian thought were due to their common 

use of Judeo-Christian material. However, as Kaler (2008a), 64 observes, Daniélou’s judgement was based on 

his unfounded conviction that “gnosticisme” and apocalypticism are somehow mutually exclusive. The sheer 

number of gnostic apocalypses – on which, see Fallon (1979) – demonstrates how unwarranted this assumption 

truly is. 
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 For a more general Forschungsgeschichte, see Kaler (2005), 117-128; cf. Rosenstiehl (2005), 10-11. 
64

 Murdock (1968), 214-235. 
65

 Ibid. 240-241. 
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second-century Gnosticism, especially Valentinianism.”
66

 However, Murdock’s observations 

regarding the proximity of Apoc. Paul to Valentinianism were of a rather general sort, and 

later scholarship was reticent to endorse his rather tentative suggestions too strongly. Instead, 

most scholarship has been content to speak generally of its gnostic character,
67

 while others 

have more explicitly denied any strong affinity between Apoc. Paul and Valentinian 

thought.
68

 Indeed, among those overviews of the Nag Hammadi codices which seek to 

somehow systematize their contents,
69

 as well as the many “lists” of Valentinian works from 

Nag Hammadi,
70

 to my knowledge only April DeConick includes Apoc. Paul as Valentinian, 

but she does so without further remark.
71

 

But in 2005, Michael Kaler published his line-by-line commentary on Apoc. Paul – 

the first of its kind – in the Bibliothèque copte de Nag Hammadi series in which he drew a 

significant number of parallels with Valentinian thought and noted the general similarity 

between Apoc. Paul’s narrative and Irenaeus’s remarks on Valentinian exegesis of 2 

Corinthians 12:2-4 in Haer. II 30.7.
72

 He followed this up in 2008 with his monograph, Flora 

Tells a Story: The Apocalypse of Paul and Its Contexts, where he expounds the following 

hypothesis: “The Apocalypse of Paul is a text, written in the late second or early third century 

by a gnostic (possibly Valentinian) author, showing the apostle Paul as an apocalyptic hero, 

in order to authoritatively present a gnostic understanding of the cosmos and the Pauline 
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 Murdock and MacRae (1979), 49. 
67

 E.g. Klauck (1985), 159-160; Scopello (1987), 332; Morard (1995); Harrison (2004); Roukema (2005), 269-

271. 
68

 E.g. Plisch (2003), 402; Pearson (2007a), 229. Van den Broek (2013), 78 argues that while it is possible that 

Apoc. Paul NHC V,2 “embroidered on Valentinian ideas about Paul’s heavenly journey ... this does not imply 
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69

 Most recently, van den Broek (2013). 
70

 E.g. Desjardins (1986), 342; idem. (1990), 6; Thomassen (1995); Dunderberg (2008), 10; Tite (2009), 15-17. 
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 DeConick (1999), 308-309 lists the following as Valentinian: Pr. Paul NHC I,1; Gos. Truth NHC I,3; Treat. 

Res. NHC I,4; Tri. Trac. NHC I,5; Gos. Phil. NHC II,3; Exeg. Soul NHC II,6; Apoc. Paul NHC V,2; Auth. 
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 Kaler (2005), 128-143, 155-158, and passim; see also Kaler, Painchaud, and Bussières (2004). 
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writings.”
73

 Kaler focuses on the so-called “exoteric” nature of the text, arguing that it must 

be understood in the context of second-century battles over Paul’s legacy. By presenting Paul 

in a visionary guise inspired by 2 Corinthians 12:2-4, the author of Apoc. Paul challenges the 

notion of Paul as a mere theologian, letter-writer, and community organizer, and instead 

presents a Paulusbild of an “apocalyptic hero” capable of authoritatively demonstrating the 

truth of “gnostic (possibly Valentinian)” theology, cosmology, ecclesiology, ritual, and 

soteriology. In presenting his case, Kaler draws out myriad parallels with Valentinian and 

other gnostic literature.
74

 His endeavours have been influential on the small body of 

subsequent scholarship on the text, much of which now either endorses or assumes the 

Valentinianism of Apoc. Paul by virtue of Kaler’s efforts.
75

 On the other hand, more general 

scholarship in “Gnostic studies” has not embraced Kaler’s findings to the same extent, and 

his studies of Apoc. Paul have yet to make a substantial impact on the study of 

Valentinianism specifically. 

I would suggest that there are two reasons for this. Firstly, Kaler did not formulate his 

thesis in strong enough terms. It is perfectly obvious to a close reader that Kaler regards 

Apoc. Paul as Valentinian, yet he contents himself with merely gesturing in this direction – 

“gnostic (possibly Valentinian)”. In his final conclusions, Kaler does not mention 

Valentinianism at all, but rather states: “If the apocalyptic tradition provided the structure, 

and the Pauline tradition the hero for our tale, it was the desire to present a gnostic view of 

the cosmos that provided its raison d’être.”
76

 By not formulating his hypothesis and 

conclusions in stronger terms, Kaler has to some extent excused scholars of Valentinianism 

from engaging more directly with his erudite, convincing, and important analysis. Secondly, 
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Kaler’s method of recommending the Valentinianism of Apoc. Paul is similar to that of 

Murdock before him, namely pointing out ideological, thematic, and terminological parallels. 

But of course, as a subdivision of early Christianity in general, Valentinianism displays such 

parallels with a host of non-Valentinian sources and traditions. Substantiating the 

Valentinianism of Apoc. Paul would require a more systematic analysis of the document and 

its contents in relation to other known Valentinian literature. Kaler makes steps in this 

direction with his comments on the narrative’s underlying ritual framework,
77

 but does not 

carry it through with regard to a wider appraisal of Valentinian sources. Hence there is the 

possibility for Apoc. Paul’s Valentinianism to be regarded as cosmetic or secondary, as 

opposed to foundational to the entire story. This thesis therefore seeks to develop Kaler’s 

landmark research by arguing systematically in favour of a Valentinian provenance and Sitz 

im Leben for Apoc. Paul. 

Plan and Scope of the Present Study 

It is the task of this thesis to systematically demonstrate both the Valentinian provenance of 

Apoc. Paul – that is, the author’s Valentinian identity – and its function in Valentinian circles 

of the late second or third century. To accomplish this requires a fairly extensive overview of 

certain trajectories within Valentinianism which would appear to be fundamental to the logic 

of Apoc. Paul. The most important of these are the adoption and adaptation from Judaism – 

particularly apocalyptic Judaism – of the concepts of the Divine Name as a soteriological 

power and the notion of a surrogate temple in the heavens which could be accessed in the 

present by certain favoured adepts. The Divine Name is well known and widely recognised 

among scholars of Valentinianism as perhaps the central motif of Valentinian ritual and 

soteriology, while the heavenly temple represents one of the most understudied aspects of 

                                                 
77
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Valentinian lore.
78

 How the former comes to be combined with the latter through the 

Valentinian appropriation of a high-priestly Christology is the focus of Part 1 of this thesis. 

 Chapter 1 begins with Valentinus himself, specifically Fragments 1 and 5 which 

articulate the transformative soteriological power of the Divine Name through an Adam-

Christ typology of Fall and Redemption. Chapter 2 examines how Gos. Truth develops this 

doctrine via its hypostatization of the Divine Name as the Son-Saviour himself such that 

Valentinus’s transformative soteriology is now more closely tied to Christology and 

experiential proximity to the divine. Chapter 3 overviews the complex soteriological 

dynamics of the Divine Name in Exc.’s expression of the relationship between mythology, 

salvation history, and ritual. It describes how for the first time in any extant Valentinian 

document the image of the heavenly temple is incorporated into this design. Chapter 4 turns 

to Gos. Phil., where the heavenly temple receives its most extensive Valentinian treatment 

and is explicitly combined with a high-priestly Christology. The chapter analyses how Gos. 

Phil. deploys the notion of an ideal Jerusalem temple in a ritual context in order to emphasise 

a) the transformative power of the rites of Christian initiation, and b) the polemical 

distinction between the soteriological efficacy of Valentinian initiation in contrast to the rites 

of Jews and imperfect Christians. 

 Part 2 of this study then seeks to demonstrate how Apoc. Paul is made increasingly 

explicable and vibrant in light of this Valentinian context. Chapter 5 deals with introductory 

issues surrounding the text, its use of both biblical and non-biblical sources, and the existing 

arguments against its Valentinianism. Chapter 6 presents an interpretation of Apoc. Paul in 

light of the developing constellation of ideas expounded in Part 1. It seeks to demonstrate that 

by understanding Apoc. Paul in light of these intellectual and religious currents, not only can 
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multiple problematic aspects of the narrative be explained, but they can be explained in a 

consistent and holistic manner which illuminates an overarching soteriological logic for a text 

which otherwise appears somewhat laconic and disjointed. Finally, Chapter 7 attempts to 

pinpoint Apoc. Paul’s function, that is, how it was designed to be used by its readers/hearers. 

It will be argued that Apoc. Paul was designed as catechetical literature for prospective 

Valentinian initiates, to be read as preparation for a) the sorts of experiences which were to 

be cultivated during initiation, and b) the ethical and missionary duties which came with full 

initiation. 

 Such a project must no doubt tread carefully in order to avoid producing an overly 

deductive or circular analysis of Apoc. Paul which would only demonstrate that it is 

amenable to a Valentinian reading, or is capable of being subsumed to a Valentinian 

worldview. I have tried to keep my analyses as inductive as possible, but there are naturally 

moments in which the clarity of a particular image or passage is deemed to have been 

improved to such an extent by virtue of a Valentinian framework, that the presumption of 

Valentinianism is simply preferable for reasons of intelligibility. Of course, this makes the 

entire enterprise strictly hypothetical, but a hypothesis is all I intend to present. However, it is 

worth remembering the hypothetical nature of all ascriptions of Nag Hammadi treatises to 

Valentinian Christians. As was noted earlier, no Nag Hammadi text identifies itself in this 

manner, but rather scholars must work from the reports and sources contained in 

heresiological literature to determine which of these anonymous writings emerged from this 

or that context. Once certain works have been identified as Valentinian on the basis of their 

contiguity with such reports – as in the cases of Tri. Trac. and Val. Exp. – a broader literary 

corpus may be built on the basis of family resemblance. In this sense, to demonstrate that 

Apoc. Paul is not only amenable to a Valentinian reading, but is made exponentially more 

intelligible via a Valentinian reading, may be a good indication of such an underlying family 
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resemblance. As Thomassen points out, “l'identification de tels corpus a sans doute constitué 

un pas important pour la recherche, permettant des études sur le contexte idéologique propre 

de chaque traité.”
79

 Only in attempting an initially hypothetical positioning of Apoc. Paul 

within the Valentinian corpus can we discover whether or not this represents its proper 

ideological context. I hope to show that it does. 
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1. Valentinus and the Divine Name 

Of the few extant fragments from Valentinus’s original writings, Fragments 1 and 5 stand 

apart in their use of the concept of the Divine Name.
1
 This concept was to become central to 

later Valentinian Christology, soteriology, and ritual practice. In analysing Frr.1 and 5, this 

chapter seeks to demonstrate two things concerning Valentinus’s notion of the Divine Name: 

firstly, his use of concepts derived from Jewish apocalypticism via the Christology of Paul 

and John to articulate the nature of the Name; and secondly, his conviction that the reception 

of the Divine Name through baptism-anointment marked the key moment in each person’s 

salvation. In Fr.1, Valentinus uses the concept of the Divine Name to express how Adam’s 

original divine condition was deprived him by the inferior creator angels. Fr.5 describes how, 

having inherited Adam’s deficiency, humans must once again receive the Divine Name in 

order to assume the pristine condition once enjoyed by Adam. In articulating the 

soteriological power of the Divine Name, Valentinus employs a range of technical language 

and imagery derived from both Platonic ontology and apocalyptic theophanies. 

1.1. Valentinus Fragment 1 

1.1.1. Text and Translation 

καὶ ὡσπερεί φόβος ἐπ᾽ ἐκείνου τοῦ 

πλάσματος ὑπῆρξε τοῖς ἀγγέλοις, ὅτε 

μείζονα ἐφθέγξατο τῆς πλάσεως διὰ τὸν 

ἀοράτως ἐν αὐτῷ σπέρμα δεδωκότα τῆς 

ἄνωθεν οὐσίας καὶ παρρησιαζόμενον · οὕτω 

καὶ ἐν ταῖς γενεαῖς τῶν κοσμικῶν ἀνθρώπων 

φόβοι τὰ ἔργα τῶν ἀνθρώπων τοῖς ποιοῦσιν 

ἐγένετο, οἷον ἀνδριάντες καὶ εἰκόνες καὶ 

πάνθ᾽ ἃ χεῖρες ἀνύουσιν εἰς ὄνομα θεοῦ · εἰς 

γὰρ ὄνομα ἀνθρώπου πλασθεὶς Ἀδὰμ φόβον 

And just as fear came upon the angels in the 

presence of that modelled figure when he 

uttered sounds greater than his modelling on 

account of the one who had invisibly placed 

within him a seed of the higher substance 

and spoke openly; so too among the 

generations of cosmic humans, the works of 

humans become objects of fear for those 

who produce them, for instance, statues, 

images, and everything which hands make 

                                                 
1
 For the fragments, see Völker (1932), 57-60; Layton (1987), 229-249; for comprehensive analyses of the 

fragments, see Markschies (1992); Thomassen (2006a), 430-490. I follow Völker’s enumeration of the 

fragments. 
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παρέσχεν προόντος ἀνθρώπου ὡς δὴ αὐτοῦ 

ἐν αὐτῷ καθεστῶτος, καὶ κατεπλάγησαν καὶ 

ταχὺ τὸ ἔργον ἠφάνισαν.  

 

for the name of a god. For Adam, having 

been modelled in the Name of “Anthropos”, 

caused fear of pre-existent Anthropos, since 

precisely that one stood within him. And 

they were struck with terror and quickly 

spoilt their work.
2
 

Valentinus compares the angels’ creation of Adam to those human artisans who manufacture 

statues and images of gods.
3
 Subsequent to Adam’s creation by these inferior angels, a divine 

being identified as the “pre-existent Anthropos” implants himself invisibly within Adam in 

the form of a “seed of higher substance”
4
 – an impregnation made possible by virtue of 

Adam’s formation “in the Name” of this Anthropos.
5
 This pre-existent Anthropos “speaks 

openly” through Adam causing the latter to “utter sounds” which are ontologically superior to 

those warranted by his angelic modelling. This παρρησία scares the angelic creators who 

remain ignorant of the presence of the pre-existent Anthropos within Adam. As a result of 

their fear, the angels “conceal” or “spoil” their creation. 

1.1.2. Reinterpreting Genesis 1-3 

In Fr.1, Valentinus offers a reinterpretation of the most important anthropological elements of 

Genesis 1-3; namely, the two anthropogonies of Genesis 1:26-27 and 2:7, Adam’s (and 

Eve’s) sin, and Adam’s (and Eve’s) reception of a fleshly garment. 

                                                 
2
 In Clement of Alexandria, Strom. II 36.2-4.   

3
 On the creative roles of angels in Platonism, ancient Judaism, early Christianity, see Markschies (1992), 17-24; 

Thomassen (1993a); Schäfer (2012), 174-178. 
4
 It is clear from the explanatory γάρ clause that this “seed of the higher substance” is identical to the “pre-

existent Anthropos” himself, since both are said to be ἐν αὐτῷ (i.e. Adam). In this sense, there is an equation of 

“giver” and “given”; the pre-existent Anthropos gives himself to Adam. See Thomassen (2006a), 435-437; 

Holzhausen (1994), 90-94.   
5
 On the concept of a divine Ἄνθρωπος in gnostic literature, see Schenke (1962), 6-15, 94-107. The προὼν 

ἄνθρωπος of Fr.1 has been variously identified as the supreme God (e.g. Hilgenfeld (1884), 294; Foerster 

(1928), 92); the Anthropos Aeon of Ptolemy’s Ogdoad (see Irenaeus, Haer. I 1.1-2; e.g. Sagnard (1947), 560; 

Quispel (1974a), 45-46); Ptolemy’s Βυθός (see Irenaeus, Haer. I 1.1; e.g. Schenke (1962), 9); a Philonic Logos 

figure (e.g. Stead (1980), 82; Markschies (1992), 44-50; Holzhausen (1994), 88-96); or the Son as image of the 

Father and embodiment of the Pleroma (e.g. Thomassen (2006a), 437-442). The phrase προὼν ἄνθρωπος finds 

no precise parallel in the New Testament, although later Valentinian literature used designations such as προὼν, 

προοῦσα, and ¥wrP N¥oop to variously describe the Father (Irenaeus, Haer. I 1.1; 21.5; Epiphanius, Pan. 

XXXI 5.3; 1 Apoc. Jas. NHC V,3 33.22), Son (Irenaeus, Haer. I 21.5; Pr. Paul NHC I,1 A12; Tri. Trac. NHC 

I,5 65.38; 1 Apoc. Jas. NHC V,3 33.24; 34.7, 11, 13), Aeon (Tri. Trac. NHC I,5 136.24), or Aeons (Epiphanius, 

Pan. XXXI 6.2-4). 
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1.1.2.1. Synthesising Two Biblical Anthropogonies 

Genesis 1:26-27 and 2:7 give separate accounts of Adam’s creation. The former account 

presupposes a demiurgic plurality (ποιήσωμεν Gen 1:26), while the latter describes God 

alone creating Adam (ἔπλασεν Gen 2:7) and imbuing him with a “breath of life” through 

which he becomes “a living being”. Valentinus exploits this ambiguity to postulate two stages 

to Adam’s creation; the initial creation of the Adamic πλάσμα by multiple angels, followed 

by Adam’s reception of a divine substance which elevates him to a new ontological status.
6
 

Possibly Valentinus accomplished this by problematizing the sequence of Genesis 1:26-27, 

where God undertakes to “make humankind according to our image and likeness” (1:26), but 

is only said to do so “according to the image of God” (1:27). For Valentinus then, Genesis 

2:7 may have described God’s eventual communication of divine “likeness” to Adam.
7
 But 

the novelty of Valentinus’s interpretation lies in the qualitative distinction between the divine 

beings which are active at each stage of Adam’s creation, for on Valentinus’s reading, the 

angelic creators derived from Genesis 1:26 are evidently inferior to the pre-existent 

Anthropos who is active in Genesis 2:7. 

 Around a century before Valentinus, also in Alexandria, Philo interpreted these two 

anthropogonies in a not dissimilar manner. However, for Philo, these two accounts refer to 

the creations of two different Adams; a purely “intellectual” (νοητός) Adam (Gen 1:26-27), 

and a “sense-perceptible” (αἰσθητός) Adam (Gen 2:7). The Adam of Genesis 2:7 was created 

after the “type” (τύπος) or “idea” (ἰδέα) of the ideal man of Genesis 1:26-27, who was 

himself made in the image of God.
8
 For Philo in fact, this heavenly man created in the image 

                                                 
6
 Note, however, that the description of Adam as a πλάσμα recalls the language of Gen 2:7-8 (πλάσσειν) more 

strongly than that of Gen 1:26-27 (ποιεῖν). 
7
 See Edwards (2009), 14-15; e.g. Ps.-Clem. Hom. 11.4-5. 

8
 Opif. 134-135; see also Leg. 1 31-32; Plant. 19; Her. 55-56; QG 1 4-5; QG 2 56; see Levison (1988), 63-88, 

esp. 69-75.  Conf. 146 identifies this noetic Adam as the Logos. 
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of God (Gen 1:26-27), was precisely that which was breathed into the earthly Adam (Gen 

2:7), conveying a spiritual element to him.
9
 

 However, the closest parallels to Valentinus’s synthesis of Genesis 1:26-27 and 2:7 

into a single two-stage process of creation in which qualitatively different divine agents are 

active are to be found among the Ophite literature. For example, Ap. John rewrites Genesis 

1:26-27 so that Ialdabaoth and his archons create Adam according to the image of the 

invisible Father above which was projected down onto the celestial waters. They create Adam 

“according to the likeness of the first, perfect Man.”
10

 However, “their product was 

completely inactive and motionless” until (rewriting Gen 2:7) Ialdabaoth is tricked into 

blowing his spiritual element into Adam, at which point “the body moved and gained 

strength, and it was luminous.”
11

 The same basic narrative appears in Hyp. Arch. NHC II,4 

87.11-88.15 and Irenaeus’s Haer. I 30.6-7,
12

 whereby an originally defective archontic 

creation is made truly alive by the covert injection of a spiritual element into Adam. It seems 

very likely indeed that Valentinus’s and the Ophite literature’s anthropogonies emerged in 

some kind of conversation with one another.
13

 

 Further, certain elements of Valentinus’s narrative are presupposed by the apostle 

Paul when he describes Christ as the pre-existent “image of God”,
14

 “the heavenly man” who 

                                                 
9
 Opif. 134-139; Her. 55-56; Leg. 2 4-5; QG 2 56.   

10
 Ap. John NHC II,1 14.24-15.13 (=NHC IV,1 23.3-24.2); cf. NHC III,1 22.1-18; BG 48.6-49.9. 

11
 Ap. John NHC II,1 19.13-33 (= NHC IV,1 29.22-30.18); cf. NHC III,1 23.14-24.14; BG 50.15-52.1. 

12
 Cf. Orig. World NHC II,5 112.25-116.8. 

13
 Most scholars assume that Valentinus was influenced by Ophite literature, e.g. Dawson (1992), 136-145; 

Williams (1996), 33-37; Dunderberg (2005a), 510-518; idem. (2008), 47-52; Brakke (2010), 101-102. Others 

consider the Ophite material to have been influenced by Valentinus, e.g. Pétrement (1990), 418-419; 

Holzhausen (1994), 188-228; idem. (2005), 1146-1147. For a good overview of the evidence, see Rasimus 

(2009), 292-293, who concludes that although it was Ophite ideas that influenced Valentinians, and not vice 

versa, there was also some degree of “secondary cross-fertilization and critical debate between these forms of 

Christianity.” On the classification of Ophite texts, see Rasimus (2009), 54-62, and on their Paradise accounts, 

see ibid. 163-171. On the question of Valentinus’s relationship to the Gnostics, see McGuire (1983), 219-233; 

Quispel (1980b); idem. (1996b); but cf. the retort in Markschies, (1997b).   
14

 2 Cor 4:4; Col 1:15; Heb 1:3. On Christ’s pre-existence, see e.g. Rom 8:3; 9:5; 1 Cor 8:6; 2 Cor 8:9; Gal 4:4; 

Phil 2:5-11; Col 1:15-20; Heb 1:2; John 3:13; 6:62; 8:14, 23, 38, 42, 58; 17:5; see Hurtado (2003), 118-126, 

364-369; Hamerton-Kelly (1973); Dunn (1989), 113-125. 
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became “a life-giving spirit” (1 Cor 15:45-47). In exporting these Pauline concepts into a 

gnostic rewriting of biblical anthropogony, Valentinus depicts Christ both as the pre-existent 

Anthropos in whose image the inferior angels defectively create the earthly Adam, but also as 

the divine figure which imbues the Adamic πλάσμα with the spiritual spark through which he 

transcends his humble origins. For Valentinus, Adam is the archetypal “man of dust” who 

came to “bear the image of the man of heaven” (1 Cor 15:49). However, as we shall see later, 

Adam does not bear this image for long, since his creators panic at hearing his παρρησία. But 

first, it is in this παρρησία that the Christological identity of Valentinus’s “pre-existent 

Anthropos” in confirmed. 

1.1.2.2. Fear of the Revealed God 

The presence of this “pre-existent Anthropos” in Adam provokes a hostile response from his 

creator angels. They are described as being afraid on two counts; firstly, the παρρησία of the 

pre-existent Anthropos, using Adam as a channel; and secondly, the pre-existent Anthropos’s 

“standing within” Adam. These activities represent Valentinus’s development of two 

different elements of the Genesis anthropogony and demonstrate the diverse intellectual 

background on which Valentinus was capable of drawing. 

1.1.2.2.1. Fear of the Divine Voice 

According to Genesis 3:1-10, having transgressed God’s commandment not to eat from the 

Tree of Knowledge, Adam and Eve hide from God’s presence upon hearing his φωνή in the 

garden and becoming “afraid” (3:10; φοβοῦμαι). Valentinus subtly reorients this fear of the 

divine voice in accord with his anthropogonical myth, whereby it is now Adam who terrifies 

his creators by virtue of the divine Anthropos “speaking boldly” through him.
15

 For 

                                                 
15

 Grammatically, παρρησιαζόμενον has three possible subjects in Fr.1: 1) the πλάσμα Adam; 2) τὸν δεδωκότα; 

and 3) the σπέρμα τῆς ἄνωθεν οὐσίας. Thomassen (2006a), 443 has demonstrated beyond reasonable doubt that 
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Valentinus, it is through such speech that Christ reveals the true God: “One is good, who was 

openly spoken about (οὗ παρρησία) through the manifestation of the Son.”
16

 Holzhausen 

particularly has highlighted how well this accords with the New Testament’s revelatory 

connotations of παρρησία.
17

 Most notable is John 16:25-30, where Jesus promises his 

disciples that he shall stop talking in riddles and parables, “but will tell you plainly 

(παρρησίᾳ) of the Father”, after which his disciples exclaim, “now you are speaking plainly 

(παρρησίᾳ) ... by this we believe that you came from God.”
18

 There can be little doubt 

therefore regarding the Christological identity of Valentinus’s pre-existent Anthropos, for to 

“speak openly” is a revelatory capacity belonging to Christ. 

 The φόβος experienced by the angels as Christ speaks through Adam is perfectly 

familiar from theophanic contexts. Whether it is Enoch’s increasing terror as he approaches 

the enthroned Glory of Ezekiel 1:26-28 (1 En. 14.8-15.1), or Daniel’s trembling before the 

anthropomorphic Kabod on the banks of the Tigris (Dan 10; cf. Ezek 1:1-3), φόβος, or a 

cognate emotional response, is the visionary’s default response to the divine presence
19

 and 

voice.
20

 Where the mystic is worthy, they are often exhorted with the words, “Do not fear!”
21

 

                                                                                                                                                        
the subject is τὸν δεδωκότα, namely, the pre-existent Anthropos. This is also most likely on grammatical 

grounds, since the καί coming between τὸν δεδωκότα and the παρρησιαζόμενον speaks strongly in favour of the 

former as the subject of the latter. 
16

 Valentinus Fr.2 in Clement of Alexandria, Strom. II 114.3-6; see also Dawson (1992), 140. This is how most 

modern scholars interpret this problematic sentence, taking the οὗ as an objective genitive (“who was openly 

spoken about”) as opposed to a subjective genitive (“whose open speech”). If we take it as a subjective genitive, 

we may translate something like: “One is good, whose open speech was for the sake of the revelation of the 

Son.” The main objection to such an interpretation is that παρρησία is not a concept which can straightforwardly 

be attributed to a supreme, transcendent deity; see Stead (1980), 82; Holzhausen (1994), 98 n. 78; Thomassen 

(2006a), 451 n. 58. 
17

 Holzhausen (1994), 98 n.78; cf. Dunderberg (2008), 50 who argues that Adam’s παρρησία is derived from 

Wis 5:1-2, where “the righteous will stand with great confidence (ἐν παρρησίᾳ)”, causing φόβος among the 

wicked.  
18

 In the New Testament generally, παρρησία has a revelatory sense and is often used in juxtaposition to notions 

of secrecy, e.g. John 7:4, 26; 11:14, 54; 18:20; Acts 4:13, 29-31; 9:27-28; Eph 6:19-20; 1 John 2:28; or in 

specifically mystical contexts; e.g. Eph 3:12; Heb 4:16; 10:19. 
19

 E.g. Exod 3:6; Dan 10:7, 11; Mark 9:6; Luke 9:34; 1 En. 14.10, 13-14, 24; 2 En. 21.4; 22.1-4; 4 Ezra 7.87; 

Apoc. Ab. 11.4; 2 Bar. 53.12; 3 Bar. 7.5; T. Levi 3.9; L.A.E. (Latin) 26.1; cf. Judg 13:6; LXX Ps 103:33; Ezek 

1:28; Dan 7:15; 1 En. 89.30; 106.5; 2 En. 1.7; 4 Ezra 10.25-27; 12.3-5. 
20

 E.g. Dan 10:9, 11, 15, 17, 19; Matt 17:6; 1 En. 14.24; 15.1; 102.1-2; Apoc. Ab. 10.1-8; 11.4; 17.1-3; Lad. Jac. 

2.1-3; cf. Ezek 1:28. See the fascinating study in Charlesworth (1986). Charlesworth focuses on Rev 1:12 (Καὶ 

ἐπέστρεψα βλέπειν τὴν φωνὴν ἥτις ἐλάλει μετʼ ἐμοῦ), which he suggests is best translated literally as, “And I 
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Of course, many early Christian authors awarded Christ himself with the glorious 

anthropomorphic extent of God, including Paul and John.
22

 Indeed, John 12:41 states 

explicitly that the prophet’s vision of the gloriously enthroned κύριος in Isaiah 6:1-3 was in 

fact a vision of the δόξα of Christ.
23

 In light of this, Valentinus’s use of this theophanic φόβος  

motif – most familiar from Jewish apocalypticism – in the context of a Christophany could be 

indicative of the author’s appropriation of Pauline and Johannine Glory-Christologies.
24

 

 However, Valentinus has not employed this motif in a straightforward manner, but 

instead has inverted its original sense to articulate the creator angels’ ontological inferiority 

to their creation. It is no longer the reverential awe of the apocalyptic visionaries, but rather a 

hostile reaction to an alien presence. Such a reaction is again paralleled in Ophite 

anthropogony. According to Orig. World NHC II,5 115.3-116.25, having received the breath 

of life from Zoe-Eve, Adam becomes vivified and begins to squirm on the ground where he 

had earlier been entirely prone. This causes “fear and anxiety” (cRte mN proouš) among 

his archontic creators who are ignorant of the provenance of Adam’s newfound spiritual 

                                                                                                                                                        
turned around to see the Voice who spoke with me.” He makes this recommendation in light of a range of 

Jewish apocalyptic texts in which the “voice” (φωνή) appears as a distinct divine hypostasis, even “a member of 

God’s celestial court” (e.g. Apoc. Sedr. 2.3-5; Ascen. Isa. 9.2; “Apocalypse of Shem” in CMC 56-57; Apoc. Ab. 

9 (cf. 18-19); EnGiants; T. Job 3.1; 3 Bar. 11.5; 4 Ezra 6.13-28; 2 Bar. 13.1; Hist. Rech. 3.1; Lad. Jac. 3.1; 

Apoc. Adam NHC V,5 84.4; and Dan 7:11; see also Charlesworth (1986), 29-30 on the hypostatized Voice in the 

Targumic traditions on Genesis 3:8). According to Charlesworth, the Voice in Rev 1 is a hypostatization of the 

Christological Son of Man who is seen in person in 1:13. Orlov (2008) demonstrates that Apoc. Ab.’s Slavonic 

editors carefully avoided anthropomorphic descriptions of the Kabod, replacing them with reference to the 

divine Voice such that it became hypostatized as the perceptible manifestation of God (cf. 1 Kgs 19:11-13). 

Indeed, Apoc. Ab. 18.12-19.1 replaces Ezek 1’s “like the appearance of a man” with “like the voice of a man”; 

see Halperin (1988), 108; Orlov (2008), 66-67. Notably for us, Apoc. Ab. 9 clearly depicts the Voice as pre-

existent, while the CMC’s “Apocalypse of Shem” states that the seer Shem is transformed in the divine throne 

room and reports concerning the Voice, “Blowing a breath of life into my face, he brought an increase in [my] 

power and glory” (cf. Gen 2:7; quoted from Charlesworth (1986), 33). 
21

 E.g. Gen 15:1; 28:13; Isa 41:10; Lam 3:57; Ezek 2:1; Dan 10:12, 19; Matt 17:7; Rev 1:17; 1 En. 15.1; 2 En. 

1.7-8; 20.2; 21.3; 22.5; Apoc. Ab. 9.3; 11.4; 16.2; 3 Bar. 7.6 (Greek); 8.5 (Slavonic); T. Adam 3.2; cf. T. Ab. 9.4. 
22

 For Paul’s Glory-Christology, see Newman (1992), 157-247; Gieschen (1998), 295-303, 333-339; also, 

Hurtado (2003), 108-118; for John’s Glory-Christology, see Gieschen (1998), 271-280; Hurtado (2003), 374-

381. On the principal-angel traditions between Judaism and Christianity (e.g. Ezek 1, 8; Dan 7, 10; Rev 1:13-17; 

Apoc. Ab. 10; 1 En. 37-71; T. Ab. 11-13; etc), the oeuvre of Christopher Rowland is especially helpful; see 

Rowland (1982), 100-111; idem. (1974), 102-140; idem. (1979); idem. (1980).  
23

 Barrett (1978), 432; Hanson (1965), 104-108. See also John 1:14-18; 2:11; 8:54; 11:4, 40; 12:23; 13:31-32; 

14:13; 16:14-15; 17:1, 5, 22, 24. John 1:18 also carries the implication that for John, the enthroned figure of 

Jewish theophanic tradition is in fact Christ; see Gieschen (1998), 273; Segal (1977), 213-214. 
24

 On the possibility of Valentinus’s debt to early Jewish mystical traditions of the Kabod, see Quispel (1974b); 

idem. (1980a), 7; idem. (1996a), 340. 
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component.
25

 But although the archons’ affections are actually assuaged once this spiritual 

breath identifies itself through the wriggling Adam’s mouth, Painchaud is surely correct in 

detecting irony in their response, since the spirit’s stated aim is “the destruction of their 

work”.
26

 Indeed, it is only when the archons see that Adam still cannot stand upright that they 

become “glad” and withdraw to their respective heavens, apparently satisfied that Adam’s 

spiritual element is not nearly as powerful as it presumes. However, when Zoe-Eve herself 

descends to Adam for instruction, he is vivified further, finally standing upright. At this, the 

archons become “greatly troubled” (štortR emate), for they recognise Zoe-Eve as the 

divine likeness upon which they modelled Adam. 

Similarly in Ap. John, upon receiving a spiritual spark, Adam is empowered, 

enlightened, and is endowed with a superior intellect to that of his archontic creators. This 

causes “jealousy” (kwx) among Ialdabaoth’s powers who therefore seek to corrupt and 

imprison him.
27

 Thomassen notes a further parallel with the later Valentinian work, Gos. 

Phil. NHC II,3 70.22-30, where having received his spiritual component, Adam “[spoke] 

words incomprehensible to the powers”, causing them to “envy” (Rbaskane) him.
28

 To be 

sure, there are variations in detail. For example, Ap. John states that Adam received his 

spiritual element when Ialdabaoth was tricked into imbuing him with it, Orig. World states 

that Zoe-Eve delivers the breath of life to Adam directly, Gos. Phil. states that it is from “his 

mother” (probably also Zoe-Eve as “Mother of the Living”; Gen 3:20), while Valentinus 

implies that Adam receives this from the Christological pre-existent Anthropos. There is also 

disagreement regarding whether Adam’s spiritual status is marked by his ability to stand 

upright, or speak/think in an exalted manner, as well as the emotions that such 

demonstrations of power prompt from his inferior creators, which usually centre on fear and 

                                                 
25

 See also the Ophite anthropogony in Epiphanius, Pan. XXXVII 4.1-4. 
26

 Painchaud (1995), 409. 
27

 Ap. John NHC II,1 19.15-20.9 (= NHC IV,1 29.24-31.3); cf. NHC III,1 23.19-24.24; BG 51.1-52.17. 
28

 Thomassen (2006a), 446-448. 
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jealousy.
29

 Nonetheless, all represent variations on a related mytheme in which having 

received a divine insufflation, Adam performs acts which transcend his lowly origins and 

therefore inspire hostility among his creators. In electing to have the angels experience φόβος 

at Christ’s audible revelation, Valentinus uses a theophanic literary motif to develop this 

gnostic mythological topos. However, the angels are also said to become terrified at the 

realisation that this divine figure “stands within” Adam. 

1.1.2.2.2. Adam as Cult-Statue 

The modern distinction between representations and their referents does not apply to 

antiquity, particularly in devotional contexts, where a cult image could be understood to quite 

literally manifest the presence of its divine referent.
30

 Valentinus draws on this idea to 

speculate still further on the angels’ fear, comparing it to how human artisans come to fear 

the statues and images that they create in the names of gods. He accomplishes the analogy 

through his use of the verb καθίστημι to express how the angels became terrified at the pre-

existent Anthropos’s “standing within” (ἐν αὐτῷ καθεστῶτος) Adam. The verb καθίστημι 

more literally means “set down, place, erect” and was commonly used of devotional artefacts 

like statues and cult icons.
31

 The implication appears to be that Adam has been created like a 

cult statue through which its Christological model can be made present, thereby causing panic 

among the demiurgic angels. This notion has some precedent in biblical interpretation. 

 Fletcher-Louis notes that already in the Hebrew of Genesis 1:26, the notion of being 

created “in the tselem of God” employs a phrase usually reserved for cult images.
32

 Philo was 

                                                 
29

 Cf. Irenaeus, Haer. I 30.11; Exc. 77.3.  
30

 See e.g. Herring (2008); Krulak (2011); Welz (2011); Fletcher-Louis (2015), 281-285. 
31

 E.g. Dan 2-3. 
32

 E.g. Num 33:52; 1 Sam 6:5, 11; 2 Kgs 11:18 = 2 Chr 23:17; Ezek 7:20; 16:17; 23:24; Amos 5:26; Dan 2:31, 

32, 34; see Welz (2011), 76; Fletcher-Louis (2015), 281-291. On Adam as cult-statue, see Janowski (2004); 

Herring (2008); Fletcher-Louis (2015), 281-285. Similar semantic nuances exist for εἰκών (LXX Gen 1:26) in 

this context; see Hultgren (2003), 369 who points out that in both Philo and Paul there is a conceptual overlap 

between being created “in the image of God” on the one hand, and being “the image of God” itself on the other. 
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apparently attuned to this nuance when he interpreted Adam’s pneumatic insufflation from 

Genesis 2:7 in terms of the animation of a cult statue. In forming Adam – “this 

anthropomorphic statue” (τὸν ἀνθρωποειδῆ τοῦτον ἀνδριάντα) – God takes extra care on the 

grounds that “a sacred dwelling-place or temple (οἶκος γάρ τις ἢ νεὼς ἱερὸς) was being 

fashioned for the rational soul, which he (Adam) was to carry as a holy image 

(ἀγαλματοφορήσειν), the most Godlike of all images (ἀγαλμάτων τὸ θεοειδέστατον).”
33

 Philo 

seems to combine the metaphor of Adam’s body as “statue”, “shrine”, and “temple” on 

account of their shared capacity for housing deities and thereby making them manifest to 

lesser creatures.
34

 According to Philo, Genesis 2:7 therefore describes the moment when the 

Adamic cult-statue of Genesis 1:26 becomes animated with a soul, an image of God. 

 Philo provides an excellent precedent for what we have in Valentinus Fr.1, where 

Adam is compared to manmade ἀνδριάντες καὶ εἰκόνες. In being analogous to such cult 

images, Adam represents the vessel into which the Christological Anthropos can descend and 

“stand” (καθίστημι).
35

 Hence, although it is unclear whether Valentinus would have been 

                                                                                                                                                        
In Philo, the Logos is “the man after the image” (Conf. 146), but also the image of God itself (Leg. 3 96; Conf. 

62, 97, 147; Fug. 101; Somn. 1 239; Somn. 2 45; Spec. 1 81); likewise, “the first man” is “in the image of God” 

(Opif. 25), but also the image itself (Virt. 203). In Paul, both Christ (2 Cor 4:4; Col 1:15) and ordinary men (1 

Cor 11:7) are “the image and glory of God”, while humans are also transformed into the image of Christ, who is 

himself the image of God (1 Cor 15:49; 2 Cor 3:18). Fletcher-Louis (2015), 263-266 also highlights the 

ambiguity in the use of beth in Gen 1:26: “[it] can be treated either as a beth essentiae (‘let us make man as our 

image”) or as a beth pretii (‘let us make man in the place of, instead of’ and, therefore, ‘for our image’).” Cf. 

Welz (2011), 76. 
33

 Opif. 137; cf. Opif. 69 QG 1 5; Somn. 2 223; Spec. 4 238; Legat. 210-211; Mos. 1 27; Mut. 21; see van Kooten 

(2008a), 200-201; idem. (2008b). The same metaphor of the mind as a temple in which the intellect stood as a 

living statue, the true image of God, is found later among Neoplatonists; e.g. Porphyry, Marc. 11; Abst. 2.49.3; 

Plotinus, Enn. 1.6.9.13; see Krulak (2011), 360. Van Kooten (2008a); idem. (2008b) identifies similar ideas 

among pagans like Plutarch, as well as in Paul’s thought, particularly in 1 and 2 Cor. 
34

 Cf. Opif. 83 in which the newly-created Adam causes consternation among the animals, who are said to 

worship him. 
35

 Cf. Dunderberg (2008), 48-49. In the Naassene Sermon, (Hippolytus Haer. V 7.6-7), it is said of Adam that 

he is “the man, whom the earth alone yielded; but he lay lifeless, motionless, like a statue (ὡς ἀνδριάντα), being 

an image (εἰκόνα) of that one above who is hymned as the Adamantine Man.” However, although this report 

contains the theme of Adam as an ἀνδριάς καὶ εἰκών, the actual thought being expressed is slightly different to 

what we have in Fr.1. Adam is pictured as a “statue” by Hippolytus’s “Chaldeans” in order to articulate his 

inanimate, lifeless nature prior to receiving a soul via the breath of life, whereas for Valentinus, Adam’s 

similarity to a statue is precisely what makes it possible for him to receive the spiritual seed/breath of life. Cf. 

Dodd (1965), 110-111 actually suggests that the Naassene doctrine of the Ἀρχάνθρωπος, who is the model for 
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sensitive to such linguistic nuances in the Hebrew of Genesis 1:26, he may have known of the 

tradition of Adam as God’s cult statue, a receptacle for the divine presence, from sources 

such as Philo with whom he shared a common intellectual background.
36

 Of course, John 

1:14’s declaration that the Christological Logos “tabernacled among us” (ἐσκήνωσεν ἐν ἡμῖν) 

in the person of Jesus also uses cultic vocabulary to articulate the pre-existent Christ’s 

indwelling of a created human whose body functions as a “temple” (ναὸς; John 2:19-21). 

Likewise for Paul, Christ is the pre-existent “image of the invisible God” (Col 1:15) who – 

via the incarnation – transformed Jesus into the one in whom “the fullness of deity dwells 

bodily” (Col 2:9). 

Unlike Philo however, Valentinus suggests that Adam is capable of manifesting the 

Christological Anthropos – the “seed of higher substance” – not on account of his being 

created κατ’ εἰκόνα αὐτοῦ, but rather εἰς ὄνομα αὐτοῦ. As Thomassen observes, this 

terminological shift from creation “according to the image” to “in the name” probably occurs 

for reasons related to baptism – to be discussed below – but more significantly denotes “the 

spiritual component that makes the created human into more than a mere plasma and gives 

him a shared nature with his model.”
37

 It is this shared nature with his model, or rather his 

model’s presence within the plasma, that so terrifies the angels that they attack their creation. 

1.1.2.3. The Corruption of Adam 

Angelic hostility towards Adam is familiar from a range of Jewish apocrypha and rabbinic 

writings. Perhaps the earliest and most famous account is found in LAE 12-17 which 

describes how Satan refused the archangel Michael’s command to worship the created 

                                                                                                                                                        
the earthly Adam and provides the latter with a soul, is that from which Valentinus’s concept of the “pre-

existent Anthropos” is derived. 
36

 Similar notions of the pre-existent Christ’s indwelling of Adam appear in Jewish-Christian sources, e.g. 

Epiphanius, Pan. XXX 3.5 (on the Ebionites); LIII 1.8 (on the Elchasaites); Acts Thom. 10; see Fossum (1983), 

267-271. On the concept of Adam as the legitimate bearer of divine εἰκών in later polemics against pagan 

idolatry, see Reed (2013), 372-376. 
37

 Thomassen (2006a), 442. 
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(plasmo) Adam – “the image of the Lord God” – on the grounds that as the younger creature, 

Adam ought to worship him.
38

 Facing the prospect of God’s wrath, Satan threatens to 

enthrone himself in heaven in the manner of God (cf. Isa 14:13-14), but only succeeds in 

being ejected from heaven along with his angelic horde. From these primordial events derive 

all of Satan’s “enmity, envy, and anger” towards Adam, culminating in his deception of Eve 

in the Garden. At hearing this, Adam cries out, “O Lord, my God ... remove far from me this 

my opponent, who seeks to corrupt (perdere) my soul, and give me his glory which he 

himself has squandered (perdidit).”
39

 

 The pericope bears witness to a widespread and influential tradition among Jews and 

Christians of the first centuries CE.
40

 Indeed, the tradition can be glimpsed among New 

Testament authors, such as in the angels’ worship (προσκυνησάτωσαν) of the enthroned 

Christ in Hebrews 1:6, or in the Matthean Temptation narrative where Satan attempts to have 

Jesus – the Second Adam – do what he feels the first Adam ought to have done: worship 

him.
41

 Valentinus possibly draws on this tradition in having the angels react with hostility to 

Adam’s embodiment and manifestation of divine Glory.
42

 However, in light of Valentinus’s 

notion that the angels ἠφάνισαν Adam, stronger parallels may be located elsewhere. 

                                                 
38

 For dating, see Johnson in OTP 2:251-252. Johnson suggests a hypothetical Palestinian Hebrew original 

dating to the late first-century CE, while the Latin and Greek translations likely were likely made between c. 

100 CE and 400 CE. For a concise account of the complex manuscript tradition for the “Primary Adam Book”, 

see Stone (1993). 
39

 This perdere may translate ἀφανίζειν from a Greek Vorlage, although ἀπόλλυμι (“destroy”) is more likely (cf. 

Apoc. Mos. 19.1). 
40

 See 2 En. 21-22; Apoc. Sedr. 5.2-3; Quest. Barth. 4.52-55; Cav. Tr.; Discourse on Abbaton; on the rabbinic 

polemics against the idea that Adam was to be worshipped, see Altmann (1945), 371-391; Ginzberg (1968), 62-

64; Barc (1975); Segal (1977), 108-115; Fossum (1996); Anderson (2000), 83-110. On 2 En. 22.6, where God is 

said to “test” the angels regarding their feelings about the exaltation of Enoch to see if they have learnt their 

lesson from their rejection of Adam, see Stone (1993), 148; Anderson (2000), 99-102. 
41

 See Orlov (2011), 107-112; Marcus (2003), 55-56. The account in Mark 1:12-13 is much shorter, lacking key 

details, while Luke 4:1-13 does not have the angels wait on Jesus, and omits both the πεσὼν of Matt 4:9 as well 

as the scene with the devil and Jesus upon the “mountain”. This latter omission is crucial since the divine 

presence, the Kabod, was often imagined atop a mountain. 
42

 Dunderberg (2008), 52 notes the tradition in LAE 12-17 in relation to Fr.1, but rejects any possible 

connections on the grounds that in LAE 12-17, the angels worship Adam, while in Fr.1 there is an antagonistic 

relationship between them. This overlooks the point that in LAE 12-17 it is only the righteous angels that 

worship Adam, while the devil, an angel, and his cohort refuse to do so and become enemies of Adam. If the 



39 

 

 The precise sense of ἀφανίζειν here in uncertain, and it has received a variety of 

interpretations.
43

 As well as meaning “make disappear”, “hide”, “conceal”, and the like, it can 

also have the more sinister sense of “spoil”, “corrupt”, or even “destroy”.
 44

 Markschies 

translates it as “verderben” on the grounds that certain intertestamental literature, especially 1 

Enoch 1-36 (“The Book of the Watchers”), describes the fallen angels’ corruption of God’s 

creation based on Genesis 6:1-6 using ἀφανίζειν (1 En. 10.7). This corruption, inspired by 

fear, is Valentinus’s attempt at theodicy, which for Markschies is the principal subject of 

Fr.1.
45

 Holzhausen has plausibly suggested that ἀφανίζειν is an allusion to the use of κρύπτειν 

in Genesis 3:8 and 10, and therefore is to be associated with the Sündenfall.
46

 He translates it 

as “verstecken”, so that for Valentinus it is no longer Adam who hides from God, but the 

angels who hide Adam.
47

 Most recently, Thomassen, translating it as “doing away”, has 

argued that ἀφανίζειν ought to be understood as a reference to the creation of the material 

body for Adam, who had previously been created as a purely psychic being. In this way, it 

functions as an allusion to the “garment of skin” placed upon Adam in Genesis 3:21.
48

 

                                                                                                                                                        
angels of Fr.1 have been coloured by traditions such as are found in LAE 12-17, it is clearly the diabolical angels 

which have exerted the influence. 
43

 For good overviews of previous interpretations, see Markschies (1992), 51; Holzhausen (1994), 99-101. 
44

 It is unclear to me how Festugière (1949a), 204 interprets Fr.1’s ἀφανίζειν as “détruire”, but φόβος as the 

equivalent of θάμβος denoting “crainte révérentielle, terreur sacrée”. These seem to me to be mutually exclusive 

translations. 
45

 Markschies (1992), 28, 51-52; indeed, for Markschies, the angelic creators in Fr.1 stand in the tradition of 

Platonizing Jewish theology in which the angels (Philo, Conf. 181; Fug. 70), or “young gods” (Plato, Tim. 41c-

d; 42d-43a; 69c-92b), assist the supreme God in creation and account for the existence of evil in the world. On 

Philo’s creator-angels, see Fossum (1985), 197-204; cf. Schäfer (2012), 174-178. I am unconvinced that 

Valentinus is here concerned with theodicy. Dunderberg (2008), 47-48 rightly notes that Fr.1 shows no real 

interest in explaining the origin of fear and/or evil; also, Holzhausen (1994), 95 argues that the issue for 

Valentinus is not “unde malum?”, but rather, “unde homo et quomodo?”. 
46

 Cf. Gen. Rab. 12.6; the fourth generation Amora, R. Berekiah, states that although Adam’s Glory and its 

accompanying features (“his lustre, his immortality, his height, the fruit of the earth, the fruit of trees, and the 

luminaries”) were created “in their fullness”, “when Adam sinned they were spoiled”, and will not return until 

the eschatological age of the Messiah; also Gen. Rab. 21.5; Num. Rab. 13.12; Tg. Ps.-J. on Gen 2:25. Also, 

according to a tradition ascribed to the first-century Tanna, Simeon b. Yohai, in Num. Rab. 11.3, prior to his sin, 

Adam could withstand the bath qol, but after his disobedience, he was forced to hide from it. See Scroggs 

(1966), 33-38. The same essential idea is found in Rom 3:23; see Dunn (1989), 101-103. 
47

 Holzhausen (1994), 83-84, 100-101. 
48

 Thomassen (2006a), 448-450. 
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 I concur with Thomassen that ἀφανίζειν functions as an allusion to Adam’s reception 

of a “garment of skin” understood here to be the means of negating Adam’s “seed of higher 

substance”. Therefore, ἠφάνισαν could be translated as “they concealed” in the sense that 

Adam quite literally receives some kind of covering. On the other hand, the implication is 

that when the angels ἠφάνισαν Adam, they attempt to injure him somehow. Hence the 

translation “they spoilt” seems preferable insofar as Adam’s reception of a “garment of skin” 

is perceived as a burden which causes his prior condition to deteriorate. According to 

Irenaeus, later followers of the Valentinian Ptolemy interpreted Genesis 3:21 in a similar 

manner, understanding the χιτῶνας δερματίνους as “the sensible flesh” (τὸ αἰσθητὸν 

σαρκίον) with which Adam was covered after having been created by the demiurge out of a 

mixture of ψυχή and ὕλη, and then having secretly received a spiritual seed from his mother, 

Sophia-Achamoth.
49

 Closer still is Ap. John, where the archons construct a fleshly body for 

the psychic Adam in order to subdue the spiritual power with which he has been covertly 

endowed.
50

 This material body is a “tomb”, a “bond of forgetfulness”, through which Adam 

becomes “a mortal man”.
51

 

 Although it is unclear to what extent one may extrapolate these texts’ tripartite 

anthropological ontologies for the interpretation of Valentinus Fr.1, such a framework 

certainly allows for a cogent reading of the text. For Valentinus, Adam was created psychic 

by the demiurgic angels (Gen 1:26-27), he then received a σπέρμα of spiritual substance (Gen 

2:7) causing consternation among his creators (cf. Gen 3:8-10), who panic and attempt to 

negate this alien presence via a material body (Gen 3:21). Indeed for Valentinus (Fr.2), the 

angelic plot to ἀφανίζειν Adam’s glorious condition is only reversed through the φανέρωσις 

of Christ in which the Father is revealed anew. 

                                                 
49

 Irenaeus, Haer. I 5.5-6. 
50

 Ap. John NHC II,1 20.32-21.14 (=NHC IV,1 32.5-26ff); cf. NHC II,1 26.3-27.1; BG 54.9-55.15. 
51

 For comparison of Fr.1 with Ophite texts, see Quispel (1980b); Thomassen (2006a), 449-450; Dunderberg 

(2005b), 75-76; idem. (2008), 47-52; Brakke (2010), 101-102. 
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1.1.3. Fragment 1: Conclusion 

Fr.1 represents Valentinus’s rewriting of Genesis 1-3 in which he reinterprets a) the two 

anthropogonies of 1:26-27 and 2:7, and b) Adam’s reception of a “garment of skin” from 

3:21. He interprets Genesis 1:26-27 as the creation of Adam’s psychic body by inferior 

angels, Genesis 2:7 as Adam’s reception of a spiritual element from a superior divine 

emissary, and Genesis 3:21 as the angels’ attempt to stifle Adam’s spiritual component 

through the burden of flesh. In doing so, Valentinus displays a level of acquaintance with 

Ophite anthropogony, especially that of Ap. John, possibly indicating his use of some version 

of that text, or more likely a shared source or tradition.
52

 However, one of the central themes 

of Fr.1 – the angels’ fear at the divine presence being manifested through Adam – appears to 

be derived not from Ophite mythology, but rather from theophanic motifs familiar from 

Jewish apocalypticism. Such motifs were subsequently employed by New Testament authors, 

most notably Paul and John, in articulating the exalted nature of Jesus. Therefore, in addition 

to taking inspiration from certain Gnostic traditions, Valentinus has produced a more 

explicitly Christian anthropogony by drawing on Pauline and Johannine Glory-Christologies 

in light of their backgrounds in Jewish apocalyptic theophany. 

1.2. Valentinus Fragment 5 

1.2.1. Text and Translation 

ὁπόσον ἐλάττων ἡ εἰκὼν τοῦ ζῶντος 

προσώπου, τοσοῦτον ἥσσων ὁ κόσμος τοῦ 

ζῶντος αἰῶνος. τίς οὖν αἰτία τῆς εἰκόνος; 

μεγαλωσύνη τοῦ προσώπου παρεσχημένου 

τῷ ζωγράφῷ τὸν τύπον, ἵνα τιμηθῇ δι᾽ 

ὀνόματος αὐτοῦ · οὐ γὰρ αὐθεντικῶς εὑρέθη 

μορφή, ἀλλὰ τὸ ὄνομα ἐπλήρωσεν τὸ 

ὑστερῆσαν ἐν πλάσει. συνεργεῖ δὲ καὶ τὸ τοῦ 

θεοῦ ἀόρατον εἰς πίστιν τοῦ πεπλασμένου.  

As much as the image is inferior to the living 

face, so too is the cosmos inferior to the 

living aeon. So, what is the cause of the 

image? It is the majesty of the face that 

provided the model for the painter, so that it 

(the image) might be honoured through his 

Name. For the form was not found 

authentically, but the Name filled up the 

deficiency in the modelled figure. But God’s 
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 For similar conclusions, see Thomassen (2006a), 450-451; Dunderberg (2008), 49-52; Quispel (1980b), 120-

121. 
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invisibility also contributes to the faith of that 

which has been modelled.
53

 

In Fr.5, Valentinus draws on Platonic ontology to articulate the inferiority of “modelled 

figures” in relation to their ideal types. He uses two examples: 1) the relationship of the 

created world to the “living aeon”;
54

 and 2) the relationship of the “image” to the “living 

face”, most likely referring to the created human shape compared to its divine model.
55

 

However, Valentinus is not primarily concerned with the relationship between model and 

image, but rather with how this ontological gap is obviated through the power of “the Name”. 

In other words, he is concerned not with abstract philosophy, but with soteriology. In 

expressing the saving transformative power of the Name, Valentinus relies on language 

shaped by Philippians 2:5-11 and 3:21. 

1.2.2. Fragment 5 and Philippians 2:5-11, 3:21 

According to Paul in Philippians 2:5-11,
56

 Christ was once “in the form of God” (ἐν μορφῇ 

θεοῦ), but at his incarnation he “emptied (ἐκένωσεν) himself, taking the form of a slave 

                                                 
53

 In Clement of Alexandria, Strom. IV 89.6-90.1.   
54

 There are several different scholarly interpretations of what this “living Aeon” refers to; the Platonic world of 

Ideas (e.g. Leisegang (1985), 285); God himself (e.g. Sagnard (1947), 124; Schüngel (1999), 373-374); both of 

these (e.g. Markschies (1992), 155-157); the transcendent world of later Valentinianism (e.g. Sagnard (1947), 

561; Thomassen (2006a), 466). Markschies (1992), 155-166 is surely correct in identifying a Platonic 

background for the phrase (Tim. 37d; cf. Tim. 37c – created world as an ἄγαλμα of the gods); see also Dawson 

(1992), 134-135; Stead (1980), 83-86. However, Markschies (1992), 164-166 seems mistaken that this is 

evidence of disagreement between Valentinus and later Valentinians; cf. Thomassen (2006a), 466 n.93.   
55

 Contra Sagnard (1947), 124, and Thomassen (2006a), 465-473, who understand the subject of Fr.5 to be the 

cosmos generally, as opposed to individual humans. Rather, the language of πλάσις suggests the human form in 

the manner of Fr.1, where it is applied to Adam’s imperfect moulding; see Dawson (1992), 143-144. Further, 

concerning the final sentence of Fr.5, it is unclear whether a quality like “faith” can be ascribed to an impersonal 

entity like the cosmos. Rather, the passage seems concerned with personal transformation, as opposed to a 

cosmic event. 
56

 While most scholars still hold to a pre-Pauline origin for the hymn, in defence of Pauline authorship, see 

Bockmuehl (1997), 2-3; Justnes (2012). Hooker (1978), 152 notes that “even if the material is non-Pauline, we 

may expect Paul himself to have interpreted it and used it in a Pauline manner.” Similarly, Fee (1995), 43-46, 

192-193 n.3. A common position in older scholarship is that Phil 2:5-11 has its conceptual background in the 

“Gnostic” Urmensch myth; e.g. Käsemann (1968), 45-88; Wengst (1972), 149-156; Schenke (1973), 218-220; 

Hamerton-Kelly (1973), 156-168. The rejection of a pre-Christian origin for any “Gnostic Urmensch myth” of 

course means that the direction of influence, if there is one, runs from Paul to these “Gnostics”, whoever they 

are, and not vice versa. 
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(μορφὴν δούλου)”,
57

 by which he means that Christ took on a human “likeness” (ὁμοιώματι) 

or “shape” (σχήματι).
58

 Having obeyed God’s will to the point of crucifixion, God “highly 

exalted him” and “gave him the Name that is above every name” (ἐχαρίσατο αὐτῷ τὸ ὄνομα 

τὸ ὑπὲρ πᾶν ὄνομα). By virtue of this Name all things should recognise his authority and 

make the confession “Jesus Christ is Lord” (κύριος Ἰησοῦς Χριστὸς). Philippians 3:21 

extends this to the salvation of all believers, for through the same “power” (ἐνέργειαν) that 

made Jesus “Lord”, all believers will be “transformed” so as to be “conformed to his body of 

glory” (σύμμορφον τῷ σώματι τῆς δόξης αὐτοῦ; cf. Rom 8:29). Since in Christ’s case this 

glorifying power was the gift of the Divine Name, it follows that the same goes for those who 

shall be conformed to his glory in the future. 

 Using the same logic as Ephesians 1:20-23, Valentinus speaks of how the gift of the 

Divine Name functions to “fill up the deficiency” (ἐπλήρωσεν τὸ ὑστερῆσαν) in the human 

form, thereby reversing the process that Christ underwent when he “emptied (ἐκένωσεν) 

himself, taking the form of a slave.”
59

 The implication is that through this process of “filling 

                                                 
57

 Most commentators understand vv.6-7a to refer to a time before Christ’s incarnation; e.g. Wanamaker (1987); 

Habermann (1990), 115; Bockmuehl (1997), 10; Hurtado (2003), 121; Lietaert Peerbolte (2006), 197-198; also 

Hamerton-Kelly (1973), 156-168; but cf. Dunn (1989), 113-125. 
58

 On the Adam-Christology of vv. 6-7, whereby Adam was in the εἰκὼν of God (Gen 1:26) and did try to seize 

equality with God (Gen 3:5), while Christ was in the μορφή of God but refused to do so, see Hunter (1940), 46; 

Cullmann (1963), 177-181; Murphy-O’Connor (1976); Dunn (1989), 114-121; idem. (1998a); Steenburg 

(1990), 98-101; Edwards (2009), 28-29. However, Bockmuehl (1997), 8-11, argues that this interpretation relies 

on a naïve equation of μορφή in Phil 2:6 with εἰκών in Gen 1:26, on which see below. He also suggests that the 

parallels with Gen 3 are weak in general, since there it is Eve who is tempted by the prospect of becoming like 

God, not Adam. See also Wanamaker (1987), 179-180. Others treat μορφή and εἰκών as near-synonyms along 

with δόξα, e.g. Cullmann (1963), 174-181; Martin (1967), 102-120; Fossum (1983), 263-264; Kim (1984), 193-

233; Fossum (1985), 284, 293-295; Wanamaker (1987), 186-187; Orlov (2007a), 275-277. Against such 

synonymity, see, Steenburg (1988); Bockmuehl (1997), 8; Hurtado (2003), 121-122. Nonetheless, their 

conceptual proximity is clear. Dunn (1998b), 284, notes that it is precisely because μορφή and εἰκών are “near 

synonyms” that Paul’s “allusion” to Gen 1:26 in Phil 2:6 is made possible: “What more could one look for in 

making an effective allusion?” Cf. Hurtado (2003), 122: “For allusions to work one must use, or at least adapt, 

at least a word or two from the alluded-to text so that readers can catch the allusion.” 
59

 Cf. Stroumsa (1983), 282-284 suggests that the use of κενόω in Phil 2:7 implies that Christ, before his 

incarnation, was identical to the πλήρωμα. While I disagree with Stroumsa’s suggestion that Christ’s πλήρωμα 

is derived from the cosmic proportions of the “Jewish pre-Christian macranthropos” familiar from Jewish shi‘ur 

qomah mysticism, he is correct to note the implied juxtaposition between Christ’s κένωμα and πλήρωμα in Phil 

2:5-11. Similarly, Exc. 31 contrasts the πλήρωμα and κένωμα wrought by knowledge and ignorance respectively 

with the κένωμα of ignorance being characterised as “a shadow of the Name, which is the Son, a form of the 

Aeons.” See Sagnard (1947), 561. 
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up”, the believer’s ontological deficiency – that which Christ took upon himself in 

surrendering the μορφή θεοῦ in favour of the μορφή δούλου – is obviated and they are 

transformed to a nature equal to that of their model, the divine Glory.
60

 Indeed, Valentinus’s 

notion of an innate human ὑστέρημα – a term closely related to κένωμα – is likely derived 

from Romans 3:23, where all humans “lack the glory of God” (ὑστεροῦνται τῆς δόξης τοῦ 

θεοῦ) on account of sin. For Valentinus, to overcome this ὑστέρημα through the Name is to 

be conformed to this Glory.
61

 Valentinus gestures towards this glorious archetype via two 

technical terms, πρόσωπον and μεγαλωσύνη, that is, the divine μορφή which was not 

authentically reproduced in the act of creation.
62

 

 Firstly, for Valentinus it is through the Divine Name that the deficient human product 

shall be conformed to ὁ ζώων πρόσωπον (“the living face/countenance”), that is, the 

anthropomorphic archetype upon which the human form was based – the pre-existent 

Anthropos of Fr.1.
63

 Such language is developed by Tri. Trac., where not only is Christ “a 

manifestation of the Father’s face (xo)” (91.33-34),
64

 but the spiritual seed are emitted as 

“visible images of the living faces (nixo etanX)” (90.31-32), with the latter phrase 

designating the Aeons insofar as they collectively constitute Christ himself. This notion of the 

                                                 
60

 The process suggests that for Valentinus, the exalted status of the risen Christ is equal to that of his pre-

incarnate condition (e.g. John 12:28; 16:26; 17:8-11). On the other hand, Bockmuehl (1997), 21-22 speaks of 

“the unequal beginning and ending of the divine ‘U-Turn’ in 2:6-11”, in the sense that the exalted Christ is 

superior even to his pre-incarnate self by virtue of his reception of the Divine Name; also Wanamaker (1987), 

189-190; Dunn (1989), 118-119. However, the use of πληρόω in Fr.5 may imply that for Valentinus, the divine 

U-Turn began and ended at identical points. For the saving power of the Name in biblical literature, see Joel 

2:32; quoted in Acts 2:21; 4:12; Rom 10:13; cf. 1 En. 48.7; Gen 12:8; 13:4; 26:25; Pss 98:6; 104:1; Acts 2:38; 

9:14; 22:16; 1 Cor 1:2; 6;11. See Daniélou (1964), 149; Hurtado (1998), 108-109. 
61

 Cf. Exc. 35.1 equates Christ’s act of “emptying himself” with his protological crossing of the Pleromatic 

Ὅρος when he descended to Sophia’s aid, whom Exc. 22.7 describes as struggling in a state of ὑστέρημα. 

Evidently the notions of an anthropological κένωμα or ὑστέρημα are closely related antonyms to the 

Christological πλήρωμα. 
62

 Phil 2:6 and 7 are the only uses of μορφή in the entire Pauline corpus, while Mark 16:12 furnishes the only 

other New Testament usage in denoting the “form” of Jesus’s post-resurrection appearance on the road to 

Emmaus; see Martin (1967), 99; Bockmuehl (1997), 6. However, Paul regularly uses cognate verbs; see van 

Kooten (2008b). 
63

 Cf. 2 En. 44.1: “The Lord with his own two hands created mankind; in a facsimile of his own face.” 
64

 Tri. Trac. NHC I,5 66.14-14 calls Christ “the face of the invisibility” (pxo Mpiatneu araf). Thomassen and 

Painchaud (1989), 310 reconstruct the original Greek as τὸ πρόσωπον τοῦ ἀοράτου. 
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divine “face” was often employed as a technical term denoting God’s anthropomorphic extent 

or Glory, especially in theophanic settings.
65

 In fact, in the mystical transformation of 

apocalyptic seers, it is very often their “face” which reflects the transformation, occasionally 

appropriating God’s Glory to such an extent that other humans must be shielded from the 

visionary’s newly acquired radiance.
66

 For Paul (2 Cor 3:12-4:6), this protective veil – 

conceptually derived from the temple veil which concealed the enthroned Kabod of YHWH – 

has now been set aside thereby revealing “the glory of God in the face (ἐν προσώπῳ) of Jesus 

Christ” through which the believer is “transformed into the same image from one degree of 

glory to another.” The believer is gradually conformed to Christ’s πρόσωπον, the divine 

Glory.
67

 For Valentinus, this is accomplished via the Divine Name. 

 Secondly, for Valentinus it is the “majesty” (μεγαλωσύνη) of the archetypal “face” 

that functions as the “cause” (αἰτία) of the human image; that is, its ability to reflect, however 

dimly, its divine model.
68

 The majestic face “causes” the human plasma in this respect by 

virtue of providing the ideal τύπος to the “painter”. As Markschies points out, according to 

the Septuagint, intertestamental literature, and the New Testament, μεγαλωσύνη is a quality 

frequently reserved for God alone, occasionally being conveyed to certain elect humans.
69

 It 
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 E.g. Ex 33:18-23; LXX Ps 16:15; 1 En. 14.21; 2 En. 22.1-4; 39.3-6; Lad. Jac. 1.4-8; see Orlov (2007b); idem. 

(2007c). Clement of Alexandria, Strom. IV 89.4-5 actually claims that Valentinus composed Frr.4 and 5 as 

partial commentaries on Ex 33:20. However, Schüngel (1999), 371-373 suggests that this is the invention of 

Clement, and not original to Valentinus. See also the ministering angels in Matt 18:10; cf. 1 En. 52.9; 89.22; 2 

En. 18.8; 21-22; [J] 39.5; [A] 55.1; 67.2; Odes Sol. 36.3. On the “angels of the face” (mal’akhe panim) at 

Qumran, see Schäfer (2006), 40-45. On the semantic connections between πρόσωπον and δόξα see Kim (1984), 

223-233. 
66

 E.g. Ex 34:29-35 (cf. Matt 17:1-8); 2 En. [J] 37; Ascen. Isa. 7.25; cf. 9.33; see Orlov (2007a), 273-274. 
67

 See Segal (2008), 25-30; Gieschen (1998), 333-337. 
68

 Tri. Trac. NHC I,5 78.29-80.11 reworks the same logic to articulate the evil nature of the material powers. 

They are produced by the fallen Logos as imperfect copies of the perfect Aeons, thereby deriving their names 

and beauty as mere “shadows”, for “they are made beautiful through imitation (tan[tn]); for the face of the 

reflection (dwlon, Gk. εἴδωλον) derives its beauty from that of which it is a reflection.” However, being 

begotten through the Logos’s “arrogant thought” (pmeeue MM_Njasixht), these material powers refuse to 

acknowledge those above them, and instead “lust for power” among themselves. Hence their end is destruction. 

See commentary in Thomassen and Painchaud (1989), 345; also Dunderberg (2006). 
69

 E.g. 1 Chr 29:11; Job 37:22; Ps 103:1; Heb 1:3-4; 8:1. Markschies (1992), 174 cites T. Levi 18:8 and 1 Clem. 

36:2 as examples of where God’s μεγαλωσύνη comes to be borne by human beings, specifically priests. 

However, human kings were also known to claim it for themselves; e.g. 1 Esd 4:46; Dan (Old Greek) 4:34b; 

(Theodotion) 4:19(22), 33(36); 5:18, 19; 7:27. 
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often refers to God’s Name specifically,
70

 such that the high priest who bore the Divine Name 

upon his diadem could be described as exhibiting the μεγαλωσύνη of God himself.
71

 Indeed, 

the high-priestly Christ of Hebrews 1:3-4 is said to be enthroned beside God’s μεγαλωσύνη 

in heaven by virtue of receiving the Divine Name and thereby coming to embody “the 

radiance of God’s Glory” (ἀπαύγασμα τῆς δόξης αὐτοῦ).
72

 Similarly for Valentinus, it is 

through the Divine Name that ontologically deficient humans can be “filled up” so as to be 

conformed to the majestic countenance of their model, the divine Glory itself.
73

 

1.3. Valentinus Fragments 1 and 5: A Synthesis 

The common concern of Frr.1 and 5 is the ontological gap between humans and God. Fr.1 

diagnoses this divide as the result of Adam’s original loss of divine Glory at the hands of his 

inferior angelic creators. Fr.5 then recommends that by receiving the Divine Name, humans 

can be conformed to God’s Glory once more. Jesus thereby provides the soteriological model 

for all humans, since in being endowed with the Divine Name he became “Lord”, κύριος-

YHWH.
74

 

 Notably, with the exception of the demiurgic angels, this would suffice as a statement 

of Pauline thought as much as it would for that of Valentinus.
75

 Further, according to Paul it 

                                                 
70

 E.g. Deut 32:3; 2 Sam 7:23; Mic 5:4; Prov 18:10; Sir 39:15; 1 Clem. 58.1. 
71

 Wis 18:24-25; also LAE (Latin) 27.1; see Fletcher-Louis (2007), 67-68. 
72

 1 Clem. 36.2 (quoting Heb 1:3-4) states that the high-priestly Christ is “the radiance of God’s majesty” 

(ἀπαύγασμα τῆς μεγαλωσύνης αὐτοῦ), thereby interchanging μεγαλωσύνη and δόξα. See also 1 Clem. 61.3. 
73

 This glorification of the believer may be implied by Valentinus’s claim that the Divine Name “honours” 

(τιμηθῇ) the human plasma, since τιμή (“honour”) and δόξα (“glory”) were closely related as properties of God 

and Christ, or as things due to them in devotional contexts; e.g. 1 Tim 1:17; Heb 2:9 (= Ps 8:6); 1 Pet 1:7; Rev 

4:9, 11; 5:12-13; 7:12; 21:26; Tri. Trac. NHC I,5 54.2-12; 56.1-30; 58.10-11; 90.25-91.1; 91.32-92.4; cf. Ex 

28:32-36; Rom 2:7, 10; 1 Cor 12:23-26; Heb 3:3; 5:4-5; 1 Clem. 45.8; 59.2; 64; 65. 
74

 For similar syntheses, see Dawson (1992), 136-145; Brakke (2010), 102-103. 
75

 The Adam-Christ typology of 1 Cor 15 particularly seems to have exerted great influence on Valentinus’s 

understanding of salvation history; e.g. “for as all die in Adam, so will all be made alive in Christ” (v.22); “the 

first man, Adam, became a living spirit; the last Adam became a life-giving spirit” (v.45); “just as we have 

borne the image of the man of dust, we will also bear the image of the man of heaven” (v.49). Members of the 

Qumran community likewise expected to inherit “the Glory of Adam”, e.g. 1QS 4.22-23; CD 3.18-20; 1QH 

17.15; see Marcus (2003), 57-59; Fletcher-Louis (2002). The essential difference here between this community 

on the one hand, and Valentinus and Paul on the other, is the latter’s identification of this Glory with Christ. 
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is in baptism specifically that one is “justified in the Name (ἐν τῷ ὀνόματι) of the Lord Jesus 

Christ” (1 Cor 6:11; cf. 1:15), “puts on Christ” (Gal 3:27), or is “raised with Christ” and 

“comes to fullness (πεπληρωμένοι) in him” (Col 2:9-12).
76

 Such a baptismal setting is 

indicated in Valentinus’s substitution of κατ’ εἰκόνα for εἰς ὄνομα in Fr.1’s anthropogony 

since the latter was to become part of standard baptismal formulae.
77

 The implication seems 

to be that for Valentinus, just as Adam was originally created “in the Name” of God and 

thereby came to manifest the divine Glory, and just as Christ was gloriously transformed 

through the Name of God, so too can contemporary believers be conformed to this Glory by 

being reborn “in the Name” in the baptismal waters. Through baptism, the Christian receives 

the Divine Name, at which point the ontological gap between God and human is annulled.
78

 

In the next chapter, we will see how Christ’s role in this salvation history is still more 

closely specified. Christ appears as the Son and hypostatized Divine Name of the Father, who 

in manifesting this Name on earth makes it possible for elect humans to receive their share in 

it once more. 

                                                 
76

 2 Pet 1:16-29 similarly locates Jesus’s initial glorification in his naming ceremony in the Jordan; cf. Matt 

3:16-17; Mark 1:9-11; Luke 3:21-22; John 1:32-34. Martin (1967), 292-294; and Lietaert Peerbolte (2006), 200-

201 argue that Phil 2:5-11 was originally designed to be sung during baptisms. On Jesus’s reception of the 

Divine Name at baptism, see e.g. Irenaeus, Haer. I 21.3; Exc. 22.5-6; Fossum (1985), 95-106. 
77

 E.g. Matt 28:19; Acts 8:16; 19:5; Did. 9.5; Herm. Vis. 3.7.3, or for the abbreviated form of εἰς Χριστὸν, see 

e.g. Rom 6:3; Gal 3:27; cf. Acts 2:38; 10:48; 1 Cor 1:13, 15; 10:2; Jas 2:7. On these baptismal formulae, see 

Hartman (1974); idem. (1997); Hurtado (2003), 143-144, 200-203; Gieschen (2003); and for Valentinianism 

specifically, see Thomassen (2006a), 333-414, esp. 403-404. On this substitution, see also Dawson (1992), 139-

140. 
78

 The glorifying power of the Divine Name is most likely also the subject of Fr.5’s enigmatic final line, where 

it is God’s “invisibility” (ἀόρατον) that strengthens the faith of the believer. According to Exc. 26.1, “the 

invisibility” (τὸ ἀόρατον) of Jesus is the Divine Name through which one enters the Pleroma, while Gos. Truth 

NHC I,3 38.16-21 and 39.3-6 state that the Divine Name is “the mystery of the invisible” (pmusthrion 

mpiatneu araf) which comes to those who are “filled (mhx) with it by the Son”. 
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2. The Divine Name in the Gospel of Truth 

According to Gos. Truth, “the Name of the Father is the Son” (38.6-7; pren de Mpiwt pe 

pšhre). It is by virtue of his manifestation of the Divine Name that the Son makes the Father 

known in the created world, for although “the Name is invisible” (38.16-17) “it is possible for 

him (the Son) to be seen” (38.15-16). Hence, although “the Father’s Name is not spoken, it is 

revealed through a Son” (38.22-24). This chapter examines how Gos. Truth develops the 

soteriology of the Name already observed in Valentinus’s thought by hypostatizing the 

Divine Name in the person of Christ. This will involve four main stages of analysis: 1) the 

hypostatization of the Name as the Son; 2) the incarnation of the Name in the person of 

Christ; 3) the reception of the Name by certain elect individuals; and 4) the direct mystical 

experience of God attained by virtue of this reception. 

2.1. The Gospel of Truth: Preliminary Remarks 

Since its rediscovery, many scholars have considered Gos. Truth to be the work of Valentinus 

himself,
1
 while others naturally remain more sceptical.

2
 As an anonymous text, to 

substantiate Valentinus’s authorship would require a thorough philological comparison of 

Gos. Truth with Valentinus’s other known works. However, given that Gos. Truth only 

survives in Coptic translations (NHC I,3 and XII,2), such comparison with Valentinus’s 

Greek fragments becomes methodologically dubious.
3
 Nonetheless, there is indubitably a 

level of continuity between Valentinus and Gos. Truth on an ideological level, such as in 

their shared vocabulary of “fullness/completion/perfection” (jhk abal) and 

                                                 
1
 E.g. Quispel (1955); van Unnik (1955); Grobel (1960), 26; Standaert (1976); Layton (1987), 251; Williams 

(1988), 1-13; Dawson (1992), 145-169; Helderman (1998); Thomassen (2004), 254; idem. (2006a), 424; 

Magnusson (2006), 181-182; Edwards (2009), 28-29; Brakke (2010), 100-104. 
2
 Schenke (1959a); Robison (1963), 240-241; Markschies (1992), 339-352; Klauck (2003), 135-136; Tite 

(2009), 217-221. 
3
 Ménard (1962a) provided a Greek retrojection of Gos. Truth NHC I,3 which Standaert (1976) used as the basis 

for his comparison with Valentinus’s fragments. But ultimately this is little more than well-informed guesswork; 

see Markschies (1992), 351-356; Magnusson (2006), 34-35. 
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“lack/deficiency” (šta) to express ontological, epistemological, and therefore soteriological 

states. However, in this instance, shared concepts, imagery, and terminology may only be 

indicative of influence, as opposed to authorship. 

 Secondly, although Gos. Truth is extant only in fourth-century manuscripts, most 

scholars agree that Gos. Truth was originally written in the second century, albeit allowing 

for some degree of later redaction and interpolation.
4
 This second-century dating is due in no 

small part to Irenaeus’s remark that Valentinus’s followers had composed their own work 

which they entitled the “Gospel of Truth” (Veritatis Evangelium).
5
 The earliest editors and 

commentators believed that our Gos. Truth was identical to that referred to by Irenaeus,
6
 

while others have been far more sceptical once again.
7
 The former position assumes that the 

incipit of Gos. Truth did indeed function as its title, a view strongly critiqued by Markschies.
8
 

On the other hand, Thomassen has counter-argued that homiletic works like Gos. Truth often 

lack a title, and that the text was most likely referred to within Valentinian circles by means 

of its opening words.
9
 As he concludes, “the probability that there existed two independent 

works, one entitled ‘The Gospel of Truth’ and the other accidentally beginning with the same 

words, and both of them ‘gnostic’, must be regarded as very slim indeed”, and that as such, 

we are justified in treating Gos. Truth as “a Valentinian document dating from before the 

time of Irenaeus’ work of the 180’s.”
10

  

                                                 
4
 Mortley (1992) especially proposes quite extensive levels of fourth-century redaction. On how Gos. Truth 

would have been read in a fourth-century setting, see Jenott and Pagels (2010). 
5
 Irenaeus, Haer. III 11.9. 

6
 Van Unnik (1955), 90-101; Quispel (1955), 50; Malinine, Puech, and Quispel (1956), xiv-xiv. 

7
 Markschies (1992), 343-346. 

8
 Ibid. 341-343. Gos. Truth NHC I,3 16.31-33; “The gospel of truth (peuaggelion Ntmhe) is joy for those who 

have received grace from the Father of truth ...” 
9
 Thomassen (2006a), 146-147. 

10
 Thomassen (2006a), 147-148; see also Mortley (1992), 240: “if there were several Gospels of Truth, someone 

would surely have said so”; contra Wilson (1980), 138 who notes that in the Nag Hammadi codices alone there 

exist two different texts bearing the title “The Apocalypse of James” (NHC V,3 and 4). 



50 

 

I am inclined to agree with Thomassen’s conclusions while acknowledging 

Markschies’s observation that if we wish to identify Gos. Truth with Irenaeus’s Veritatis 

Evangelium (pre 180 CE) then we must dispense with the idea of Valentinus’s authorship, 

since Irenaeus states that it was composed by “those who are from Valentinus” (hi ... qui sunt 

a Valentino), as opposed to Valentinus himself.
11

 

2.2. The Hypostatization of the Divine Name as the Son 

Gos. Truth may be generally described as a homily on the revelation of knowledge brought 

about by the Saviour, and the salvation that this knowledge conveys. He is said to be called 

“the Saviour” (pswthr) because that is “the name of the task which he shall perform for the 

redemption of those who were ignorant of the Father” (16.38-17.1). But in addition to “the 

Saviour”, this revealer figure is designated by a range of other appellations: “Jesus” (18.16; 

20.11, 24; 24.8); “Christ” (18.16; 36.14); “Son” (24.14; 30.25, 31; 38.7, 10-11, 15, 24; 39.19, 

23, 26; 40.25); and “Word” (šeje; 16.34; 23.20, 33-34; 26.5; 31.12; 37.7; λόγος; 37.8, 11). 

Each of these appellations, in one way or another, designates the figure of Christ insofar as he 

reveals the Father to his rightful children, and thereby provides them with redemption and 

salvation. 

 However, none of these titles on their own explain how this figure is able to reveal the 

Father. Rather, it is by virtue of being identified as “the Name of the Father” that the Son is 

able to make manifest God’s invisible, ineffable essence. As Attridge and MacRae argue, 

Gos. Truth 38.6-24 implies that the Son is the Name of the Father in two related senses: 

firstly, the Son bears the Name of the Father; and secondly, he functions as the Name of the 

Father, revealing the reality of the object to which the Name regularly refers, that is, God. 

Further, in this latter role, the Son qua Name is both distinct from the Father, since one thing 

                                                 
11

 Markschies (1992), 343-344; Klauck (2003), 135; Schenke (2001), 28-30; Tite (2009), 219. 
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names another, but is also identical to him, since the Name is the essence of the thing 

named.
12

 They further observe that the roots of such speculation lie in Jewish reflections of 

the Hellenistic and early Roman periods on the ineffable Name of God, the Shem 

hammephorash, and those figures that bear the Name, thereby revealing its divine referent.
13

 

 The following passage testifies to this Jewish background: “Since the Father is 

unbegotten, he (the Father) alone conceived him (the Son) for himself as a Name (ouren) 

before he arranged the Aeons, so that the Name of the Father might be upon their Head (ajN 

touApe), since he is Lord (efoeI Njaeis)” (38.32-38). Using the Pauline image of Christ 

as the Head of the church-Body, Gos. Truth draws on Exodus 23:21 – where God places his 

Name “upon” (ἐπί) his principal angel – to depict Christ as Lord (jaeis, Gk. κύριος) over the 

assembly of Aeons, just as he is over the earthly church.
14

 However, unlike the Angel of the 

Lord in Exodus 23:21, or Jesus in Philippians 2:5-11, Gos. Truth depicts Christ as Lord not 

by virtue of his having received the Name, but rather by virtue of his being the Name, which 

he therefore bears: “Therefore, it is not the Name from the Father ... he (the Son) did not 

receive the Name on loan ... rather, this is the proper Name (pjaeis Nren);
15

 there is no one 

else who gave it to him” (40.5-16).
16

 

                                                 
12

 Attridge and MacRae (1985), 2:118. 
13

 Ibid. 117, citing Philo, Conf. 146; 3 En. 12; Apoc. Ab. 10; and Pist. Soph. 7. The same sort of Jewish 

background has been observed by a variety of other scholars, e.g. Quispel (1954); idem. (1955), 66-76; idem. 

(1972); Giversen (1959), 88-91; Daniélou (1964), 157-161; Arai (1964), 66-73, 120-122; Ménard (1962b); 

Dubois (1974); Thomassen (1993b), 141-143; Stroumsa (2003), 239-240; Wolfson (2007), 250-251. 
14

 For Valentinian use of this Pauline metaphor, see also Gos. Truth NHC I,3 18.40; Interp. Know. NHC XI,1 

15-21; Tri. Trac. NHC I,5 74.15-16; 118.32, 35; 123.2, 11-17; discussed in Dunderberg (2007); idem. (2008), 

147-158; Twigg (2013). 
15

 Probably translating an original κύριον ὄνομα, evidently designed as a play on κύριος as the Divine Name 

itself; see Grobel (1960), 188-189; Quispel (1955), 72-73; Arai (1964), 67-68; Attridge and MacRae (1985), 

2:127. 
16

 Cf. Gos. Truth 38.11-12: “He (the Father) gave him (the Son) his Name which belonged to him” (af+ 

pefren araf ete neouNtefS). The pronominal ambiguity raises questions with regard to how the Son 

receives the Name. If we take ete neouNtefS (“which belonged to him”) to refer to the Son, then the Divine 

Name is said to properly belong to him as the shared essence of Father and Son, as opposed to the Name being 

something external, or ontologically distinct, from the Son.   
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 It is in hypostatizing God’s Name as the Son that Gos. Truth makes a distinctive 

contribution to ancient Jewish theologies of the Name, as well as their appropriation in early 

Christology.
17

 For in the Old Testament the Divine Name could be given to a lesser creature 

such as the Angel of the Lord (e.g. Ex 23:21) or the high priest (e.g. Ex 28:32-34; Wis 

18:24), or even hypostatized as a distinct manifestation of God (e.g. Deut 12:5; Ezra 6:12; 

Neh 1:9), while in apocalyptic literature certain principal angels could come to represent God 

by virtue of their possession of the Divine Name (e.g. Yahoel in Apoc. Ab. 10). Similarly, 

several New Testament authors developed these ideas by making Jesus the recipient and 

bearer of the Divine Name (e.g. Phil 2:5-11; John 17; Heb 1). However, none of these to my 

knowledge speak of the hypostatization of the Divine Name as something else.
18

 For Gos. 

Truth, the Divine Name and the Son are coextensive insofar as each constitutes the essence of 

the Father. It is via the Son’s capacity to be made manifest that the invisible and ineffable 

Name of God, and by extension God himself, is revealed. 

 The elevation of onomatology to the level of ontology – the attribution of ontic status 

to names – can be found elsewhere in Valentinian sources, most notably in Tri. Trac.: 

Each of the Aeons is a name, that of each of the qualities and powers of the Father. 

Since he exists in many names – in mingling and harmony with one another – it is 

possible for them to speak of him because of the wealth of the Logos. In this way, the 

Father is a single Name because he is a unity, but on the other hand he is innumerable 

through his qualities and names.
19

 

In this passage, each of the Aeons is said to be a name – as opposed to merely having a name 

– insofar as they represent a quality of the Father, and thereby participate in his single Name. 

The Father is depicted as both one and many, a plurality in unity, and hence the Divine Name 

                                                 
17

 Dubois (1974), 211-215 is useful for appreciating the importance of the Divine Name at Qumran and in the 

Jewish apocalypses, particularly with regard to their influence on the ideas in Gos. Truth NHC I,3. He 

concludes, “Les spéculations de l’Evangile de Vérité sur le Nom donnent l’example d’une influence des milieux 

judaïques et apocalyptiques sur le gnosticisme du second siècle de notre ère” (215).   
18

 Odeberg (1929), 334 already suggested that John 17 may be taken to imply that Jesus is the Name, as opposed 

to merely bearing it; see also Fossum (1995). But as Arai (1964), 70-71 states, what was only implicit in the 

Gospel of John is made explicit in Gos. Truth.  
19

 Tri. Trac. NHC I,5 73.8-18. 
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is also both one and many simultaneously, being manifested in the intermingling of God’s 

multiple distinct qualities, the Aeons.
20

 In portraying Christ as the hypostatized Divine Name 

itself, Gos. Truth posits him as the Father’s essence, the ultimate reality to which the Name 

ineffably refers. 

2.3. The Incarnation of the Name and the Book of the Living 

According to Gos. Truth 26.4-8, “When the Word appeared ... it was not only a sound, but it 

became a body (alla afR ouswma).” We may note the shift from John 1:14, where “the 

Logos became flesh (σὰρξ)”, to the Logos becoming a body (swma), although Gos. Truth 

31.5-6 states further that Christ came by means of “a fleshly form” (ousar3 Nsmat), 

indicating that it was indeed a body of flesh.
21

 On the other hand, the Divine Name’s entry 

into cosmic affairs is described somewhat more poetically, using the imagery of “the Book of 

the Living”. 

 In Gos. Truth 16.35-36, the Word is identified as “the one who is in the thought 

(meeue) and the mind (nous) of the Father” prior to the creation of the cosmos by Error 

(planh). This description of the pre-existent Word (cf. John 1:1-2) finds a striking parallel 

later in 19.36-20.6, where the widespread image of “the Living Book of the Living”, that is, 

the Book of Life, is described in the following terms: 

                                                 
20

 See also, Tri. Trac. NHC I,5 57.33-59.1; 65.35-67.10; Irenaeus, Haer. I 14.4. These passages describe the 

many forms of the single Divine Name given to the Son. However, the Son is not divided by this multiplicity, 

but instead unites them all in a single figure. Christ’s ability to unite the many Aeons in his person must be seen 

against the background of passages like Tri. Trac. NHC I,5 86.4-87.17 and Irenaeus, Haer. I 2.6, where Christ is 

portrayed as the joint fruit of the Pleroma, the product of the Aeons pooling their finest qualities into a new 

emanation. In this way, Christ is the epitome of the Aeons, or “the form (μορφὴ) of the Aeons” (Exc. 31.4), the 

“image (εἰκόνα) of the Pleroma” (Exc. 32.2). 
21

 Ménard (1972), 145-146 defends a docetist reading of Gos. Truth NHC I,3 31.1-9, which states that the 

material ones were strangers to Christ’s revelation and did not see his “likeness” (eine). Ménard links this to 

Christ’s human ὁμοίωμα in Phil 2:7, suggesting that Christ did not truly take on a physical form in Gos. Truth. 

Attridge and MacRae (1985), 2:88 counter-argue that eine more likely refers here to Christ’s being in the 

μορφή of God in Phil 2:6, and hence the material ones simply cannot see his divine aspect. I am not convinced 

that eine translates μορφή in an allusion to Phil 2:6, but it seems very likely indeed that Christ’s “fleshly form” 

(sar3 Nsmat) is an allusion to one or both of Rom 8:3 and Phil 2:7, and refers to his authentic incarnation 

which therefore obscured his pneumatic essence from the hylics, who were incapable of seeing past his fleshly 

exterior. On Gos. Truth NHC I,3’s use of the Johannine Prologue, see Smith (2013). 
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(It is) that which was written in the thought and the mind [of the] Father, and since 

before the foundation of the All was within his incomprehensible nature; (it is) that 

which none had the power to take, since it was ordained that the one who shall take it 

shall be slain.
22

 

The imagery is derived from Revelation 5, where only Christ, as the slaughtered sacrificial 

Lamb, is able to open the seven seals of the eschatological scroll (βιβλίον). However, in 

accord with its soteriological scheme, Gos. Truth inverts the causal relationship between 

Christ’s death and the revelation of the book’s contents. In Revelation 5, the scroll is opened 

by the executed and exalted Christ as a means of ushering in the Eschaton. In Gos. Truth, 

Christ is said to have “put on that Book” (20.24; afqalef Mpijwme) upon entering human 

affairs and to have then “published the edict of the Father” (aftwqe Mpdiatagma abal Nte 

piwt), that is, opened the Book, “on the cross” (20.25-27). In other words, it is not the slain 

one who opens the Book, but rather the one who takes the Book upon themselves who is 

slain, and thereby opens it. Rather appropriately for a book which can only be opened 

through death, the Book of the Living is compared to a will (diachkh).
23

 However, unlike 

under normal circumstances, where the children of the deceased open and read their parent’s 

will, Gos. Truth instead has the Father’s will being opened by means of the Son’s death. This 

again testifies to the shared essence of Father and Son in Gos. Truth, since it is through the 

Son’s death that the contents of the Father’s will are revealed. 

 As to the contents of the Living Book, in “putting on” the Book, Christ became its 

contents. But elsewhere in Gos. Truth, the Father is said to have revealed the Book’s contents 

                                                 
22

 On the heavenly book which contains the names of those who shall be saved, see Ex 32:33; Ps 68:29; Dan 

12:1-4; Mal 3:16; Luke 10:20; Phil 4:3; Heb 12:23; Rev 3:5; 13:8; 17:8; 20:12-15; 21:27; 1 En. 47.3; 104.1; 

108.3; Jub. 30.19-23; 36.10; Apoc. Zeph. 3.7; 9.2; T. Jac. 7.27; Jos. Asen. 15.4; Odes Sol. 9.11; Hymn Pearl 

(Acts Thom. 110); Herm. Vis. 1.3.2; Herm. Mand. 8.6; Herm. Sim. 2.9; also, Baynes (2012). On the Book of the 

Living in Gos. Truth NHC I,3, see Thomassen  (2002); idem. (2006), 150-152; Wolfson (2007). 
23

 Gos. Truth NHC I,3 20.14-27. Perkins (1996), 321 argues that here in Gos. Truth “only the secular meaning 

of ‘will’” is meant by διαθήκη. Although, cf. Interp. Know. NHC XI,1 14.28-38, where the Son “spread out the 

edict of the Father” (afpwR'Ý abal Mpdiatagma Mpiwt) on the cross, thereby abolishing the Adamic covenant 

of death, replacing it with one of redemption and eternal life. Pace Perkins, Gos. Truth NHC I,3 20.14-27 (and 

Interp. Know. NHC XI,1 14.28-38) combines the conviction that Christ established a new διαθήκη (Luke 22:20; 

1 Cor 11:25; 2 Cor 3:6; Heb 8:8 (= Jer 31:31); 9:15-17) with the idea that the demands of the Law were made 

null and void through his crucifixion (Col 2:14; Gal 3:13). 
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to the Aeons. In this passage, it is the Aeons themselves who make up its contents as “his 

living letters” (nisxe[ei nto]otF): 

they are not vowels, nor are they consonants, so that one might read them and think of 

something empty (šoueit); but rather they are letters of the truth; they speak and 

know themselves. Each of the letters is a full (jhk) <thought> like a perfect (jhk 

abal) book, since they are letters written through unity, the Father having written 

them for the Aeons so that by means of his letters they might know the Father.
24

 

These noetic letters are constituted by the Aeons themselves and function to make up the 

ineffable Divine Name in the same manner as the Aeons collectively constitute the Son-

Christ. In this manner, the Living Book in Gos. Truth contains both the single Divine Name 

in the person of the Son, and the multiple forms of that Name manifested in the Aeons.
25

 The 

protological theory underlying this passage can be observed in Tri. Trac., where having been 

begotten from the Aeons’ pooling of their finest qualities, Christ “put himself on them as a 

garment”, thereby giving unity to their multiplicity.
26

 Therefore, when the Son “puts on” the 

Living Book at his incarnation in Gos. Truth, both Christ and the Aeons become its contents 

– both the single Name and its many parts. 

 But moreover, as reflections of the Aeonic company, the earthly church is likewise 

contained in the Book of the Living: “those who shall receive instruction are the living ones 

who are inscribed in the Book of the Living” (21.3-5). Like the Name of God and the Aeonic 

letters which constitute it, the spiritual essences of elect humans are contained in the Book of 

the Living. Their redemption is conditional on their recognition of being thus inscribed and 

thereby participating in the Divine Name itself. 

                                                 
24

 Gos. Truth NHC I,3 23.8-18; cf. 39.3-6: “For the Name is not derived from everyday words (le3is), nor is 

his Name derived from the bestowal of names, but rather it is invisible (ouatneu).” 
25

 Cf. Irenaeus, Haer. I 14.1-3. According to Irenaeus, the Valentinian Marcus taught that the body of Ἀλήθεια-

Ἄνθρωπος is constituted by the thirty Aeons of the Pleroma each functioning as a letter. Collectively they 

manifest the ineffable Divine Name via this “body of Truth”. Parallels between Gos. Truth NHC I,3 and Marcus 

Magus’s alphabet mysticism (see Irenaeus, Haer. I 14-15) have often been adduced; e.g. Robison (1963), 234-

243; McCree (2004); Wolfson (2007), 270-271. 
26

 Cf. Interp. Know. NHC XI,1 11.35-38: “The Father possesses living rational letters (x_Nsto[iy]eion 

Nlogikon euaanx) from which he clothes him (the Son) with the [Aeons] as a garment.” 
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2.4. The Revelation and Reception of the Divine Name 

According to Gos. Truth, Christ appeared in the world as a “guide”, came to “schools” (Mma 

Nji sbw), and “spoke the Word (pišeje) as a teacher.”
27

 It is these “little children to whom 

knowledge of the Father belongs” (19.28-30). In order to acquire this knowledge of God, 

these students must first “receive instruction about the ‘facial forms’ of the Father (nimounG 

Nxo Nte piwt)”, namely the Aeons,
28

 and secondly “receive instruction about themselves” 

(21.5-6). In reality of course, instruction about 1) the Father-Son, 2) the Aeons, and 3) 

themselves, are simply three aspects of the same process of enlightenment, for to know 

oneself is to recognise one’s Aeonic archetypes, and to know these is to know God.
29

 

According to Gos. Truth, when these “little children” received such knowledge of God, the 

Aeons, and themselves, “the Living Book of the Living was revealed in their hearts” (19.34-

36; cf. 2 Cor 3:3). There is a logic to this: the Book of the Living contains a) the Divine 

Name/Son; b) the ineffable letters/Aeons; and c) the spiritual essences of the human elect, 

where each is a reflection of the former. Therefore, in acquiring knowledge of these three 

elements as distinct ontological expressions of a single divine unity, the Book itself is 

manifested within the believer. And as in the case of Valentinus, to receive the Divine Name 

in this manner is to experience a degree of conformity to the divine Glory: “they knew, they 

were known; they received glory, they gave glory” (19.32-34). However, it is not by 

scholastic pursuits alone that the redemptive Divine Name is received by believers, but also 

through ritual acts. 

                                                 
27

 Gos. Truth NHC I,3 19.17-21. Thomassen (2002), 43 suggests that this refers as much to the ministry of Jesus 

as to the actual Valentinian community where the teaching was transmitted. Indeed, for Thomassen (2002), 41-

43, the performance of Gos. Truth in a cultic setting itself constituted a Lesemysterium; cf. Leopold (2004). 
28

 Cf. Tri. Trac. NHC I,5 90.31-32. 
29

 On the deliberate blurring of the line between humans and Aeons in Gos. Truth NHC I,3, see McGuire 

(1986); Schenke (1959a), 17; Arai (1964), 57-58; Ringgren (1964), 55; Standaert (1976), 257-259; Schoedel 

(1980), 386-387; Perkins (1993), 154-156. 
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In this vein, Gos. Truth compares people to jars – they can be full/enlightened or 

empty/ignorant: “When the Word appeared, that which is within the heart of those who speak 

it, ... a great disturbance (ounaq NštartR)
30

 occurred among the jars because some had 

been emptied (šouw), others had been filled (max)” (26.4-6). But Christ came for the sake of 

“those who were disturbed” (neei NtaxštartR) so that he might “anoint them with the 

ointment” (Nftaxsou MpitwxS), which functions as a “seal” (tBbe), thereby making them 

“perfect” (jwk abal), like “full jars” (Nskeuos ... etmhx). This act of “sealing” with 

ointment no doubt refers to a ritual act of anointment in which the candidate received the seal 

(σφραγίς) of the Divine Name. One who has thus received the seal of the Divine Name is no 

longer “deficient” (šaat) or “empty” (šoueit), but is rather “perfect” (jhk abal) and “full” 

(mhx).
31

 This is precisely what Valentinus had in mind with his conviction that the Divine 

Name “fills up the deficiency” inherent in the created human. However, unlike Valentinus, 

Gos. Truth’s language of “anointing with ointment” makes a ritual setting explicit, most 

likely referring to a post-baptismal chrismation.
32

 

Finally, Gos. Truth alludes to the Eucharist in describing Christ’s self-sacrifice upon 

the cross: 

They nailed him to a tree; he became a fruit of the knowledge of the Father. However, 

it did not cause destruction because it was eaten, but rather, to those who ate it, it 

caused them to (truly) exist. They rejoiced in the discovery. He discovered them in 

himself, and they discovered him within themselves.
33

 

In addition to “publishing” the Book of the Living when he was crucified, Christ hung on the 

cross as a life-giving fruit thereby reversing the deadly effects of Adam’s eating from the 

                                                 
30

 Cf. Orig. World NHC II,4 116.10 and the Ophite anthropogonies discussed in Chapter 1. 
31

 Gos. Truth NHC I,3 36.13-35; cf. 24.28-25.3 where the same language is used of ignorance and 

enlightenment. 
32

 See Segelberg (1959); Thomassen (2006a), 164-165. 
33

 Gos. Truth NHC I,3 18.24-31; cf. John 6:56. 
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Tree of Knowledge in Genesis 3.
34

 When this crucified “fruit” is eaten – most likely a 

reference to the Eucharistic bread – a mutual indwelling of Saviour and saved is 

established.
35

 Later in Gos. Truth this mutual indwelling is described in terms of “those in 

whom the Name of the Father rested, and who in turn rest themselves in his Name” (38.29-

32). The Eucharist therefore renews and strengthens the unity between Saviour and saved 

first established through anointment in the Divine Name at baptism. 

 To sum up, according to Gos. Truth the human reception of the Divine Name is 

accomplished both scholastically and ritually. Its reception is therefore described in terms of 

both enlightenment from ignorance to knowledge, and transformation from deficiency to 

fullness. Its attainment brings genuine existence, as opposed to illusory cosmic existence 

which is like being “drunk” or in a “nightmare”. In this way, Gos. Truth subtly connects 

onomatology with both epistemology and ontology, such that to receive the Name is 

coextensive with the reception of both knowledge and form:  

If he (the Father) so desires, that which he desires is manifested (ouwnX) when he 

forms it (ef+morvh nef) and names it (ef+ren nef). And when he names it 

(šaf+ren nef), he causes it to come into being (eftro Mmaf atroušwpe). 

Those who do not yet (truly) exist (šwpe) are ignorant (atsaune) of the one who 

fashioned them.
36

 

To be endowed with a name by the Father – one’s share of the Divine Name – is to be given 

knowledge and form. To have received these is to have been made truly alive. Moreover, 

Gos. Truth articulates how this process of enlightenment/filling up is concomitant with some 

variety of mystical experience in which the redeemed approaches God in the present. 

                                                 
34

 Cf. Gos. Phil. NHC II,3 74.1-12 which distinguishes between two Trees of Knowledge; the one which Adam 

ate from, which brought death, and the cross, which brings life. See Lundhaug (2010), 218-219. 
35

 On the Eucharistic overtones of this passage, which have been largely overlooked, see King (2003), 155; 

Magnusson (2006), 138-139; Jenott and Pagels (2010), 579; Brakke (2010), 102. 
36

 Gos. Truth NHC I,3 27.26-33. The same naming-knowing-being triad is found in Exc. 31.3-4, where the 

Father is described as “a nameless name, form, and knowledge” (ὄνομα ἀνωνόμαστον μορφὴ καὶ γνῶσις), while 

Sophia’s fall resulted in her “ignorance and formlessness” (ἀγνωσίᾳ καὶ ἀμορφίᾳ) and “a loss of the Name” 

(ἀμέλει τοῦ ὀνόματος). Conversely, according to Exc. 78-80, one who has received γνῶσις and has been 

baptized and sealed in the Name has thereby been “formed” (μορφωθὲν), “transferred to life” (εἰς ζωὴν 

μετατίθεται), and has become “a male fruit” (ἄρρην καρπός). 
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2.5. The Divine Name and Mystical Experience 

According to the protological myth of Gos. Truth, when the Father first brought forth the 

Aeons as distinct beings, “he retained their perfection (jwk) within himself, giving it to them 

as a return (sto) to him with a single perfect knowledge (ousaune oueei xN oujwk)” 

(19.3-7). On the parallel level of the human elect, it is through the aforementioned processes 

of instruction and perfection that “they return (sto) to the Father” (21.6-8). This “return” of 

the elect to the Father is not merely imagined as an eschatological restoration, but rather as a 

present reality: “So, if one has knowledge, he is from above. If he is called, he hears, he 

answers, and he turns to the one who called him, and he ascends to him” (22.2-7). The 

immediacy of the language suggests an experience available to the elect in the present, as 

opposed to some eschatological future. 

 On the other hand, Gos. Truth states that “those whose names he knew in the 

beginning were called at the end” (21.25-27), perhaps indicating eschatology. However, for 

Gos. Truth “the end” does not refer to the cosmic Eschaton of woes and conflagrations, but 

rather a personal intellectual event in which the believer comes to recognise that Error’s 

creation (plasma) is merely “a substitute for the truth” (tjBbiw N+tmNtmhe).
37

 Christ 

himself is responsible for the exposure and dissolution of Error’s illusion: “Having filled the 

deficiency (eafmoux mpišta), he (the Son) dissolved the form (syhma); its form is the 

cosmos; that in which he served” (24.20-24). Hence, “(when) each person’s Name comes to 

him ... (that person) knows where he comes from and where he is going. He knows in the 

manner of one who, having been drunk, has turned away from his drunkenness.”
38

 Having 

had their own spiritual deficiency filled up through their share of the Divine Name, the elect 

cast aside the material world as an illusion and come to recognise their origin and destiny 

                                                 
37

 Gos. Truth NHC I,3 17.14-21. 
38

 Gos. Truth NHC I,3 22.12-18. 



60 

 

with the Father. For Gos. Truth this is “the end” at which the elect are “called” back to God, 

at which point they “ascend to him”. Indeed, to receive knowledge of God is like “the dawn”, 

for it awakens the elect who “cast ignorance from themselves like sleep.”
39

 Such 

enlightenment is described in quite explicitly mystical language:  

And the Spirit ran after him, hastening to raise (tounas) him. Having given his hand 

to the one lying upon the ground, he set him on his feet. And because he had not yet 

risen (twoun), he gave them the means of understanding the knowledge of the Father 

and the revelation of his Son. For when they saw him and heard him, he allowed them 

to taste him and to smell him and to touch the beloved Son.
40

 

This passage strikingly expresses the powerful and intimate experience of unity with the Son 

that the elect expected to presently attain by virtue of their being “raised” or “awakened”. 

 The imagery of being prostrate upon the ground before being “raised” by the Spirit is 

highly allusive, although scholars have disagreed regarding the precise object of the allusion. 

Ménard suggests that it refers to the descent of the Spirit on Christ at his crucifixion,
41

 while 

Wilson considers it to be a reference to the resurrection.
42

 Both of these interpretations rather 

straightforwardly identify Christ as the one being raised, which is clearly problematic if we 

consider that “the revelation of the Son” is the means of awakening. More recently, 

Magnusson has argued that this passage is “a description of the manner in which the Spirit 

raises Jesus after the crucifixion”, but also, “an example of how the enlightened Gnostic 

should be after his resurrection.”
43

 This interpretation not only makes the best sense of the 

resurrection-language (twoun and tounos), it also explains the shift from third person 

singular to third person plural as an expression of Christ as the archetype of redemption. 

However, Attridge and MacRae note a still more likely background to the passage. 

                                                 
39

 Gos. Truth NHC I,3 29.32-30.16. 
40

 Gos. Truth NHC I,3 30.16-32. 
41

 Ménard (1972), 139. 
42

 Wilson (1958), 106; also Standaert (1976), 270. 
43

 Magnusson (2006), 142. 
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 Attridge and MacRae suggest that the imagery “ultimately derives from traditional 

Jewish speculation about the primal man, who lay inert upon the earth before being vivified 

by the insufflations of the divine breath.”
44

 It is particularly familiar from Ophite 

anthropogony,
45

 which as we saw in Chapter 1 also exerted significant influence on 

Valentinus’s thought. However, if Gos. Truth has ultimately derived this imagery from 

Ophite speculations on Adam’s creation and spiritual elevation, it has also democratized the 

imagery so as to apply to all recipients of redemption. The underlying soteriology is therefore 

somewhat similar to that of Valentinus Frr.1 and 5 insofar as the redeemed believer 

experiences the same proximity to God once enjoyed by Adam. 

Such experiential proximity to God is explicitly stated as the culmination of the 

Aeons’/elect’s state of fullness:  

For the place to which they send their thought (meeue), that place, their root, is that 

which lifts them up through all the heights to the Father. They possess his Head, 

which is rest (Mtan) for them, and they possess themselves, approaching him in order 

to, as they say, participate in his face (xo) by means of kisses (niaspasmos).
46

 

Indeed, according to Gos. Truth, “Truth is the mouth of the Father (and) the Holy Spirit is his 

tongue; whoever is joined to Truth is joined to the mouth of the Father through his tongue 

when he receives the Holy Spirit” (26.34-27.4). Having been raised by the Spirit, they have 

been “joined” to the Father’s mouth and tongue, hence they can participate in his face 

through kisses. Despite the strikingly erotic imagery, the underlying point is close to that 

found in Valentinus Fr.5, where the power of the Divine Name perfects the believer to the 

point of conformity to their divine archetype, “the living face”. But moreover, the notion of 

‘sending one’s thought through all the heights to God’ would seem to allude to some 

                                                 
44

 Attridge and MacRae (1985), 2:86; the connection was already noted by Standaert (1976), 270 n.1.   
45

 See Hyp. Arch. NHC II,4 88.10-16; Ap. John NHC II,1 19.13-14 (= NHC IV,1 29.22-24; cf. NHC III,1 23.14-

19; BG 50.15-51.1); Irenaeus, Haer. I 30.6; Hippolytus, Haer. V 7.6. 
46

 Gos. Truth NHC I,3 41.23-35. 
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contemplative effort on the part of the redeemed. Significant in this regard is the climactic 

description of this ascent as an experience of “rest”.
47

 

 First and foremost, Gos. Truth uses the notion of “rest” to describe the condition 

produced by the mutual indwelling of Saviour and saved: “the Father is in them and they are 

in the Father, since they are perfect (jhk abal) and undivided in the truly good one, lacking 

nothing (šta laue en xN laue); but rather they are at rest (Mtan), being refreshed in the 

spirit” (42.26-33). These are the elect “in whom the Name of the Father rested (matN Mmaf), 

and who in turn rest themselves (matN Mmau) in his Name” (38.29-32). However, Gos. 

Truth also equates this divine “rest” with Paradise (paradissos) itself, and hence the divine 

realm in general.
48

 The author/speaker of Gos. Truth even claims that, “since I have been in 

the place of rest (pma nMtan), there I shall dwell and devote myself at all times to the Father 

of the All and the true brothers, upon whom the love of the Father is poured, and in whose 

midst there is no deficiency (mN šta) of him” (43.2-8). The homilist thereby identifies 

himself as having received the necessary instruction and sealing in the Divine Name through 

which he was called to return to the Father in Paradise, the place of rest. He has been raised 

by the Spirit and experienced the contemplative ascent through the heights to the Father’s 

face, participating in his essence via “kisses”, before finally enjoying mutual rest in the 

Father and his Name-Son.
49

  

                                                 
47

 On the theme of “rest” in Gos. Truth, see Helderman (1984), who meticulously examines the evidence for 

“rest” “als eine Bezeichnung par excellence des gnostischen Heils” (337); also, Wray (1998); Giversen (1959), 

92-96; Wolfson (2007), 252-256. 
48

 Gos. Truth NHC I,3 36.38-39. 
49

 On the experiential nature of Gos. Truth NHC I,3, see Standaert (1976), 265, who argues that Gos. Truth 

presents itself “comme la communication d'une experience spirituelle.” Also, Williams (1988), 173 notes that 

the author “speaks as one who has experienced a vision, and the GTr must be seen, in large part, as the 

interpretation of that vision.” Further, Kaler (2013a), 3 argues that “the author’s revelatory experiences are used 

as fundamental structuring principles for the Gospel of Truth”, and that Gos. Truth NHC I,3 can therefore be 

described as a “meditation on the author’s transcendent religious experience.” Finally, Grobel (1960), n.632 

muses that the author’s claim to have entered “Paradise” may indicate an ascent experience like that reported by 

Paul in 2 Cor 12:2-4. However, Grobel ultimately suggests that Gos. Truth NHC I,3 understands “Paradise” as 

“the condition of the redeemed this side of death.” 
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Further, the baptismal connotations of God’s love being ‘poured upon the true 

brothers’ also points towards the earthly community of the elect, the Father’s children who 

are “perfect and worthy of his Name”.
50

 The implication is that having experienced divine 

rest first-hand, the homilist now wishes to manifest the Father’s fullness among his fellow 

congregants on earth, that is, the fullness which is established through initiation into the 

Divine Name which fills up the “deficiency” (šta). This newfound devotion to establishing 

the Father’s fullness among the community on earth can be observed in the numerous 

passages stressing the role of the elect as redeemers. These redeemed initiates are “the 

children of inner understanding” (32.38-39), and as such they are implored to 

speak the truth with those who seek it and knowledge to those who have sinned 

through their error. Make firm the foot of those who stumble and stretch out your 

hands to those who are sick. Feed those who are hungry, and to those who toil, give 

them rest (Mtan). Raise (tounes) those who wish to rise (twwn), and awaken those 

who sleep.
51

 

The familiar soteriological imagery of being “raised” and “awoken”, or receiving “rest”, is 

supplemented here with notions of healing and feeding, which no doubt also function as 

genuine ethical injunctions for the elect concerning how they are to go about their missionary 

work.
52

 Evidently the work of salvation did not end with the Saviour, but rather is continued 

among the saved who themselves become redeemers. In continuing the work of the Son, the 

elect strive to manifest the Divine Name in the cosmos through their own share in it and 

thereby ensure that there is no “deficiency” among the Father’s chosen ones. 
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 Gos. Truth NHC I,3 43.19-21. 
51

 Gos. Truth NHC I,3 32.35-33.8. On the paraenesis in this passage, see Desjardins (1990), 76-83; Tite (2009), 

233-257. On the future missionary work of the elect as a continuation of the Son’s redemptive revelation in Gos. 

Truth NHC I,3, see McGuire (1986); Magnusson (2006), 143-146; Wolfson (2007), 241-242; Tite (2009), 255.   
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 See Tite (2009), 240-242. 
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2.6. Conclusion 

If Gos. Truth was not written by Valentinus himself then it was certainly influenced by his 

thinking, particularly regarding the soteriological nature of the Divine Name insofar as it 

actualizes a transformation from emptiness/deficiency to fullness/perfection among its 

recipients. However, Gos. Truth also significantly develops certain elements of Valentinus’s 

rather laconic extant musings on the Divine Name. Firstly, the Divine Name is hypostatized 

as the Son, and this Name is made up of ineffable letters in the same manner that Christ is 

constituted by the finest qualities of the Aeons. Secondly, the ritual metaphors offer more 

concrete information for the context in which the Name would have been bestowed upon the 

candidate, that is, baptism-anointment. And thirdly, the combination of these first two 

developments allows Gos. Truth to speculate on what the mystical effects of receiving the 

Name are on the candidate, for to be endowed with the Name is to receive a share of the 

Father’s divine essence, his Son. Gos. Truth articulates this striking ontological proximity 

between elect humans and God through the concept of “rest”, which not only expresses the 

condition of mutual indwelling between Saviour and saved, but also the divine world itself to 

which the initiate has access via the pursuit of contemplative ascent. Indeed, the author of 

Gos. Truth explicitly claims to have attained such an exalted condition and to have 

experienced such a mystical ascent for themselves. In doing so, the author not only advertises 

such goals to prospective initiates, but also reminds his fellow-initiates of their missionary 

responsibilities in light of their superior spiritual condition and insight. 

The next chapter will examine what the Excerpts from Theodotus tell us about the 

ritual setting for the reception of the Divine Name, but also how imagery derived from the 

Jerusalem temple began to be used by Valentinians to express issues of Christology, 

soteriology, and ritual practice. 
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3. The Excerpts from Theodotus: The Name and the 

Heavenly Temple 

This chapter examines the concept of the Divine Name in Valentinian protology, soteriology, 

and ritual according to the Excerpts from Theodotus. In doing so, it also analyses how the 

Jewish concept of the heavenly temple has been polemically adapted to Valentinian 

soteriology and eschatology. We will see that Exc. systematically downgrades the heavenly 

temple of Jewish mystical tradition to the level of a psychic demiurgic temple with the 

Pleroma inserted above it. When the initiate comes to possess the Divine Name, it provides 

them with access beyond this demiurgic temple into the Pleroma itself, with Christ leading in 

his seed as the true high-priest. But before overviewing the mythological salvation history in 

which the Divine Name plays such a central role, it is necessary to introduce some of the 

source critical issues regarding Exc. 

3.1. Excerpts from Theodotus: Preliminary Remarks 

Exc. contains elements from numerous Valentinian sources, possibly both written and oral, 

which have been collected by Clement of Alexandria and recorded in the form of a 

“notebook”
1
 along with occasional comments and reflections from Clement himself.

2
 The full 

title of the collection is “Excerpts from the Works of Theodotus and the so-called Eastern 

Teaching at the Time of Valentinus” (Ἐκ τῶν Θεοδότου καὶ τῆς ἀνατολικῆς καλουμένης 

διδασκαλίας κατὰ τοὺς Οὐαλεντίνου χρόνους ἐπιτομαί).
3
 Scholarly convention has been to 

                                                 
1
 Casey (1934), 4. 

2
 Sagnard (1970), 8-21 attributes the following sections of Exc. to Clement: 1.3; 4-5; 7.3-4; 8-9; 10-15; 17.2-4; 

18-20; 23.4-5; 27; 31.1b; 33.2. We may add Exc. 24.2 to this list, while noting that Exc. 27 is a disputed case 

which will be discussed later. For the most part, previous scholars have tended to either entirely ignore 

Sagnard’s insights in this regard, or to have adopted them wholesale.   
3
 On this title, see Kalvesmaki (2008), 80-83, who argues that the title is a later scribal addition. See also 

Markschies (1997a), 415; cf. Casey (1934), 5. 
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divide Exc. into four sections: 1-28 (A), 29-43.1 (B), 43.2-65 (C), and 66-86 (D),
4
 with 

Section C being widely considered to have been derived from the same source as Irenaeus’s 

account in Haer. I 4.5-7.5.
5
 As such, Section C has generally been considered to represent a 

fragment of the “Western” school of Valentinianism in a collection of otherwise “Eastern” 

Valentinian sources.
6
 Given this composite nature of the text, there has been some scholarly 

variation regarding the extent to which it can be studied holistically. 

 For example, Thomassen very conservatively, but commendably, bases his portrait of 

“the doctrine of Theodotus” on six passages alone; the five passages in which Theodotus is 

quoted by name (Exc. 22.7; 26.1; 30.1; 32.2; 35.1), and Exc. 1.1-2, which uses the formula 

φησί (“he says”), and which as the opening passage of the work, ought to be attributed to the 

figure named in the title.
7
 In general, Thomassen demonstrates great sensitivity towards 

source critical issues with regard to Exc., treating Section C entirely separately.
8
 Others have 

tended towards a more harmonizing approach, stressing the overall coherence of the source.
9
 

More recently, Dubois has argued that although “on ne peut pas tout harmoniser”, on the 

other hand,  

Il nous semble que si l'on fait abstraction de ce rapprochement des Extraits du groupe 

C avec le témoignage d'Irénée ainsi que d'une interprétation partiale de la christologie 

valentinienne tirée de la notice de l'Elenchos, on peut concevoir que les relations des 

Extraits du groupe C avec le reste des Extraits sont plus fortes et explicites qu'on ne le 

reconnaît habituellement.
10

 

                                                 
4
 This division goes back to Heinrici (1871), 92, but has been followed by much of the ensuing scholarship. On 

this division, see Sagnard (1970), 8-21; idem. (1947), 521-524. 
5
 See Heinrici (1871), 92; Dibelius (1908), 230-239. 

6
 On the two schools, see Hippolytus, Haer. VI 35.5-7; Tertullian, Val. 11.2; Thomassen (2006a), 39-45; 

Kalvesmaki (2008); Kaestli (1980), 391-403. 
7
 Thomassen (2006a), 28-38. Several other passages also use the φησί formula: Exc. 22.1; 25.1; 38.2; 41.1; 67.1. 

Thomassen (2006a), 29 suggests these may also come from Theodotus, but we cannot be certain. He is critical 

of Casey (1934), 16-22 whose reconstruction of Theodotus’s system is somewhat more liberal. Sagnard (1947), 

552-559 is also a little more optimistic than Thomassen in this regard. 
8
 Thomassen (2006a), 62-72. 

9
 E.g. Sagnard (1970), 48; idem. (1947), 525; Pagels (1974); McCue (1980).   

10
 Dubois (2013), 219. 
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For Dubois then, Section C of Exc. shares many doctrinal features with the other sections, 

despite some undeniable “roughness” between them. He recommends that with the Nag 

Hammadi material at our disposal, scholars should not read texts like Exc. through the lenses 

of the heresiologists, and should refrain from forcing an Irenaean perspective onto Exc. 

Section C.
11

 

 While I concur with Dubois that we should not treat Exc. 43.2-65 and Irenaeus’s 

Haer. I 4.5-7.5 interchangeably, I disagree with the idea that the former has strong 

ideological connections to the remainder of Exc. This is largely due to the doctrine of the 

“psychic Christ”, which appears three times in Section C (47.2; 59.3; 62.1), but nowhere else 

in Exc. As Thomassen has demonstrated so clearly, the mechanism of salvation in 

Valentinianism is one of “mutual participation”, meaning that the Saviour experiences the 

conditions (e.g. embodiment, suffering, death) of those whom he seeks to save, and in thus 

experiencing these conditions, he effects their salvation, at least potentially.
12

 In what 

Thomassen calls “Eastern” Valentinianism, it is the pneumatic Saviour-Christ who 

experiences such things, and hence it is the pneumatic humans who constitute the salvandi. In 

“Western” Valentinianism on the other hand, it is this “psychic Christ” who comes into the 

cosmos, is baptized, and who suffers on the cross, thereby making psychic humans the prime 

target for salvation.
13

 If we choose to adopt Thomassen’s terminology, Sections A, B, and D 

of Exc. clearly represent “Eastern” Valentinianism, while Section C’s “Western” Valentinian 

provenance is betrayed by this “psychic Christ”.
14

 Therefore, although Dubois is right to note 

the shared features between all four sections of Exc., this should not obscure the important 

                                                 
11

 Ibid. 221. Although Dubois is correct to emphasise the importance of Nag Hammadi sources for interpreting 

Valentinian material, we must remember that the heresiologists are our only basis for determining what 

constitutes “Valentinianism” in the first place, since no Nag Hammadi text identifies itself in this manner. 
12

 Cf. Heb 2:14-15. 
13

 Thomassen (2006a), 2 and passim. 
14

 Irenaeus, Haer. I 4.5-7.5 purports to describe the system of the followers of Ptolemy, himself said to be an 

adherent of the “Western” school of Valentinianism according to Hippolytus, Haer. VI 35.6. 
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differences in Section C. In light of this, the current chapter puts Exc. 43.2-65 aside, and 

focuses instead on Sections A, B, and D, which present a reasonably coherent and systematic, 

if not well-ordered, account. 

3.2. The Divine Name in the Excerpts from Theodotus 

As in many gnostic systems, Exc. is concerned with the primordial split in the unity of the 

godhead and how this unity is to be restored eschatologically. In Exc., the concept of the 

Divine Name is central to this process insofar as it expresses God’s essence and unity. In the 

primordial rupture of God’s fullness, this Name becomes divided. Through Christ’s reception 

of the Name at his baptism, he established the archetype for how the dispersed divine 

substance, “the spiritual seed”, can likewise come to possess a share of the divided Name and 

thereby come to be “fruits” as opposed to mere seeds. In being gathered together with Christ, 

this spiritual seed can enter the Pleroma once more and restore it to its primordial unity. 

3.2.1. The Divine Name and Protology 

According to Exc. 31.3-4, it was Sophia’s admirable, but ultimately hubristic, attempt to 

grasp the unknowable Father that led to the rupture of the divine fullness: 

31.3
Τότε γὰρ ἐπέγνωσαν ὅτι <ὅ> εἰσιν, χάριτι 

τοῦ Πατρός εἰσιν ∙ Ὄνομα ἀνωνόμαστον, 

Μορφὴ καὶ Γνῶσις. Ὁ δὲ βουληθεὶς Αἰὼν τὸ 

ὑπὲρ τὴν Γνῶσιν λαβεῖν, ἐν ἀγνωσίᾳ καὶ 

ἀμορφίᾳ ἐγένετο. 
4
Ὅθεν καὶ κένωμα 

Γνώσεως εἰργάσατο, ὅπερ ἐστὶ σκὶα τοῦ 

Ὀνόματος ∙ ὅπερ ἐστὶν Υἱός, Μορφὴ τῶν 

αἰώνων. Οὕτως τὸ κατὰ μέρος ὄνομα τῶν 

Αἰώνων ἀπώλεια
15

 ἐστὶ τοῦ Ὀνόματος.  

 

 

31.3
For then they recognized that <what> they 

are, they are by the grace of the Father: 

unnameable Name, form, and knowledge. 

But the Aeon which wished to seize that 

which is beyond knowledge fell into 

ignorance and formlessness. 
4
And due to this, 

a void of knowledge was accomplished, 

which is a shadow of the Name, that is, the 

Son, the form of the Aeons. Thus the Name, 

in being shared among the Aeons, is a loss of 

the Name.  

                                                 
15

 MS ἀμέλει; on this emendation, see Thomassen (2006a), 471 n.99. 
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The Aeons are perfect on account of inheriting God’s ineffable Name, his form, and 

knowledge. But through her actions, Sophia became ignorant and formless.
16

 Moreover, an 

epistemological κένωμα was wrought among the remaining Aeons too, and the Divine Name, 

in being divided amongst the multiple Aeons, became a mere “shadow” of its former unity. 

Therefore, as in Gos. Truth, possession of the Name, form, and knowledge are mutually 

entailing, standing or falling as one. The loss of these qualities must be reversed through the 

work of Christ and the spiritual seed in the cosmos through which the divine fullness may be 

eschatologically restored. 

 Clement presents two different Valentinian doctrines of how the spiritual seed came 

to reside in the cosmos and human bodies: 1) According to the version attributed to 

Theodotus by Clement, the fallen Sophia “emitted a fleshly element (σαρκίον) for the Logos, 

the spiritual seed (τὸ πνευματικὸν σπέρμα)”, and “dressed in this seed, the Saviour 

descended” (Exc. 1.1). According to this version, the spiritual seed – the Valentinians’ ideal 

selves – constitute Christ’s body at his descent into the cosmos.
17

 Indeed, in another 

attribution to Theodotus, “the Church of the distinct seed” is said to constitute the “visible 

part of Jesus”, since “he put it on through the flesh” (Exc. 26.1; cf. 42.3). 2) In a separate 

account attributed by Clement to οἱ ἀπὸ Οὐαλεντίνου, Adam’s “psychic body” (τοῦ ψυχικοῦ 

σώματος) is said to have been endowed with “a male seed”, “an emanation of the angelic 

element (ἀπόρροια τοῦ ἀγγελικοῦ)”, which obviated the ὑστέρημα inherent in his creation. 

However, through Adam’s “sleep” he forgot his spiritual component, a forgetting which was 

inherited by all of Adam’s offspring. This forgetting is remedied through Christ, who 

“awakens the soul and kindles the spark”, causing humans to remember their spiritual 

element (Exc. 2.1-3.1). According to this version – familiar from Valentinus Frr.1 and 5 – the 

                                                 
16

 For the remainder of the Sophia-narrative, see Exc. 32.1-35.1; Sagnard (1947), 537-546; Thomassen (2006a), 

34-37, 253-255. 
17

 This is therefore similar to Gos. Truth’s notion of the Living Book of the Living which contains the spiritual 

essences of the elect, but is also “put on” by the Son at his incarnation. 
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spiritual seed has occupied the cosmos since the creation of Adam, but has only been 

recognised since Christ’s advent. Rather than constituting Christ’s body, the spiritual seed is 

produced as copies of Christ’s angelic host, which in turn constitutes his body.
18

  

 In reality, these two different accounts are simply variations on a single Valentinian 

theme, namely that the elect are ontologically akin to the Saviour on account of Christ’s body 

being formed from their ideal selves. Irrespective of whether these ideal selves are articulated 

as “angels” or “the spiritual seed” itself, the ramifications are that in being incarnated, 

baptized, and redeemed with Christ, the elect have both Christ and their ideal selves as their 

soteriological forerunners and models. 

3.2.2. The Baptism of Christ and the Angels 

Exc. 21-22 and 35-36 give two closely related accounts of how the angels, in being baptized 

along with Christ in the Jordan, provide the archetype for the Valentinians’ own redemptions.  

 According to Exc. 21, Valentinians interpreted Genesis 1:27’s description of a male 

and a female creation in terms of Sophia’s “emanation” (προβολὴν) of two different types of 

“seed”: “The males from this [emanation] are the elect (ἡ ἐκλογή), while the females are the 

calling (ἡ κλῆσις). And they call the males angelic (ἀγγελικὰ), while the females are 

themselves, the distinct seed (τὸ διαφέρον σπέρμα).”
19

 In other words, Sophia brought forth 

                                                 
18

 According to other Valentinian sources, Sophia emits the spiritual seed in response to her joyous vision of 

Christ’s angelic entourage, with each seed being a copy of a corresponding angel; see e.g. Irenaeus Haer. I 2.6; 

4.5; 5.6; 7.1; Exc. 44. Exc. 2.1’s notion of the seed as an ἀπόρροια τοῦ ἀγγελικοῦ surely alludes to this narrative. 
19

 The phrase τὸ διαφέρον σπέρμα has been the subject of some disagreement among scholars. Casey (1934) and 

Sagnard (1970) both translate it as “the superior seed”, and many others have followed their example. This 

seems like a misnomer, since of the twofold seed produced by Sophia, τὸ διαφέρον σπέρμα is emphatically not 

the superior part in Exc. 21, but rather the inferior female part. Thomassen (2006a) is somewhat ambiguous, 

since he translates it as both “superior seed” (p. 32) and “distinct seed” (pp. 377-379; 438). Pagels (1974), 41-43 

argues that τὸ διαφέρον σπέρμα ought to be translated as “the borne apart seed”, referring to the psychics, while 

the angelic seed represents the pneumatic seed. The same judgement is made by Buckley (1986), 62-64. This is 

certainly incorrect and is the result of interpreting Exc. 21 through the lens of Exc. Section C, where the 

psychics are made the object of salvation. In Exc. Section A, the object of salvation is τὸ διαφέρον σπέρμα, 

which is never described as “psychic”, but rather represents the counterpart to the angels, that is, the pneumatic 

humans or “spiritual seed”. 
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both the angelic/male/elect seed and the distinct/female/called seed. The Valentinians, 

possessing the latter seed, have the angels as their masculine counterparts. Exc. 22.4-6 then 

describes how the angels are baptized with Jesus, thereby prefiguring the baptismal 

redemption of their corresponding Valentinians:  

22.4
Οἱ βαπτιζόμενοι δὲ, φασίν, ὑπὲρ [ἡμῶν] 

τῶν νεκρῶν, οἱ Ἄγγελοί εἰσιν οἱ ὑπὲρ ἡμῶν 

βαπτιζόμενοι, ἵνα ἔχοντες καὶ ἡμεῖς τὸ 

Ὄνομα μὴ ἐπισχεθῶμεν κωλυθέντες εἰς τὸ 

Πλήρωμα παρελθεῖν τῷ Ὅρῳ καὶ τῷ 

Σταυρῷ. 
5
Διὸ καὶ ἐν τῇ χειροθεσίᾳ λέγουσιν 

ἐπὶ τέλους∙ εἰς λύτρωσιν ἀγγελικήν, 

τουτέστιν ἥν καὶ Ἄγγελοι ἔχουσιν, ἵν’ ᾖ 

βεβαπτισμένος ὁ τὴν λύτρωσιν κομισάμενος 

τῷ αὐτῷ Ὀνόματι ᾧ καὶ ὁ Ἄγγελος αὐτοῦ 

προβεβάπτισται. 
6
ἐβαπτίσαντο δὲ ἐν ἀρχῇ οἱ 

Ἄγγελοι ἐν λυτρώσει τοῦ Ὀνόματος τοῦ ἐπὶ 

τὸν Ἰησοῦν ἐν τῇ περιστερᾷ κατελθόντος καὶ 

λυτρωσαμένου αὐτόν. 

 

22.4
And, they say, those who are baptized on 

behalf of the dead are the angels, who are 

baptized on our behalf so that when we also 

possess the Name, we may not be held back, 

being prevented from entering the Pleroma 

by the Limit and the Cross. 
5
For this reason, 

in the laying on of hands, they say at the end, 

“for the angelic redemption”, that is, the one 

that the angels also possess, so that the one 

who has acquired the redemption has been 

baptized in the same Name as that in which 

his angel had been baptized before him. 
6
In 

the beginning, the angels were baptized in the 

redemption of the Name which came down 

upon Jesus in the dove and redeemed him. 

The male angels – having been “drawn together with the Logos” (21.3) so as to constitute his 

body – are said to have been baptized along with Jesus on behalf of the spiritual seed so that 

in repeating the process for themselves, they too shall be raised from death to life. Central to 

this baptism and its redemptive power is the Divine Name in which it is performed and which 

is conveyed to the baptizand through the Spirit/dove at the “laying on of hands”,
20

 most likely 

referring to the anointment in which the Name was conferred upon the candidate for their 

“redemption” (λύτρωσις).
21

 

                                                 
20

 Cf. Acts 8:18; 9:17; 19:6; Tertullian, Bapt. 8.1; Res. 8.3; Hippolytus, Trad. ap. 21.21; Cyprian, Ep. 73.2; see 

Thomassen (2006a), 380-381, 393-394. 
21

 Thomassen (2006a), 393-394 distinguishes more sharply between the various points at which the Name was 

received in Valentinian liturgy: 1) in the baptismal bath itself (Exc. 76-86; Irenaeus, Haer. I 21.3); 2) in the post-

baptismal anointment (Gos. Phil. NHC II,3; Gos. Truth NHC I,3); and 3) in the laying on of hands (Exc. 22.5; 

Irenaeus, Haer. I 21.3; Hippolytus, Haer. VI 41.4). 
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 According to Exc. 36, in addition to providing the archetype for the Valentinian’s own 

redemption, the angels themselves undergo an important transformation in being baptized 

with Jesus:  

36.1
Ἐν ἑνότητι μέντοι γε προεβλήθησαν οἱ 

Ἄγγελοι ἡμῶν, φασίν, εἷς ὄντες, ὡς ἀπὸ ἑνὸς 

προελθόντες. 
2
Ἐπεὶ δὲ ἡμεῖς ἦμεν οἱ 

μεμερισμένοι, διὰ τοῦτο ἐβαπτίσατο ὁ 

Ἰησοῦς, τὸ ἀμέριστον μερισθῆναι, μέχρις 

ἡμᾶς ἑνώσῃ αὐτοῖς εἰς τὸ Πλήρωμα ∙ ἵνα 

ἡμεῖς, οἱ πολλοί, ἓν γενόμενοι, [οἱ] πάντες τῷ 

ἑνὶ τῷ δι’ ἡμᾶς μερισθέντι ἀνακραθῶμεν.  

 

36.1
They say, however, that our angels were 

brought forth in unity, being one, as they 

came forth from One. 
2
But since we are those 

who have been divided, for this reason Jesus 

was baptized, to divide the undivided, until 

he might unite us with them in the Pleroma, 

so that we, the many, having become one, 

might all be mixed with the One who was 

divided among us.  

The angels were brought forth as a unity, while their human counterparts are divided. If the 

spiritual seeds are to be united with their corresponding angels, the angels need to be divided 

in the same manner. At his baptism, Jesus divided the previously undivided angels, thereby 

establishing this necessary symmetry between the Valentinians and their angelic counterparts. 

Once these two have been united, Christ will lead them all into the Pleroma. In this sense, the 

angels represent “the mediating term between the singleness of the Saviour and the 

multiplicity of the spirituals who will be saved; they are the Saviour himself in his 

multiplicity and the spirituals themselves in their envisioned unity.”
22

 Indeed, according to 

Exc. 35, neither the spiritual seed nor their angels may enter the Pleroma without one another: 

“it is almost as if they (the angels) need us in order to enter, since without us this is not 

entrusted to them” (35.3-4). Hence, when Christ took the angels into the baptismal waters 

with him, he did so not only “for the correction of the seed” (35.1-2), but also for his own and 

the angels’ redemption. For as Theodotus allegedly stated, “redemption (λυτρώσεως) was 

also necessary for Jesus” (Exc. 22.7) so that he could transcend the ὑστέρημα of bodily 

existence in which he had placed himself. It is in baptism that this unity between spiritual 

seed and angel is established. 

                                                 
22

 Thomassen (2006a), 383. 
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3.2.3. Baptismal Union with the Angels: Exc. 66-86 

Exc. Section D (66-86) stands out from Sections A and B in that it contains no comments 

from Clement, but instead represents a fairly coherent and continuous whole, presumably 

excerpted from a single source.
23

 The source may be Theodotus himself, although we cannot 

be certain. Nonetheless, nothing of Exc. 66-86’s theology or liturgy is fundamentally 

incongruous with the ideology or mythology of Exc. 1-43.2. However, Exc. 66-86 does 

contain some distinctive elements. 

Most notable of these is the lengthy discourse on fate (Εἱμαρμένη) in Exc. 69-78.
24

 

The concept of Εἱμαρμένη is used to encapsulate “a conjunction of many adversarial powers” 

(69.1; σύνοδος πολλῶν καὶ ἐναντίων δυνάμεων) which are arrayed against the soul in an 

effort to keep it enslaved in the cosmos through their governance of the planets and stars. 

However, Christ’s coming was like the rising of “a new and alien star which revolved on a 

new path of salvation” (74.2). His advent “abolished the old astral decree” and transferred 

believers from the powers of fate and “becoming” (γενέσεως) into his “providence” 

(Πρόνοια) (74.2-76.1). This transference is realised through a combination of baptism and 

instruction: 

78.1
Μέχρι τοῦ βαπτίσματος οὖν ἡ Εἱμαρμένη, 

φασίν, ἀληθής∙ μετὰ δὲ τοῦτο οὐκέτι 

ἀληθεύουσιν οἱ ἀστρολόγοι. 
2
Ἔστιν δὲ οὐ τὸ 

λουτρὸν μόνον τὸ ἐλευθεροῦν, ἀλλὰ καὶ ἡ 

γνῶσις, τίνες ἧμεν, τί γεγόναμεν∙ ποῦ ἧμεν, 

[ἢ] ποῦ ἐνεβλήθημεν∙ ποῦ σπεύδομεν, πόθεν 

λυτρούμεθα∙ τί γέννησις, τί ἀναγέννησις.  

 

78.1
Therefore, they say that Fate is real until 

baptism, but that after it, the astrologers no 

longer speak the truth. 
2
But it is not only the 

bath that is liberating, but also knowledge: 

Who we were, what we have become; where 

we were, [or] where we have been placed; 

where we are hastening, from where we are 

redeemed; what birth is, and what rebirth is. 

                                                 
23

 Ibid. 
24

 For more detail on these passages, see the discussion in Chapter 6. 
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Thomassen is surely correct when he says that such knowledge must have been imparted as 

part of a pre-baptismal catechetical program consisting of, at least partially, the Valentinian 

“system”.
25

  

This would then have been supplemented by the rite of baptism, the effects of which 

are spelt out very clearly in Exc. 79-80: 

79
Ἕως οὖν ἀμόρφωτον, φασίν, ἔτι τὸ σπέρμα, 

Θηλείας ἐστὶ τέκνον∙ μορφωθὲν δὲ μετετέθη 

εἰς ἄνδρα καὶ υἱὸς Νυμφίου γίνεται∙ οὐκέτι 

ἀσθενὴς καὶ τοῖς κοσμικοῖς ὑποκείμενος 

ὁρατοῖς τε καὶ ἀοράτοις, ἀλλ’ ἀνδρωθεὶς 

ἄρρην γίνεται καρπός.  
80.1

Ὃν γεννᾷ ἡ Μήτηρ εἰς θάνατον ἄγεται καὶ 

εἰς κόσμον∙ ὃν δὲ ἀναγεννᾷ Χριστὸς εἰς ζωὴν 

μετατίθεται, εἰς Ὀγδόαδα. 
2
Καὶ 

ἀποθνῄσκουσιν μὲν τῷ κόσμῳ, ζῶσι δὲ τῷ 

Θεῷ, ἵνα θάνατος θανάτῳ λυθῇ, ἀναστάσει 

δὲ ἡ φθορά. 
3
Διὰ γὰρ Πατρὸς καὶ Υἱοῦ καὶ 

ἁγίου Πνεύματος σφραγισθεὶς ἀνεπίληπτός 

ἐστι πάσῃ τῇ ἄλλῃ δυνάμει, καὶ διὰ τριῶν 

Ὀνομάτων πάσης τῆς ἐν φθορᾷ τριάδος 

ἀπηλλάγη∙ φορέσας τὴν εἰκόνα τοῦ χοϊκοῦ, 

τότε φορεῖ τὴν εἰκόνα τοῦ ἐπουρανίου. 

79
Therefore, they say that so long as the seed 

is formless, it is an offspring of the Female. 

But having been formed, it is changed into a 

man and becomes a son of the bridegroom. 

No longer is it weak and subject to both the 

visible and invisible cosmic (powers), but 

having become a man, it becomes a male 

fruit.  
80.1

The one that the Mother generates is led 

into death and into the world; the one that 

Christ regenerates is transferred into life in 

the Ogdoad. 
2
And they die to the world, but 

they live to God, so that death might be 

destroyed by death, and corruption by 

resurrection. 
3
For, having been sealed 

through Father and Son and Holy Spirit, it is 

immune from attacks by every other power, 

and through the three Names it has been 

delivered from all of the triad of destruction. 

“Having borne the image of the earthly, it 

then bears the image of the heavenly” (1 Cor. 

15:49). 

These passages describe how the initiate overcomes the femininity and “formlessness” 

(ἄμορφος) in which they were initially produced by Sophia as “abortions” (ἐκτρώματα) on 

account of her begetting without a male consort (Exc. 67.4-68). Through instruction, baptism, 

and an anointment, the initiate receives γνῶσις, μορφή, and the Divine Name respectively, 

thereby becoming “a male fruit”, “a son of the bridegroom”, or “a child of the bridal chamber 

(νυμφῶνος)” (cf. Exc. 68). In sum, the process constitutes a rebirth from death in the cosmos 

to life in the Ogdoad in which they bear the image of the heavenly man, Christ. Indeed, in 
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 Thomassen (2006a), 386. 
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baptism-anointment the initiate “receives the Name of God as an inscription, and the Spirit as 

an image” (86.2), the supreme power of which is indicated in the exorcism of the baptismal 

waters to prevent “impure spirits” descending into them to receive the σφραγίς of the Name 

along with the candidate.
26

 Through this seal of the Divine Name, the soul is marked as 

God’s property, that is, one of his children “who are already resting in the marriage-bed (ἤδη 

ἐν τῇ κοίτῃ συναναπαυόμενα)” (86.3). 

 Elsewhere in Exc. the process is described as one of angelification: “[through 

baptism] we are raised (ἐγειρόμεθα), becoming like angels (ἰσάγγελοι), restored with the 

males (τοῖς ἄρρεσιν ἀποκατασταθέντες), members with members, in unity” (22.3). Indeed, 

through baptism the feminine seed with which each Valentinian is endowed “becomes a man 

(ἀπανδρωθέντα), is united with the angels (ἑνοῦται τοῖς ἀγγέλοις), and advances into the 

Pleroma” (21.3). As a result, the Valentinian church is “said to be transformed into angels” 

(21.3; μετατίθεσθαι λέγεται ... εἰς ἀγγέλους).  

The net result is identical: candidates undergo a period of catechesis and preparation 

culminating in the transformative rite of baptism-anointment in which, by virtue of their 

reception of the Divine Name, they become as angels bearing the divine image. Through 

endowment with knowledge, form, and the Name, the female seed has overcome the 

ὑστέρημα which it inherited from Sophia and has become a male fruit capable of joining its 

angelic partner in the Pleroma.
27

 Furthermore, since the baptized “are reborn, becoming 

superior to all other powers” (76.4), they are consequently invulnerable to demonic attack 

here in the cosmos. In the waters of baptism, the candidate has “put on the Lord’s armour” in 

                                                 
26

 Exc. 82-84; see Denzey Lewis (2013a); Leeper (1990). For the full liturgical scheme of Exc. 66-86, see 

Thomassen (2006a), 333-341, who outlines the following: 1) Preparations of the initiand, including catechesis, 

fasts, supplications, and prayers; 2) consecration of the baptismal water and the oil through exorcism and 

sanctification by the Divine Name; 3) renunciation of evil spirits; 4) immersion in water in the triune Name; 5) 

Anointing; 6) Consecration of the bread using an invocation of the Name; and 7) a meal, probably without wine. 
27

 On the gender dynamics of this soteriology, see Buckley (1986), 69-70. 
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order to “quench the arrows of the devil” (85.3; cf. Eph 6:11-16), and having been sealed in 

the Divine Name they are “released from the whole triad of corruption” and are “beyond 

every other power” (80.3). Hence baptism in the Divine Name has a strong apotropaic 

function, both liberating the soul from enslavement to fate, but also protecting it from future 

attacks. 

3.3. Baptism, Eschatology, and the Heavenly Temple 

According to Exc., in addition to the transformative and apotropaic functions of the Divine 

Name, it also has a central role in personal eschatology. Indeed, by virtue of bearing the 

Name, one may enter the Pleroma: “The angels are baptized on our behalf so that when we 

also possess the Name, we may not be held back, being prevented from entering the Pleroma 

by the Limit and the Cross (τῷ Ὅρῳ καὶ τῷ Σταυρῷ)” (22.4). The Limit-Cross functions to 

divide the Pleroma from that which does not belong therein: “The Cross is a sign (σημεῖόν) 

of the Limit in the Pleroma, for it divides the unfaithful from the faithful, just as it does the 

cosmos from the Pleroma” (42.1). In being endowed with the Name at baptism, the initiate is 

marked as one of God’s faithful belonging within this Pleromatic barrier. They therefore 

remain unhindered by the Ὅρος, and instead are provided with access to the Pleroma. 

 The notion that the Name grants access beyond the celestial Σταυρός-Ὅρος most 

likely refers to the cruciform shape of the baptismal σφραγίς which conveys the Name to the 

candidate. This dynamic harks back to Ezekiel 9:4, where the elect receive a σημεῖον upon 

their foreheads, more specifically the Hebrew Taw. By the Book of Revelation this σημεῖον is 

equated with the σφραγίς of the Divine Name (Rev 7:3-8; 14:1; 22:4). With the Greek Chi 

(Χ) resembling both the Name of Χριστός and the cross itself, these two came to be bound 
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together in baptismal theology as the mark of one’s redemption.
28

 The implication in Exc. 

seems to be that by having received the X-qua-Name in baptism, the initiate is marked as 

belonging within the X-qua-Σταυρός-Ὅρος in the Pleroma; it functions as a stamp of 

membership. 

 According to Exc. 26.2-3, the ascended Jesus takes up a position at this Pleromatic 

border so as to function as a “door” (cf. John 10:7), thereby facilitating the spiritual seed’s 

eschatological access to the Pleroma: “And when he enters, the seed also enters the Pleroma 

with him, having been gathered together and led in through the door.”
29

 Exc. 37-38 develops 

this Christological role with reference to the motif of the heavenly temple. 

3.3.1. Exc. 37-38 and the Psychic Temple of the Demiurge 

37
Οἱ ἀπὸ Ἀδὰμ ἐξελθόντες, οἱ μὲν Δίκαιοι, 

διὰ τῶν ἐκτισμένων τὴν ὁδὸν ποιούμενοι, 

παρὰ τῷ Τόπῳ κατείχοντο, κατὰ τοὺς 

Οὐαλεντινιανούς · οἱ δὲ ἕτεροι, ἐν τῷ τοῦ 

σκότου ἐκτισμένῳ ἐν τοῖς ἀριστεροῖς, 

ἔχοντες συναίσθησιν τοῦ πυρός. 
38.1

Ποταμὸς ἐκπορεύεται πυρὸς ὑποκάτω τοῦ 

θρόνου τοῦ Τόπου, καὶ ῥεῖ εὶς τὸ κενὸν τοῦ 

ἐκτισμένου, ὅ ἐστιν ἡ Γέεννα, ἀπὸ κτίσεως 

τοῦ πυρὸς ῥέοντος μὴ πληρουμένη. Καὶ 

αὐτὸς δὲ ὁ Τόπος πύρινός ἐστι. 
2
Διὰ τοῦτο, 

φησί, καταπέτασμα ἔχει, ἵνα μὴ ἐκ τῆς 

προσόψεως ἀναλωθῇ τὰ πνεύματα. Μόνος δὲ 

ὁ Ἀρχάγγελος εἰσέρχεται πρὸς αὐτόν, οὗ 

κατ’ εἰκόνα καὶ ὁ ἀρχιερεὺς ἅπαξ τοῦ 

ἐνιαυτοῦ εἰς τὰ ἅγια τῶν ἁγίων εἰσῄει. 

37
Regarding those who came from Adam, 

according to the Valentinians the righteous 

were detained in Place while making their 

way through the created things; but the others 

were among those of the left, they went to the 

place which was created for the darkness, and 

they experience the sensation of fire. 
38.1

A river of fire flows out from beneath the 

throne of Place, and it streams into the 

emptiness of creation, which is Gehenna; it is 

never filled, although the fire flows from the 

beginning of creation. And Place itself is 

fiery. 
2
For this reason, he says, it has a veil so 

that the spirits might not be destroyed by the 

appearance of it. And only the Archangel 

enters it, after whose image the high priest 

                                                 
28

 See Daniélou (1964), 147-163, esp. 154; Gieschen (2003), 133-134. Gieschen argues that the Hebrew Taw of 

Ezek 9:4 was often written as an X or + and was understood as shorthand for the Name of YHWH. Hence Rev 

adopts the notion of the saving X as a reference to the name Χριστός, now understood as a substitute for the 

Name of God. 
29

 Cf. Gos. Phil. NHC II,3 58.10-17: “He (Jesus) said on that day in the Eucharist, ‘He who united the perfect, 

the light, to the Holy Spirit, unite the angels with us also, the images.’ Do not despise the Lamb, for without it, it 

is not possible to see the door (ro). No one shall be able to approach the King (Rro) while naked.” Here also, 

Christ is the “door” which provides access to the “King” by means of his role as sacrificial “Lamb”. Lundhaug 

(2013a), 260 n.124 notes that many scholars have emended ro (“door”) in Gos. Phil. NHC II,3 58.15 to Rro 

(“king”), so as to parallel the next line, thereby removing the Coptic wordplay based on the presumption of a 

Greek Vorlage.  A notable exception is Layton (1987), 334; but cf. Layton (2004), 167, where he makes the 

emendation, suggesting an error by the ancient copyist. 
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3
Ἔνθεν καὶ ὁ Ἰησοῦς παρακληθεὶς 

συνεκαθέσθη τῷ Τόπῳ, ἵνα μένῃ τὰ 

πνεύματα καὶ μὴ προαναστῇ αὐτοῦ, καὶ ἵνα 

τὸν Τόπον ἡμερώσῃ καὶ τῷ σπέρματι δίοδον 

εἰς Πλήρωμα παράσχῃ.  

also enters the holy of holies once a year. 
3
Thereupon Jesus was also summoned. He 

sat down with Place so that the spirits might 

remain and not rise up before him, and so 

that he might subdue Place and provide the 

seed with a passage into the Pleroma. 

Exc. 37 distinguishes between the fates of the righteous and the unrighteous; the latter go to 

destruction, while the former are “detained in Place”. The designation Τόπος is a title for the 

demiurge himself, familiar from Philo as well as Valentinian sources.
30

 Exc. 38 proceeds to 

describe the vicinity of the demiurge using a wealth of temple imagery (throne, fire, veil, high 

priest, holy of holies). In fact, the image of the fiery throne along with a stream of fire recalls 

that of the “Ancient of Days” of Daniel 7:9-10, although the fiery nature of the heavenly holy 

of holies is well-known from Jewish apocalypses generally.
31

 In this way, Exc. 38 

downgrades the enthroned Kabod-YHWH of Jewish tradition to the level of the Valentinian 

demiurge.
32

 This downgrading of YHWH results in a subtle re-evaluation of the function of 

the veil which stood before the throne, concealing the divine Glory therein.  

The notion that a direct vision of the fiery Kabod could be dangerous, even fatal, was 

familiar from earlier Jewish tradition.
33

 However, Exc. 38 ascribes the danger of this vision 

not to the demiurge’s supreme holiness, but rather to his inferior fiery nature, for this fire 

produces a mere “emptiness” (κενὸν), and is incapable of producing a πλήρωμα. Hence Jesus 

is summoned to sit beside the enthroned demiurge-YHWH (cf. Ps 109:1) in order to provide 

                                                 
30

 E.g. Philo, Somn. 1 63; Fug. 75; QE 2 39; cf. Tri. Trac. NHC I,5 100.29; Exc. 34.1-2; 39; 59.2; Hippolytus, 

Haer. VI 32.7; Heracleon Fr.35 in Origen, Comm. Jo. XIII 324. See Scholem (1960), 34-35; DeConick (1995), 

30-31; Wucherpfennig (2002), 66; Edwards (2009), 59-60. Edwards (2004), 57 and Wucherpfennig (2002), 66 

note that Τόπος could also be used as a synonym for the Jerusalem temple; e.g. Deut 12:5; Jer 7:14; 2 Macc 

5:19; Matt 24:15; John 4:20; 11:48; Acts 6:13-14; 21:28. On Rabbinic and Hekhalot speculations on the veil of 

makom (e.g. 3 Enoch 45.1-6), see DeConick (1995), 30-31. 
31

 E.g. 1 En. 14.8-25; cf. Heb 1:7 (=Ps 104:4), where the angelic ministers are fiery. Cf. 3 En. 36, where the 

angels purify themselves in a river of fire as preparation for joining the heavenly liturgy. On the fiery 

ouranography in Hekhalot literature, see Schäfer (1992), 79-80. 
32

 Cf. Orig. World NHC II,5 104.35-105.19; Hyp. Arch. NHC II,4 95.26-31; Ap. John NHC II,1 10.7-19 (cf. 

NHC III,1 15.9-22; BG 37.18-38.14). 
33

 E.g. Ex 24:17; 33:20; cf. Deut 4:24; Heb 12:29; Ascen. Isa. 9-10; Hag. 14b; as well as in later Hekhalot 

literature, e.g. Hekh. Rab. §§102-104, 159, 184, 189; cf. Hekh. Zut. §356; see Himmelfarb (1988), 82-86; 

Schäfer (1992), 15-21; Calaway (2013a). 
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the ascending spiritual seed with protection for as long as they remain there. Once the entire 

seed has been gathered to Jesus in the demiurge’s holy of holies, they can pass through the 

Limit and into the Pleroma. 

The position of the veil in the demiurge’s temple has been a source of some debate, 

and indeed as we shall see in the next chapter, Gos. Phil. actually identifies the heavenly veil 

with the Pleromatic Ὅρος itself. In this vein, Ernst Käsemann argued some time ago that the 

veil in Exc. 38.2 represents “die Scheidewand zwischen Pleroma und der gefahrdrohenden 

und den Seelenaufstieg hindernden Sphäre des Topos.”
34

 In other words, the veil is 

positioned above the demiurge, separating him from the Pleroma.
35

 However, Otfried Hofius 

has counter-argued that “diese Deutung hat jedoch am Text keinen Anhalt. Das καταπέτασμα 

ist vielmehr der Vorhang vor dem Demiurgen und bildet somit die Scheidewand zwischen 

der Sphäre des Topos und den unterhalb dieser Sphäre gelegenen Bereichen.”
36

 Certainly 

Hofius’s interpretation has superior precedent in biblical tradition, for although there are said 

to be multiple veils in the temple (e.g. Ex 26; 36), the καταπέτασμα is typically identified as 

the inner veil dividing the sanctuary into the holy of holies and the holy place.
37

 Further, Exc. 

38.2’s description of the Archangel who enters within this demiurgic veil as the model for the 

Jewish high-priest’s annual entry into the holy of holies on the Day of Atonement would also 

recommend Hofius’s reading. In this manner, Exc. 38.2 intimates that the true object of the 

Jewish priesthood’s sacrificial cult is merely the demiurge, as opposed to the true God. 

                                                 
34

 Käsemann (1939), 135 n.4. 
35

 On similarly positioned veils, see Hofius (1972), 29-43. 
36

 Ibid. 28 n.2. 
37

 Gray (2008), 188-189 counts thirty-nine uses of καταπέτασμα in the LXX, of which thirty-five refer to the 

inner veil: Ex 27:21; 26:34, 35; 26:33 (3x); 26:31; 30:6; 35:12; 37:3; 39:4, 19, 40; 40:3, 5, 21, 22, 26; Lev 4:6, 

17; 16:2, 12, 15; 21:23; 24:3; Num 3:10, 26; 4:5, 32; 18:7; 1 Kgs 6:36; 2 Chr 3:14; 1 Macc 1:22; 4:51; Sir 50:5. 

I would dispute Num 3:26, which seems to refer to the outer veil, along with the other four uses of καταπέτασμα 

in Ex 26:37; 37:5, 16; 38:18. In the NT also, the καταπέτασμα referred to the inner veil: Heb 6:19; 9:3; 10:20; 

cf. Matt 27:51; Mark 15:38; Luke 23:45. Conversely, the outer veil tended to be identified as the κάλυμμα, 

κατακάλυμμα, ἱστίον, or ἐπίσπαστρον. 
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In contrast to this Archangel, Exc. 38.2-3 depicts Jesus as entering this psychic devir 

on a single occasion for the sake of all the righteous. Jesus takes up a position beside the 

demiurge in order to “subdue” him – probably a reference to the demiurge’s spirit-emptying 

fire – and thereby provide the righteous with access to the truly divine realm. In juxtaposing 

Jesus and the priestly Archangel, Exc. 38 appears to draw on the high-priestly Christology of 

the Epistle to the Hebrews, where the high-priest’s annual sacrifices of atonement are deemed 

obsolete in light of Jesus’s eternally efficacious self-sacrifice (Heb 7:27; 9:11-12, 26; 10:10-

14).
38

 Christ is presented as “a priest arising according to the order of Melchizedek” (Heb 

5:6, 10; 6:20; 7:11, 15; Ps 109:4) who has replaced the Aaronic priesthood which officiated 

in accordance with the now-obsolete Law (Heb 7:18; 8:4, 13; 10:9). Through his sacrifice, 

Christ has entered the heavenly temple (Heb 4:14; 6:19-20; 9:24), has been seated next to 

“the throne of the Majesty in the heavens” and become a “minister in the sanctuary and the 

true tent” (Heb 8:1-2). For the earthly sanctuary is merely a “copy” (ἀντίτυπος) or “shadow” 

(σκιά) of the heavenly τύπος initially revealed to Moses (Heb 8:5; 9:24; Ex 25:9, 40), 

whereas Christ has revealed “the greater and more perfect tent (σκηνῆς) not made with hands, 

that is, not of this creation (κτίσεως)” (Heb 9:11).
39

 Through the blood offering of his self-

sacrifice, Jesus has rent the veil (καταπέτασμα) of his flesh, thereby providing the faithful 

believer with an entry into this heavenly sanctuary (Heb 10:19-22). In this sense, Jesus is the 

“forerunner” (πρόδρομος; Heb 6:20) and “pioneer” (ἀρχηγός; Heb 2:10; 12:2) for all other 

believers, who are now able to “approach” (ἐγγίζω; Heb 7:19), “draw near” (προσέρχομαι; 

                                                 
38

 On this high-priestly Christology, see Attridge (1989), 97-103. Attridge locates its origins in Jewish traditions 

associating angels with priestly roles in the heavenly temple. However, he argues that the author of the Epistle 

to the Hebrews did not invent the Christology, but rather drew on an existing Christian liturgical or exegetical 

tradition, as is attested by other early Christian literature independently of Hebrews; e.g. Ign. Phld. 9.1; Mart. 

Pol. 14.3; Pol. Phil. 12.2; 1 Clem. 61.3; 64.1; and later, Apos. Con. 8.12.7; Tertullian, Marc. 3.7.6; Clement of 

Alexandria, Protr. 12; Paed. 2.8; cited in Attridge (1989), 102 n.263. See also, Attridge (2004); Mason (2008). 
39

 On the temple in Hebrews and its background in Second Temple Judaism, see Mason (2008), 206-224; 

Attridge (2004), 320-323; Koester (1989), 26-40. 



81 

 

Heb 4:16; 7:25; 10:22; 11:6), and “enter” (εἰσέρχομαι; Heb 6:19) the presence of God in the 

heavenly temple.
40

 

Exc. 38 reinterprets this Christology and temple cosmology in light of the Valentinian 

ontological distinction between Christ and the demiurge-YHWH. In Hebrews, the high-

priestly Christ grants access to the heavenly temple which is the archetype of the earthly 

temple in Jerusalem. However, in Exc. 38 this heavenly archetype belongs to the demiurge 

and insofar as Christ enters it, it is merely to provide protection for the ascending spiritual 

seed. According to Exc. 38, “the new and living way (ὁδὸν)” (Heb 10:20) inaugurated 

through Christ’s crucifixion is instead a “passage” (δίοδον) into the Pleroma beyond the 

demiurge’s psychic temple. In other words, Exc. 38 has taken the bipartite distinction of an 

earthly and heavenly temple found in Hebrews, and has expanded it into a tripartite 

distinction between the Jewish temple, the demiurgic temple, and the Pleroma. In bifurcating 

the heavenly temple of Hebrews into 1) the demiurgic temple and 2) the Pleroma, Exc. 38 

allows Christ to retain his high-priestly character while stressing the alien nature of his 

revelation in a more overtly polemical fashion.
41

 From the perspective of Exc. 38, the 

following cosmological scheme therefore emerges: 

 

 

 

 

                                                 
40

 See Mackie (2011), 87-99; Calaway (2013b), 139-178. 
41

 The notion that through Jesus, the redeemed may “enter” (εἰσέρχομαι; Exc. 26.3; 34.2; cf. 64) the Pleroma, 

being “led in” by him (εἰσάγω; Exc. 26.3; 42.2; προάγω; 61.5), testifies to his enduring high-priestly character. 
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Exc. 38 Jewish Tradition Epistle to the Hebrews 
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  In light of this, Scholem’s judgment that Exc. 37-38 are “soaked with Merkabah 

mysticism” is only correct in a qualified sense.
42

 Exc. 38 has indeed adopted much of its 

imagery from earlier Jewish texts and traditions centred around the mystic’s vision of the 

enthroned Kabod of YHWH in the heavenly temple. As was noted earlier, the description of 

the throne and its river of fire recalls Daniel 7:9-10 and 1 Enoch 14.8-25. Indeed, Rowland 

has even suggested that Exc. 38 is directly dependent on 1 Enoch 14,
43

 while Stökl Ben Ezra 

has suggested bHagigah 13a-14a as a stronger alternative.
44

 However, the polemical edge is 

perfectly clear: the Kabod of YHWH, the vision of which represented the climax of the 

visionary experience, has been downgraded to the figure of the demiurge residing outside the 

truly divine realm. Exc. 37 even goes so far as to count this psychic temple among “the things 

                                                 
42

 Scholem (1960), 34 n.10; see also, DeConick (1995). 
43

 Rowland and Morray-Jones (2009), 199. 
44

 Stökl Ben Ezra (2003), 229-231 concludes that “the chapter appears to be the oldest source for some terms 

and conceptions attested only much later in Jewish literature; Excerpts from Theodotus 38 therefore manifests an 

intermediate state between apocalyptic texts and the mysticism of the Hekhalot literature.” 
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of creation” (τῶν ἐκτισμένων), a status explicitly denied to the true temple of Christ’s high-

priesthood in Hebrews 9:11.
45

 Hence this imagery is used in Exc. 37-38 not to advocate the 

sort of visionary experiences familiar from early Jewish mysticism, but rather to express the 

radical novelty of Christ’s revelation and the spiritual realm of the Pleroma to which he 

provides access. Further, we are evidently dealing with eschatology rather than mysticism in 

Exc. 37-38. Just as Christ assumed his position alongside the demiurge in the psychic temple 

after his death, so too do the spiritual seed ascend to Christ after their release from the body 

and the other “created things”. Bearing the Divine Name through baptism, they possess the 

sign which marks them as belonging with the Father in the Pleroma, and therefore they may 

enter with Christ beyond the Limit at the Eschaton, once all of the spiritual seeds have been 

so redeemed. 

3.3.2. Exc. 27 and Clement’s Ideal Priest-Soul 

Exc. 27 also engages temple imagery to describe the ascent of the soul into the spiritual realm 

where it is amalgamated to the body of the Lord. It is not clear whether the ascent is mystical 

or post-mortem, but the account appears to have been inserted at this point in light of the 

reference to Theodotus’s concept of the Divine Name as Jesus’s invisible essence in Exc. 

26.1. Exc. 27 therefore represents an extended piece of speculation on the transformative 

soteriological power of this Name for those who receive it. The passage has proved more 

controversial than Exc. 38 on account of its uncertain provenance, with some scholars 

supporting a Clementine origin,
46

 and others a Valentinian origin.
47

 

                                                 
45

 The Jerusalem temple was itself frequently allegorized as a microcosm of creation; e.g. Philo, Mos. 2 81-108; 

QE 2 51-106; Her. 221-229; Josephus, Ant. 3.123, 181-183; cf. J.W. 5.213-218; Clement of Alexandria, Strom. 

V 6.32-40. 
46

 Dibelius (1908), 245-246; Casey (1934), 9-10; Méhat (1966), 465; Sagnard (1970), 11; Le Boulluec (1981); 

Kovacs (1997), 432-437; Bucur (2006), 257-258; Recinová (2012), 108. 
47

 Dodds (1965), 94-96; Lilla (1971), 173-181; Buckley (1986), 66-70; DeConick (1995), 32-33; eadem. (1998), 

522-523; eadem. (1999), 339-340; eadem. (2001a), 260-261. For a development of Dodds’s claim that 

Valentinians, such as those supposedly witnessed in Exc. 27, were the intermediaries between Jewish and 
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27.1
Ὁ ἱερεὺς εἰσὶων ἐντὸς τοῦ 

καταπετάσματος τοῦ δευτέρου, τό τε πέταλον 

ἀπετίθει παρὰ τῷ θυσιαστηριῷ τοῦ 

θυμιάματος ∙ αὐτὸς δὲ ἐν σιγῇ, τὸ ἐν τῇ 

καρδίᾳ ἐγκεχαραγμένον Ὄνομα ἔχων, εἰσῄει 

∙ δεικνὺς τὴν ἀπόθεσιν <τοῦ σώματος> τοῦ 

καθάπερ πετάλου χρυσοῦ καθαροῦ 

γενομένου καὶ κούφου διὰ τὴν κάθαρσιν [τοῦ 

ὥσπερ σώματος] τῆς ψυχῆς [ἀπόθεσιν], ἐν ᾧ 

ἐγκεχάρακτο τὸ γάνωμα τῆς θεοσεβείας δι’ 

οὗ ταῖς Ἀρχαῖς καὶ ταῖς Ἐξουσίαις 

ἐγινώσκετο τὸ Ὄνομα περικείμενος. 
2
Ἀποτίθεται δὲ τοῦτο τὸ σῶμα, τὸ πέταλον τὸ 

ἀβαρὲς γενόμενον, ἐντὸς τοῦ 

καταπετάσματος τοῦ δευτέρου, ἐν τῷ νοητῷ 

κόσμῳ, ὅ ἐστι δεύτερον ὁλοσχερὲς 

καταπέτασμα τοῦ παντός, παρὰ τὸ 

θυσιαστήριον τοῦ θυμιάματος, παρὰ τοὺς 

λειτουργοὺς τῶν ἀναφερομένων εὐχῶν 

Ἀγγέλους. 
3
Γυμνὴ δὲ ἡ ψυχὴ ἐν δυνάμει τοῦ 

συνειδότος, οἷον σῶμα τῆς δυνάμεως 

γενομένη, μεταβαίνει εἰς τὰ πνευματικά, 

λογικὴ τῷ ὄντι καὶ ἀρχιερατικὴ γενομένη, ὡς 

ἂν ἐμψυχουμένη ὡς εἰπεῖν ὑπὸ τοῦ Λόγου 

προσεχῶς ἤδη, καθάπερ οἱ Ἀρχάγγελοι τῶν 

Ἀγγέλων ἀρχιερεῖς γενόμενοι, καὶ τούτων 

πάλιν οἱ Πρωτόκτιστοι. 
4
Ποῦ δὲ ἔτι γραφῆς 

καὶ μαθήσεως κατόρθωμα τῇ φυχῇ ἐκείνῃ τῇ 

καθαρᾷ γενομένῃ, ὅπου καὶ ἀξιοῦται 

πρόσωπον πρὸς πρόσωπον Θεὸν ὁρᾶν; 
5
Τὴν 

γοῦν ἀγγελικὴν διδασκαλίαν ὑπερβᾶσα καὶ 

τὸ Ὄνομα τὸ διδασκόμενον ἐγγράφως, ἐπὶ 

τὴν γνῶσιν καὶ κατάληψιν τῶν πραγμάτων 

ἔρχεται, οὐκέτι νύμφη, ἀλλ’ ἤδη Λόγος 

γενόμενος καὶ παρὰ τῷ νυμφίῳ καταλύων 

μετὰ τῶν Πρωτοκλήτων καὶ Πρωτοκτίστων, 

φίλων μὲν δι’ ἀγάπην, υἱῶν δὲ διὰ τὴν 

διδασκαλίαν καὶ ὑπακοήν, ἀδελφῶν δὲ διὰ τὸ 

τῆς γενέσεως κοινόν. 
6
Ὥστε τὸ μὲν τῆς 

οἰκονομίας ἦν, τὸ πέταλον περικεῖσθαι καὶ 

μανθάνειν εἰς γνῶσιν ∙ τὸ δὲ δυνάμεως, τὸ 

θεοφόρον γίνεσθαι τὸν ἄνθρωπον, προσεχῶς 

ἐνεργοῦμενον ὑπὸ τοῦ Κυρίου καὶ καθάπερ 

σῶμα αὐτοῦ γινόμενον. 

27.1
When the high priest enters within the 

second veil, he discards the plate at the altar 

of incense, entering himself in silence, 

having the Name engraved in his heart; this 

represents the putting aside of the body 

which has become pure and light like the 

gold plate through the purification of the 

soul, the putting aside of the body, as it were, 

in which was engraved the brilliance of piety 

through which, having been invested in the 

Name, he was perceived by the rulers and the 

authorities. 
2
Now he discards this body, the 

plate which has become weightless, within 

the second veil, in the intelligible world, 

which is the second complete veil of the 

universe, beside the altar of incense, together 

with the angels, ministers of the prayers 

borne aloft. 
3
And the naked soul is in the 

power of the one who has consciousness, 

having become like a body of the power; it 

passes into the pneumatic things, having 

become truly Logos-like and high-priestly, as 

though being already animated, so to speak, 

directly by the Logos, just as the Archangels 

became the high priests of the Angels, and 

the First-Created became the high priests of 

the Archangels. 
4
But where still is the correct 

use of Scripture and instruction for that soul 

which has become pure, and where is it 

deemed worthy to see God face to face? 
5
Therefore, having transcended the angelic 

teaching and the name which is taught in 

writing, it comes to the knowledge and 

apprehension of the facts; it is no longer a 

bride, but rather, has already become a Logos 

and resides beside the bridegroom with the 

First-Called and the First-Created: friends 

through love; sons through teaching and 

obedience; and brothers through their shared 

origin. 
6
Inasmuch as it was the work of the 

dispensation to wear the plate and to teach 

for the purposes of knowledge, on the other 

hand, it was the work of power that man 

should become theophoric (“god-bearing”), 

being operated directly by the Lord and 

becoming just like his body. 

                                                                                                                                                        
Plotinian mysticism, see Mazur (2013). Others remain agnostic regarding the provenance of Exc. 27, e.g. Van 

den Hoek (1988), 143; Stökl Ben Ezra (2003), 240-242. Others have suggested an entirely different provenance, 

such as Clement’s teacher, Pantaenus, e.g. Collomp (1913), Bousset (1915), 161, 191. 
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This lengthy passage presents a description of the soul, depicted as a priest, ascending 

through the heavenly temple, eventually reaching the holy of holies, or the intelligible world, 

where it is transformed into a high-priest, or a Logos, thereby becoming part of the Lord’s 

body, or “theophoric”. Central to this transformation is the discarding of the body, which is 

symbolized by the removal of the gold plate, which bore the Divine Name and was attached 

to the front of the high priest’s turban (27.1-2).
48

 This Name, insofar as it appears on a 

material object, was merely the visible Name taught in writing and human language (27.5), 

and therefore must be discarded in favour of the ineffable Name inscribed directly on the 

heart of the sanctified believer (27.1). As long as the soul-priest wears the former Name, he 

can be recognized by the rulers and authorities (27.1), but once the soul-priest has removed it, 

becoming naked, he has become high-priestly like the Logos himself, and has access to 

pneumatic reality (27.3), possessing the Divine Name as an interior power. 

 For the most part, scholars defending a Valentinian provenance have merely 

presupposed as much on the basis of Exc.’s otherwise broadly Valentinian content. On the 

other hand, some scholars have argued that the marital language of Exc. 27.5 must be 

understood in light of the Valentinian concept of the “bridal chamber”.
49

 However, this relies 

at least partially on the misconception that the “bridal chamber” was the unique theological 

and sacramental property of Valentinians, when in fact bridal imagery was a perfectly 

common way of expressing the soul’s or the church’s relationship to God and Christ (e.g. 

Eph 5:22-23; Rev 21:9-14). More forceful is Lilla’s claim that Exc. 27 must be Valentinian, 

or at least “gnostic”, on the basis that it contains certain themes which cannot be attributed to 

                                                 
48

 Kovacs (1997), 434-435 argues that this does not refer to the material body, but rather “to a further 

purification of the soul by shedding everything that is not essential to it. This divesting of its inferior part is 

necessary so that the soul can become the ‘body’ of the Logos.” Lilla (1971), 178 argues a similar point on the 

grounds that the “body” is removed in the intelligible realm, indicating that it is not the material body. Cf. Exc. 

51.2 refers to “the material soul which is a body of the divine soul” (τὴν ὑλικὴν ψυχὴν σῶμα οὖσαν τῆς θείας 

ψυχῆς).   
49

 E.g. Lilla (1971), 177-179; DeConick (1998), 522-523; eadem. (2001a), 260-261. 
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Clement, and instead belong to “the way of thinking of a gnostic author.” He identifies two 

such themes: 1) the Name which transcends that which is taught in Scripture (27.5); and 2) 

the body, represented by the golden plate, which causes the ascending soul to be recognized 

by the “rulers and authorities” (27.1). For Lilla, neither idea can be ascribed to Clement.
50

 

However, Lilla’s objections become less persuasive once we compare Exc. 27 with Clement’s 

own work, especially Strom. V 6.39-40.
51

 

 Strom. V 6.39-40 constitutes the conclusion to Clement’s extended allegorical 

reflections on different aspects of the priestly cult and temple theology: 1) the tabernacle and 

its furnishings, based on Exodus 25-27 (Strom. V 6.32-36); 2) the garments of the high priest, 

based on Exodus 28 (Strom. V 6.37.1-39.2); and 3) the entry of the high priest into the holy 

of holies, based on Leviticus 16 (Strom. V 6.39.3-40.4). In the first two cases, Clement is 

largely dependent on Philo’s cosmological exegesis in Mos. 2 71-135.
52

 In the latter case 

however, Clement does not use Philo, but rather makes use of the Christological reading of 

Leviticus 16 from Hebrews 9. In doing so, Clement parallels Christ, the high priest, and the 

perfected Gnostic Christian.
53

  

Moreover, Clement discusses “the Name written on the plate” of the high-priest’s 

headdress, describing it as having been “written on account of both the written 

commandments and the sensible presence (τὴν αἰσθητὴν παρουσίαν).”
54

 The Name on the 

high-priest’s golden plate – since it is the written Name – therefore represents the Law and 

the presence of God in the sensible world. The implication is that there is an unwritten Name 

                                                 
50

 Lilla (1971), 176-177 particularly stresses parallels with the Ophite diagram in Origen, Cels. VI 31. However, 

the parallels are rather weak. 
51

 See also the comparisons in Sagnard (1970), 220-223; Kovacs (1997). 
52

 Kovacs (1997), 414. For comparisons between Clement of Alexandria, Strom. V 6.32-40 and Philo, Mos. 2 

71-135, see Mondésert (1944), 172-182; Sagnard (1970), 220-223; Lilla (1971), 173-181; van den Hoek (1988), 

116-147. 
53

 Clement of Alexandria, Strom. V 6.40.3; see Kovacs (1997), 427-430; Stökl Ben Ezra (2003), 238-239. The 

word “Gnostic” here refers to Clement’s concept of the perfect Christian. On Christ as high priest, see also 

Strom. VII 3.13.2. 
54

 Clement of Alexandria, Strom. V 6.38.3; cf. V 6.34.5. 
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which represents God’s intellectual or spiritual presence. This same basic distinction is found 

in Exc. 27, where the written Name represents the body, while the unwritten Name which 

transcends its visible counterpart is written in the heart of the believer. Hence Lilla’s first 

objection falters. Regarding Lilla’s second objection, concerning how the soul-priest’s entry 

into the holy of holies is prefigured by his discarding of the body in the form of the gold plate 

and the written Name, Strom. V 6.39.3-40.4 instead focuses of the different types of “robe” 

(στολή; Lev 16:23-24) or “tunic” (χιτών) which are put on or off by the high-priestly Gnostic 

depending on his position in the temple and which element of the priestly service is being 

performed.
55

 Nonetheless, the idea is very similar in each case: the gold plate represents the 

“body” of the soul which must be shed before entering the divine presence; the inferior robe 

represents the sensible world which must be transcended before entering the divine presence. 

Therefore, contra Lilla, Clement in fact articulates ideas which are consonant with those of 

Exc. 27 regarding the nature of the Divine Name and the necessity for the soul to put aside 

materiality in favour of spiritual reality. 

Examined in its own light, Exc. 27 contains much closer parallels to the ideas 

expressed by Clement in Strom. V 6.32-40 than with any extant Valentinian source, including 

Gos. Phil. and Exc. 38. In fact, when compared with Exc. 38 – which is certainly Valentinian 

– it is striking that Exc. 27 ascribes no explicit or immediate soteriological role to Jesus, since 

in Exc. 38 it is Jesus who provides the ascending spiritual seed with access to the divine 

realm. Hence Exc. 27 and 38 can hardly be said to present parallel schemes of ascent through 

the heavenly temple, and the differences would appear too basic to be explained away by 

different Valentinian authors being excerpted by Clement. Rather, the terminological 

                                                 
55

 Strom. V 6.39.3 makes a distinction between “the consecrated robe” (τὸν ἡγιασμένον χιτῶνα) of the high 

priest, which resembles the sensible world and which is taken off in the holy place, and “a holy of holies tunic, 

so to speak” (ἅγιον ἁγίου ὡς εἰπεῖν χιτῶνα), which is worn into the holy of holies. Strom. V 6.40.2-3, quoting 

Lev 16:23-24, instead distinguishes between “the linen robe” (τὴν στολὴν τὴν λινῆν) and “the consecrated robe” 

(τὴν ἡγιασμένην στολήν).   



88 

 

parallels with other Clementine materials are more definitive, especially Strom. V 6.40.1 on 

the high-priest’s entry into the holy of holies: the high priest, having been sanctified, “having 

put on the brilliance of glory” (ἐπενδυσάμενος τὸ γάνωμα τῆς δόξης; cf. Exc. 27.1), “having 

received the ineffable inheritance” (τὴν ἀπόρρητον κληρονομίαν ἀπολαβών; cf. Exc. 27.1-2), 

and “having become a son and a friend” (υἱὸς καὶ φίλος γενόμενος; cf. Exc. 27.5), “is already 

filled from unceasing contemplation face to face” (πρόσωπον ἤδη πρὸς πρόσωπον ἐμπίπλαται 

τῆς ἀκορέστου θεωρίας; cf. Exc. 27.4). Similarly, the hierarchy of divine beings in Exc. 27.3 

(Logos – First-Created – Archangels – Angels) is the same as that in Exc. 10-15 – a 

Clementine section – suggesting that the same provenance applies to Exc. 27.
56

 

This is not to deny certain affinities with Valentinian thought in Exc. 27. Indeed, the 

notion of the Name being inscribed upon the heart of the believer finds a striking parallel in 

Gos. Truth 19.34-20.6,
57

 while the soteriological goal of entering the body of the Lord is a 

common trope in Valentinian thought.
58

 Similarly, as we shall see in the next chapter, Gos. 

Phil. presents a sacramental theology that is by no means incongruous with Exc. 27. 

However, the theological proximity of Exc. 27 to various Valentinian ideas is not the result of 

a Valentinian provenance, but rather of the fact that Valentinians represent some of 

Clement’s most provocative interlocutors, as can be seen in Exc. as well as elsewhere in 

Clement’s writings.
59

 In engaging Valentinian thinkers, Clement does not merely polemicize 

against them, but actually interacts with their ideas to the extent that they can positively 

influence his own thought. This much is indicated by the fact that Exc. 27 is not introduced 

adversarially. For example, Clement does not use a formula such as ἀλλά φαμὲν (“but we 

say”) in order to present Exc. 27 as a correction of false doctrine held by Theodotus or the 
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 On this hierarchy, see Bucur (2006); Recinová (2012). 
57

 Cf. Did. 10.2; Valentinus Fr.2. 
58

 E.g. Interp. Know. NHC XI,1 10-21; Valentinus Fr.5; see DeConick (1995); Dunderberg (2007). 
59

 See especially the work of Judith Kovacs: e.g. Kovacs (2004); eadem. (2006); eadem. (2013); see also, 

Davison (1983). 
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Valentinians. Rather, it appears to be the result of a theological exchange with at least some 

Valentinians who spoke of their post-mortem ascent into the heavens, and their 

eschatological restoration into the Pleroma, in terms of progress through a heavenly temple of 

the demiurge, and a final entry into the Pleroma facilitated by their possession of the Divine 

Name. Clement has not simply rejected everything his Valentinian interlocutors have to say, 

but has engaged their ideas in order to present his own understanding of such events. In this 

way, Exc. 27 cannot be adduced as evidence of Valentinian thought on the heavenly temple 

or high-priestly Christology, but may be juxtaposed with Exc. 37-38 as reflecting two sides of 

a conversation concerning how high-priestly Christology relates to, and maps onto, issues of 

cosmology, soteriology, and eschatology.
60

 

3.4. Conclusion 

This chapter has overviewed the role of the Divine Name in Exc.’s salvation history. Through 

Sophia’s fall, the united divine essence is dispersed and must be reunited through the spiritual 

seed’s enlightenment, formation, and reception of the Name in the cosmos. This is 

accomplished through a course of pre-baptismal catechesis followed by baptism-anointment. 

At death, the spiritual seed proceeds from the body and the material world to the Pleromatic 

Limit, where Christ gathers them together before leading them all into the Pleroma at the 

Eschaton thereby restoring the primordial divine fullness. In describing the heavenly sphere 

outside the Pleroma in terms of the demiurge’s psychic temple, Exc. implicitly identifies the 

Pleroma itself as the true spiritual temple into which the high-priestly Christ leads his elect. 

In the next chapter, we will see how Gos. Phil. makes this identification explicit and 

interprets the rites of initiation in terms of the priest’s progress through the spiritual temple as 

an image of the Pleroma itself. 
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 Cf. Stökl Ben Ezra (2003), 241: “the ambivalence of [Exc. 27’s] attribution is in itself a good illustration of 

the proximity of Clement’s thought to Valentinian theologians like Theodotus. In either case, the close 

relationship is obvious.” 
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4. The Divine Name and the Temple in the Gospel of Philip 

Gos. Phil. builds on Exc.’s logic of the earthly temple cult as a reflection of the demiurge’s 

psychic temple by depicting the Christian sacraments as having been established by Christ as 

a reflection of the true spiritual temple of the Pleroma. Gos. Phil. established this 

juxtaposition via a similar type of Adam-Christ typology which has been observed in the 

preceding chapters. However, now Adam’s error is portrayed as the origin of the inferior cult 

of Judaism, whereas Christ’s reversal of Adam’s fall is understood as the establishment of the 

truly divine cult on earth. By envisioning the rites of Christian initiation in terms of a 

progress through a pneumatic temple, the concept of the Divine Name takes on a more 

explicitly priestly flavour, now being understood as the means by which one is transformed 

into a high-priestly Christ and enters into Christ’s priesthood. As a result of this 

transformation, the classic narrative of the high-priest’s entry into the holy of holies to gain 

vision of the divine Glory is reworked into a tale of the initiate’s vision of themselves 

transformed into Christ’s Glory in the baptismal waters, the location of the Pleromatic temple 

on earth. Gos. Phil. culminates with an eschatological account of the Valentinians’ collective 

advance into the Pleromatic holy of holies along with the high-priestly Christ. But before 

analysing this complex salvation history in more detail, it is necessary to overview some of 

the source-critical issues surrounding Gos. Phil., for it is an extraordinarily complex 

document which has vexed many a scholar since its rediscovery. 

4.1. Gospel of Philip: Preliminary Remarks 

Gos. Phil. is one of the most widely discussed texts from Nag Hammadi, largely because of 

the information it provides on Valentinian ritual practice, and by extension early Christian 

practice more generally. However, numerous source-critical problems still surround the text. 
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For example, no scholarly consensus currently exists regarding its temporal
1
 and 

geographical provenance.
2
 Disagreements also remain over the text’s unity and coherence. 

Some scholars see Gos. Phil. as a unified whole with a specific genre or function,
3
 while 

others view it as a florilegium of disparate notes and sayings with no discernible historical 

connections between them beyond having been collected together.
4
 Most, however, take an 

intermediate position whereby the text’s ostensibly haphazard, even random, arrangement 

does not preclude the fact that certain themes, terms, and images are interwoven throughout 

the work to give it a general coherency overall. As such, Wilson’s remark from over fifty 

years ago that Gos. Phil. “is more closely knit and less chaotic in its arrangement than is at 

first sight evident” still approximates the perspective of most commentators, and indeed that 

of the current author.
5
 

Finally, although few, if any, scholars deny the Valentinian character of specific 

passages or themes in Gos. Phil., the utility of the category “Valentinianism” for interpreting 

the text as a whole has occasionally been doubted.
6
 Lundhaug’s analyses of the alleged 

redactional layers in Gos. Phil., particularly the possibility that some redactional activity may 

                                                 
1
 Most scholars have dated Gos. Phil. NHC II,3 to the late second- or early third century, e.g. Wilson (1962), 3-

5; Gaffron (1969), 70, 220; Koschorke (1977); Schmid (2007), 13-14; van Os (2007), 205. But others have 

dated it to as early as the mid-first century, e.g. Thiering (1995), 102-111; or as late as the early fourth century, 

e.g. Isenberg (1968), 349. For a critical overview of these dates, see Lundhaug (2010), 367-374, who argues that 

most of these estimates are the result of an uncritical preference for the earliest possible date, while himself 

suggesting that fourth- and fifth-century Egypt is the only secure context for studying Gos. Phil. NHC II,3, and 

that if an earlier Greek Vorlage ever existed, it is impossible to date with any accuracy, and likely underwent 

significant redaction during Coptic translation (357-394). But equally, Coptic cannot be ruled out as the original 

language of composition (357-367). 
2
 Most scholars have suggested a Syrian provenance, more specifically Antioch, e.g. Segelberg (1966); Isenberg 

and Layton (1989), 134; Siker (1989), 288; Thomassen (2006a), 350; Schmid (2007), 14; Iricinschi (2008), 256-

261; or Edessa, e.g. Layton (1986), 325; Schenke (1997), 5. Others have suggested Egypt, e.g. van Os (2007), 

197-207; Lundhaug (2010), 357-362; Twigg (2015a), 72-74. 
3
 Van Os (2007), 7-15 and passim; idem. (2013). Van Os sees Gos. Phil. NHC II,3 as a well structured 

baptismal catechesis; cf. Painchaud (1996). Schmid (2007) sees Gos. Phil. NHC II,3 as a deliberately composed 

defence of sacramental practice written for a “pneumatic elite” within the broader “psychic” church. 
4
 Turner (1996), 255-256; cf. Schenke (1959b), 33; van Eijk (1971), 104. 

5
 Wilson (1962), 188; cf. Janssens (1968), 132; Ménard (1967), 6; Buckley (1988), 4168-4169; Thomassen 

(1997), 279. Lundhaug (2010), 161-162 also treats Gos. Phil. NHC II,3 as a unified and coherent text, but on the 

grounds that this is how its fourth- and fifth-century readers would have encountered it, as opposed to the 

assumption that a hypothetical earlier version would have exhibited such coherence.   
6
 Buckley (1988), 4168; Pagels (1997), 280-281; Lundhaug (2010), 349-356. 
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be post-Nicene, has brought this issue into stark relief.
7
 In his recent study, Lundhaug 

demonstrates that it is possible to understand the content and internal logic of the fourth- or 

fifth-century Nag Hammadi copy of Gos. Phil. entirely free from such interpretive categories 

as “Gnosticism” and “Valentinianism”.
8
 For other scholars, the assumption of a Valentinian 

background has merely been a convenient assumption which lends a useful hermeneutical 

framework to the text,
9
 as opposed to a conclusion derived from an inductive analysis of the 

source itself. Thomassen comes close to giving such a “Valentinian commentary” in his piece 

entitled, “How Valentinian is the Gospel of Philip?”
10

 However, while Thomassen’s study is 

essentially circular in its logic – that is, in giving Gos. Phil. a Valentinian reading, it appears 

Valentinian – one cannot help but be impressed by the many striking parallels with other 

Valentinian material that he adduces.
11

 For Thomassen, we must distinguish between 

questions of textual (in)coherence on the one hand, and theological consistency and 

homogeneity on the other, since the former can be explained without denying the latter.
12

 

Indeed, “it might well be the case that all the rambling pieces of the text have their origin in 

                                                 
7
 Lundhaug (2010), 374-394; Lundhaug (2013). 

8
 Lundhaug (2010), 153-399. 

9
 E.g. Ménard (1967); Sevrin (1974). 

10
 Thomassen (1997), 253. 

11
 Thomassen (1997) argues that Gos. Phil. NHC II,3 presupposes an “Eastern Valentinian” soteriology of 

mutual participation, whereby the spiritual saviour took on a material body so that in being redeemed, he would 

provide the model for the pneumatic salvandi. In fact, all Thomassen shows is that Gos. Phil. NHC II,3 is 

amenable to such a soteriological framework. However, this is significant in itself, since the fascination with the 

“bridal chamber”, understood as the sacramental joining between an initiate and their angelic counterpart in 

anticipation of an eschatological union, is itself a peculiarly Valentinian doctrine. Other Valentinian themes that 

Thomassen adduces in Gos. Phil. NHC II,3 include its relatively positive cosmology in 55.14-19 (273); the 

lesser salvation of the “demiurge” in 84.29-85.1, who is not so named in Gos. Phil. NHC II,3 (274); its doctrine 

of the Eucharist as part of its soteriology of mutual participation (274); the identification of the Son with the 

Name of the Father in 54.5-13, reminiscent of Gos. Truth NHC I,3 38.6-41.3 (275); the metaphor of sowing in 

winter and reaping in summer in 52.25-32 is reminiscent of Heracleon frr. 32-36 (275); and finally, the 

following passages recall ideas from Valentinus’s fragments: 53.11-12 and 65.1-26 on demonic defilement of 

the soul recall Valentinus Fr.2, where the soul is compared to an “inn” (πανδοχεῖον) polluted by demons (cf. 

Hippolytus, Haer. VI 34.6); Adam’s speech in 70.26-28 is similar to that observed in Valentinus Fr.1; the notion 

that humans create their gods by hand in 72.1-3 is likewise similar to Fr.1; and finally, 77.2-7’s claim that the 

holy person makes holy his body and its nourishment weakly parallels Valentinus Fr.3, where food is 

incorruptible in Jesus’s body, not being excreted (275-276). 
12

 Ibid. 252-253 presents three (not mutually exclusive) possibilities for Gos. Phil. NHC II,3’s textual 

incoherence: 1) It underwent a “process of excerpting and compilation from older written sources”; 2) it is a 

collection of personal notes made by an individual for sermonic or pedagogic purposes, or as material for a 

written work; and 3) passages have been rearranged by a later redactor.   
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the same sectarian milieu”, Thomassen suggests, before concluding that “although it appears 

to draw on older materials and traditions, it expresses a reasonably coherent system of 

thought, which can have represented the shared beliefs of a community.”
13

 For Thomassen, 

this was evidently a Valentinian community. 

The present chapter seeks to carve a middle-way between Lundhaug and Thomassen 

insofar as it does not use “Valentinianism” as a hermeneutical lens for reading Gos. Phil., but 

also stresses the many parallels with Valentinian sources. Specifically, I will emphasise how 

Gos. Phil.’s doctrine of the transformative Divine Name received during baptism-

chrismation, its soteriological significance, and the articulation of its saving power using 

temple imagery, indicate both a connection to, and a development of, Valentinian ideas 

discussed in the preceding chapters. This requires an analysis of Gos. Phil.’s rather distinctive 

appropriation of the Adam-Christ typology observed elsewhere in Valentinian literature, 

more specifically the manner in which it is used to juxtapose the temple cult of Judaism with 

that of the Christian sacraments. 

4.2. The Adam-Christ Typology 

4.2.1. Adam’s Fault (1): Androgyny and the Bridal Chamber 

According to Gos. Phil. 68.22-24, “when Eve was in Adam, death did not exist; when she 

separated from him, death came into being.” The division of this primal Adamic androgyne 

into two distinct sexes (cf. Gen 2:21-23) resulted in the inauguration of death. Further, it 

created the conditions for the enslavement of humans to the hostile forces of the cosmos, 

since it is by joining themselves to the souls of humans of the opposite sex that demonic 

powers are able to keep them imprisoned and enslaved (65.1-26). In Christ however, this 

division can be reversed: 
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 Ibid. 253, 279. 
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Had the female not separated from the male, she would not have died with the male. 

His separation was the origin of death. Therefore, Christ came so that the separation 

which existed since the beginning might be corrected. He shall reunite the two and he 

shall give life to those who have died in the separation; he shall unite them. And the 

woman unites with her husband in the bridal chamber (pastos). And those who have 

united in the bridal chamber (pastos) shall no longer be separated. Therefore, Eve 

separated from Adam because she did not unite with him in the bridal chamber 

(pastos).
14

  

The male and female are said to be reunited in the “bridal chamber”, thereby overcoming 

death and cosmic slavery. It is Christ who first reveals this bridal chamber in the cosmos, 

thereby establishing the conditions for the reunion of the primal androgyne. For at his 

baptism in the Jordan, Jesus was united with the Holy Spirit and therefore manifested the 

archetypal union of male and female to be imitated in future baptisms: 

aiS qwlp [ebol ..... peio]rdanhs 

pplh[rwma Ntm_N_te]ro nMphue 

pe(n)[taujpof x]atexh Mpthrf palin 

aujpof p[enta]ut[o]xsF Nšor[p] palin 

autoxsF p[en]tausotF palin afswte 

ešješše ejw Noumusthrion apeiwt 

Mpthrf xwtR atparcenos Ntaxei apitN 

auw aukwt Rouoein erof Mvoou 

etMmau afqwlp ebol Mpnoq Mpastos 

etbepaei pefswma Ntafšwpe Mvoou 

etMmau afei ebol xmppastos Nce 

Mpentaxšwpe ebol xMpnumvios 

mNtnumvh 

Jesus revealed ... [the Jo]rdan, the fulln[ess of 

the kingdom] of heaven. He who [was 

begotten] before everything was begotten 

again; He [who was anointed] first was 

anointed again; He who was redeemed, 

redeemed in turn. Indeed, it is appropriate to 

talk of a mystery. The Father of everything 

united with the Virgin who came down, and a 

fire illuminated him on that day. He revealed 

the great bridal chamber. Therefore, his body 

came into being on that day. He came out of 

the bridal chamber like one who came into 

being from the bridegroom and the bride.
15

 

In the Jordan, Jesus was reborn, anointed, and redeemed, also receiving the power to redeem 

others. As a result, he came to manifest God’s fullness (plhrwma; cf. Col 1:19; 2:9) on earth. 

He is also said to have revealed “the great bridal chamber” within the baptismal waters, and 

therefore his baptismal rebirth is described using nuptial imagery. However, the precise 

dynamics of this scene’s nuptial imagery has been much debated. 

 The union is said to occur between “the Father of everything” and “the Virgin”, 

although the identities of these two is uncertain. The fact that all four canonical gospels agree 
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 Gos. Phil. NHC II,3 70.9-22. 
15

 Gos. Phil. NHC II,3 70.34-71.11. 
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that it was the (Holy) Spirit which descended upon Jesus in the Jordan leads me to believe 

that such must be the identity of “the Virgin who descended”.
16

  The Spirit’s descent upon 

Jesus apparently represents his anointment, for he is said to have been “illuminated by fire”, a 

power ascribed to the oil of chrismation in Gos. Phil.
17

 The “Father of everything” is still 

more puzzling.
18

 The title most naturally refers to God himself, although Lundhaug has 

recently pointed out the possibility of an allusion to John 1:3, which would identify this 

figure as the Christological Logos.
19

 The parallels with Colossians 1:15-19 similarly make a 

Christological identity likely, suggesting that the “Father of everything” is to be identified as 

the human Jesus’s pre-existent divine portion. Either way, by uniting with the Holy Spirit and 

descending upon Jesus in the Jordan, this ideal male-female power transforms the waters of 

baptism into a bridal chamber from which Jesus emerges reborn as a “child of the bridal 

chamber”.
20

 

 This revelation of “the great bridal chamber” (pnoq Mpastos) at Jesus’s baptism-

anointment represents the archetype of proper baptismal initiation. The phrase appears only 

here in Gos. Phil. and signifies how Jesus a) manifested the Pleroma qua bridal chamber 

(84.21-23; 85.19-21), and b) provided the model for Christian initiation, depicted as “the 

duplicate bridal chamber” (65.11-12; pnumvwn Nxikonikos). Jesus’s “great bridal 

chamber” therefore mediates between its divine reality and its earthly instantiation in ritual 

practice. It is on account of Jesus’s mediation that the earthly bridal chamber can be 

                                                 
16

 Matt3:16; Mark 1:10; Luke 3:22; John 1:32. Gos. Phil. NHC II,3 71.16-18 also identifies the Holy Spirit as 

one of Adam’s virginal mothers. Pagels (1997), 285; and Lundhaug (2010), 184 also identify this “Virgin” as 

the Holy Spirit. Other suggestions include Sophia (e.g. Kaestli (1980), 399; Strutwolf (1993), 177; Thomassen 

(2006a), 92); Sophia Achamoth (e.g. Schenke (1997), 419; Sevrin (1974), 160); Sophia-Mary Magdalene (e.g. 

Janssens (1968), 109); the Virgin Mary (e.g. Wilson (1962), 146; Ménard (1967), 202); and Jesus (e.g. 

Thomassen (1997), 257-258). 
17

 Gos. Phil. NHC II,3 57.27-28; 67.5. 
18

 Previous scholarship has suggested it refers to the Father himself (e.g. Franzmann (1996), 50; Thomassen 

(1997), 257); the highest Aeon (e.g. Wilson (1962), 146; Ménard (1967), 202); Christ (e.g. Franzmann (1996), 

50); the Saviour (e.g. Janssens (1968), 109; Sevrin (1974), 160; Strutwolf (1993), 177; Franzmann (1996), 50; 

Schenke (1997), 419); the Logos-Saviour (e.g. Ménard (1967), 202; Kaestli (1980), 399); and Jesus (e.g. 

Thomassen (1997), 257-259).   
19

 Lundhaug (2010), 184-185. 
20

 Cf. Gos. Phil. NHC II,3 67.4-5; 72.20-21, 22; 86.5. 
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described as xikonikos (Gk. εἰκονικός), and the sacraments themselves said to represent 

“types and images” (67.11; Ntupos mN Nxikwn) of Pleromatic realities.
21

 Hence, just as 

Christ united with the virginal Holy Spirit during his baptism-chrismation, thereby restoring 

the primal androgyne, so too can Valentinians now aspire to such androgyny when “the 

image and the angel are united” (65.24; cikwn mN p[a]ggelos xwtR) in “the duplicate 

bridal chamber”, so that “no unclean spirit shall be united to them” (66.3-4). Similarly, since 

Jesus was reborn in the Jordan, the candidate must experience a parallel rebirth in the bridal 

chamber of baptism-chrismation: “There is a rebirth and an image of rebirth; it is through the 

image that one must be reborn. What is (the image)? It is resurrection” (67.12-15). 

As Gos. Phil. 74.12-22 explains, the ritual construction of this (duplicate) bridal 

chamber likewise takes place during baptism-anointment: 

pyreisma fo Njoeis epbaptisma ebol 

gar xMpyrisma aumoute eron 

jeyristianos etbe pbaptisma an auw 

Ntaumoute epey_s etbe pyrisma 

apeiwt gar twxs Mpšhre apšhre de 

twxs Napostolos anapostolos de 

taxsN pentautoxsf ouNtef pthrf 

Mmau ouNtaf tanastasis pouoein 

pes7os ppn_a etouaab apeiwt + naf 

Mpaei xMpnu[m]vwn 

The chrism is superior to baptism, for from 

the “chrism” we were called “Christians”, 

and not because of “baptism”. And it was 

because of “chrism” that Christ was (so) 

called. For the Father anointed the Son, and 

the Son anointed the apostles, and the 

apostles anointed us. He who has been 

anointed has everything; he has the 

resurrection, the light, the cross, the Holy 

Spirit. The Father gave him this in the bridal 

chamber. 

The passage stresses the importance of chrismation, but not at the expense of baptism, since 

“it is necessary to baptize in both, in the light and the water, and the light is the chrism” 

(69.12-14; šše aRbaptize xMpsnau xMpouoein mNpmoou pouoein de pe pyrisma). 

This is a post-baptismal anointment through which one is said to receive, or unite with, “the 

Holy Spirit”, just as Christ did in the Jordan; “the light”, just as Christ was illuminated by 

“fire”; “the resurrection”, an image of Christ’s baptismal rebirth; and the “cross”, understood 

                                                 
21

 The language appeals to Platonic ontology and epistemology, where an εἰκών refers faithfully to its model, in 

contrast to an εἴδωλον, which is an imperfect and deceptive representation of its model; see Steiner (2001), 5, 

63-70; Krulak (2011), 356. 
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as both a symbol of the olive tree from which the oil of chrismation is derived (67.23-24; 

73.8-19), and the Divine Name for which it is a cipher, since it is through “chrism” that 

“Christ” is endowed with his title. 

 Through the duplicate bridal chamber of baptism-anointment, the Christian has 

experienced union with their spiritual partner, thereby repairing the division between male 

and female first perpetrated through Adam. Indeed, Adam is no doubt used as a foil for 

humankind generally when we read regarding this bridal chamber, “If he (Adam) in turn 

enters and attains his former self, death will cease to exist” (68.24-26). Such initiates are no 

longer vulnerable to demonic attacks upon their soul: “the powers (Ndunamis) cannot see 

those who have put on the perfect light, and they are unable to detain them. And one shall put 

on this light in the mystery (xM pmusthrion), in the union.”
22

 Christ thus provided the 

model, and therefore the conditions, for the reversal of the first effect of Adam’s 

transgression. 

4.2.1.1. The Divine Name and Cosmic Enslavement 

With regard to overcoming enslavement to cosmic powers, Christ’s baptism-anointment 

proves to be crucial in a second respect; namely, his act of “putting on” the Divine Name in 

the Jordan and thereby revealing it within the cosmos. For although there are many words 

that are used to refer to divine realities – such as “God”, “the Father”, “the Son”, “the Holy 

Spirit”, “life”, “light”, “resurrection”, and “the church” – Gos. Phil. describes how the 

Archons have corrupted such language, altering the referents of such “names” in order to 

deceive humans and keep them enslaved.
23

 Hence, while such words were originally used as 

instruments of divine Truth “to teach this one (Name) alone in love through many (names)”,
24

 

                                                 
22

 Gos. Phil. NHC II,3 70.5-9; cf. 76.22-29; 86.7-8. 
23

 Gos. Phil. NHC II,3 53.23-54.31; cf. Tri. Trac. NHC I,5 70.37-71.7; 79.7-9, 29-30; 97.30-32. 
24

 Gos. Phil. NHC II,3 54.16-18; cf. Tri. Trac. NHC I,5 57.33-59.1; 65.35-67.10; 73.8-18. 
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when the Archons corrupted human language, these words became instruments of ignorance, 

since now “the one who hears ‘God’ does not understand what is correct, but rather he 

understands what is incorrect” (53.27-29). In receiving the Divine Name at his anointment 

(74.15-16), Christ reveals the divine reality to which such language previously sought to 

refer, for by “putting on” the Name, the Son is transformed into the Father: 

ouran ouwt mauteuouaf xMpkosmos 

pran Ntapeiwt taaf Mpšhre fjose 

eouon nim etepaei pe pran Mpeiwt 

nerepšhre gar našwpe an eiwt sabhl 

jeaf+ xiwwf Mpran Mpeiwt 

One Name alone is not uttered in the world, 

the Name which the Father gave to the Son. 

It is above all things, that is, the Name of the 

Father. For the Son would not have become 

Father unless he had put on the Name of the 

Father.
25

 

By virtue of its ineffability, the Divine Name cannot be spoken in the cosmos, and therefore it 

is not subject to Archontic defilement on account of their ignorance of it: “Those who have 

this Name know it, but they do not utter it. But those who do not have it do not know it” 

(54.10-13). Unlike worldly names, it refers directly to its divine object, and in doing so 

transforms its recipient into that object. 

Of course, since Christ provides the model for the redemption of all believers, Gos. 

Phil. claims that this same Name is received by initiates during baptism-anointment, who are 

similarly transformed as a result:  

šše anetjpo an Mmate Mpran Mpeiwt 

mNpšhre mNppn_a etouaab alla 

aujpoou nak xwou etMoua jpoou naf 

pkeran senafitf Ntootf oua de ji 

Mmoou xMpyrisma Mpso[nte] Ntdunamis 

Mps7[o]s ta[e]i nenapostolos moute 

eros je [to]unam mNtexbour paei gar 

ouketi ou[yrh]st[i]anos pe alla ouyr_s 

pe 

It is not only necessary for those who acquire 

the name of the Father, Son, and Holy Spirit 

(to do so). But they have themselves been 

produced for you. If one does not acquire 

them for himself, the other Name shall be 

taken from him. But one receives them in the 

chrism of the [balsam] of the power of the 

cross. The apostles called this ‘the right and 

the left’. For this person is no longer a 

Christian, but is a Christ.
26

 

According to this puzzling passage, it is not enough to receive the names of “Father”, “Son”, 

and “Holy Spirit”, one must also receive the actual realities behind these worldly names. 

                                                 
25

 Gos. Phil. NHC II,3 54.5-10; cf. Phil 2:5-11; Eph 1:21; John 17:6-8; Rev 19:12-13. 
26

 Gos. Phil. NHC II,3 67.19-27. 
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Such spiritual realities are instead conveyed through “the other Name (pkeran)” which is 

bestowed through the oil of chrismation and which transforms the candidate from a mere 

Christian into “a Christ”. Thomassen plausibly suggests that this juxtaposition corresponds to 

a liturgical sequence of baptism and anointment: 

A formula invoking or referring to the name of Father, Son, and Holy Spirit probably 

was spoken over the candidate during the immersion. The anointing following the 

emergence from the water takes the initiation one step further, by bestowing upon the 

neophyte as his new identity the reality of the Name.
27

 

So, just as Christ the Son was transformed into the Father through his reception of the Divine 

Name in baptism-anointment, so too are initiates transformed into “a Christ” through their 

reception of this same Name. 

 Such is the transformative power of the Name received through this post-baptismal 

anointment that Gos. Phil. declares that those who baptize without anointing are not true 

Christians: 

eršaoua bwk epesht epmoou Nfei 

exrai" empefji laau Nfjoos jeanok 

ouyrhstianos Ntafji Mpran etmhse 

efšaji de MpP_N_A etouaab ouNtaf 

Mmau Ntdwrea Mpran pentaxji 

Noudwrea maufitS Ntootf pentaxji 

de ejwf etmhse šaušatf taei te ce 

etšo[o]p nan eršaoua šwpe 

xNoumusthrio[n] 

If one goes down into the water and comes 

up having not received anything, and says “I 

am a Christian”, he has borrowed the Name 

at interest. But if he receives the Holy Spirit, 

he has the gift of the Name. One who has 

received a gift does not have it taken away 

from him, whereas one who has borrowed it 

at interest has it (the Name) extorted from 

him. This is the way it happens to us if one 

comes to be through a mystery.
28

 

Such Christians have not received the gift of the Name from the Holy Spirit, and so their 

claims to being “Christians” shall be exposed eschatologically. 

 Therefore, in addition to attacking those souls which have not been joined 

androgynously to their spiritual partner, cosmic powers enslave humankind through the very 

                                                 
27

 Thomassen (2006a), 343. 
28

 Gos. Phil. NHC II,3 64.22-31. The use of the phrase xNoumusthrion to express the true initiate’s rebirth 

anticipates its use in 67.27-30, on which see below. 
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language with which they attempt to worship God. Where once such devotional speech 

referred to the true God, it now refers to inferior reality. But through Christ’s example, 

Christians may now be endowed with the one Name which has no worldly form and is 

therefore incorruptible in the hands of cosmic powers. In possessing it, they become 

“Christs”, just as the Son became the Father. 

4.2.2. Adam’s Fault (2): Types of Food and the Eucharist 

According to Gos. Phil. 74.1-10, the Tree of Knowledge from which Adam ate “created death 

for those who ate from it”, as opposed to the cross upon which Christ was hung, the fruit of 

which “makes people alive”. Alternatively, Adam’s Tree of Knowledge is described as “the 

tree that produced animals” (71.24-25), and which therefore turned Adam from human to 

animal (chrion). Adam’s kin have inherited his animal nature and “therefore, the children of 

Adam worship animals” (71.26-28; cf. Ex 32:4). On the other hand, although “humans used 

to feed like the animals, when Christ came, the perfect man, he brought bread from heaven so 

that humans might be nourished by the food of man” (55.10-14). The allusion to John 6:58 

confirms that the bread from heaven is identified with the flesh of the crucified Jesus which is 

now to be ritually consumed in the Eucharist. Indeed, according to Gos. Phil. 57.4-7, the 

resurrection body consists not of physical flesh and blood, but rather the spiritual flesh and 

blood of Christ (cf. John 6:53), and it is this spiritual body which is now consumed in the 

Eucharist, where “his flesh is the Logos, and his blood is the Holy Spirit” (57.6-7). 

 The typological connection between the crucifixion and the Eucharist is brought out 

more forcefully in Gos. Phil. 63.21-24: “The Eucharist is Jesus, for he is called ‘Pharisatha’ 

(varisaca) in Syriac, which is, ‘the one who is spread out’ (petporš ebol). For Jesus 

came to crucify the world.” The parallel between Eucharist and crucifixion is made via the 

Syriac term “Pharisatha” (sg. prista), which can mean both “spread” and “break”, and hence 
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simultaneously refers to the bodily position of Jesus on the cross and the breaking or 

distribution of the Eucharistic bread.
29

 In consuming this bread, the Christian consumes 

Christ’s spiritual flesh and is therefore quite literally “nourished by the food of man”. 

Conversely, the Eucharistic cup contains a combination of wine and water (cf. John 19:34; 1 

John 5:8); “and it fills with the Holy Spirit, and it is (the blood of) the completely perfect 

man. Whenever we drink this, we shall receive the perfect man for ourselves” (75.14-21). In 

imbibing the spiritual blood of Christ, the Christian is “filled” with the Spirit and “the perfect 

man”.  

 In fact, these spiritual powers were first received during baptismal initiation, for while 

the Spirit is received through anointment with chrism, the candidate is said to strip naked 

before entering the water “so that he might put on the living man” (75.23-25). Their reception 

in the Eucharist indicates that this ritual meal constituted a renewal, or replenishing, of the 

union first established during the one-off rites of initiation.
30

 Hence, as Thomassen argues, 

“the Valentinians do not seem to have attributed an independent soteriological function to the 

Eucharist; rather, it served as a further occasion for the symbolic instantiation of the general 

soteriological themes propounded by Valentinianism and for invoking once more the 

presence of pleromatic powers.”
31

  

                                                 
29

 See van Unnik (1964), 469; Segelberg (1966), 218-219; Thomassen (1997), 274-275; van Os (2007), 104-

105, 200-201; Lundhaug (2010), 222-224. Lundhaug points out the Coptic pun employed in Gos. Phil. NHC II,3 

63.21-24 and 68.26-29 between pwrš (“spread out”) and pwrj (“divide”) to describe Christ’s crucified body 

in connection with the Eucharist: “Not only is Jesus ‘spread out’ on the cross and in the eucharistic ritual, but he 

is also divided in both places, on the cross and in the ritual.” Van Os (2007), 200 argues that the translation of 

the plural “Pharisatha” (perisata) as “the one who is ...” is mistaken, and indicates the author’s poor command 

of Syriac; see also idem. (2006). 
30

 Cf. Thomassen (2006a), 345. The epiclesis prayer of Gos. Phil. NHC II,3 58.10-14 is also best understood in 

this manner: “He said on that day in the Eucharist, ‘You who united the perfect, the light, with the Holy Spirit, 

unite the angels with us also, the images.’” Alternatively, Sevrin (1974), 192 suggests that “chacun des rites que 

l’on peut dégager de notre évangile anticipe, de quelque manière, la réalisation de l’union au Plérôme ... Il n'y a 

qu'un salut pour les pneumatiques: et si l'union exprime le salut, il est normal que toute anticipation du salut soit 

aussi anticipation de l’union.” 
31

 Thomassen (2013a), 195. 
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But as well as offering regular occasion for interaction with spiritual powers, the 

Eucharist was also considered to be central to the ongoing correction of humankind’s 

animalistic eating habits inherited from Adam. For while the Eucharist leads to life, the latter 

leads only to death: 

peeikosmos ouamkwws pe Nke nim 

etouwm Mmoou xrai" Nxhtf semo[u] 

xwou on talhceia ouamwnx te 

etbepaei mNlaau xNnetsonš xNt[me] 

namou Ntai_s ei ebol xMpma e[tM]mau 

auw afeine NxNtrovh ebol Mmau auw 

netouwš af+ nau [eou]w[m] je[kaas] 

Nnoumou 

This world is a corpse-eater. All the things 

which are eaten in it also die themselves. 

Truth is a life-eater. Therefore, nobody 

among those nourished by the truth shall die. 

It was from that place that Jesus came and 

brought food. And to those who so wished, 

he gave [to eat]
32

 so that they might not die.
33

 

Humans have been nourished by worldly things in the manner of Adam eating from the Tree 

of Knowledge – identified with the Law in Gos. Phil. 74.5 – and are therefore subject to 

death. But through his incarnation and crucifixion, Christ has provided the model and the 

conditions for humans to feed on the fruit of the spiritual Tree of Knowledge, that is, from 

Jesus’s crucified body. Through this they are nourished by “Truth” and endowed with eternal 

life. Christ thereby provided the means to reverse the second effect of Adam’s transgression; 

the reduction of human nature to animal nature. 

4.2.3. Christ and the Sacraments 

Christ managed to reverse the effects of Adam’s transgression through the establishment of 

the Christian sacraments: firstly, the initiation rites of baptism-chrismation together form the 

“(duplicate) bridal chamber” through which the primal androgyne is restored via the union of 

the initiate with their angelic partner in anticipation of a final eschatological union; and 

secondly, through his incarnation and crucifixion, Christ has provided the conditions and 

elements for the institution of the Eucharist, through which Christians can continue to be 

                                                 
32

 I follow Schenke (1997), 56, 441-442, and Lundhaug (2010), 271, 512, in reconstructing [eou]w[m] (“to eat”) 

here, as opposed to Isenberg and Layton (1989), 188, who follow Schenke (1959b), 18, in reconstructing 

[Nou]w[nx] (“life”). While both are plausible in light of the allusion to John 6:31-58, only the former fits the 

lacuna. 
33

 Gos. Phil. NHC II,3 73.19-27. 
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nourished by divine truth on a weekly basis. Collectively then, it was by providing the model 

of baptism-chrismation and by manifesting the archetypal bread and wine of the Eucharist 

that Christ was able to “save” (naxm), “redeem” (swte), and “purchase” (toou) those who 

were held captive in Archontic enslavement.
34

 

It is precisely this saving work which is in view in the famous words of Gos. Phil. 

67.27-30: “The Lord [did] everything in a mystery ([R]xwb nim xNnoumusthrion), a 

baptism, and a chrism, and a Eucharist, and a redemption, and a bridal chamber.” The key 

phrase here is xNnoumusthrion, which has generally been understood as a translation of 

μυστηριωδῶς adverbially modifying eire from Rxwb nim, which itself likely comes from an 

original πάντα ποιεῖν.
35

 Whatever its form in a supposed Greek Vorlage, scholars broadly 

agree that the phrase carries the sense of with a hidden meaning, or something of the like.
36

 

As for what is meant by xwb nim (“everything”), scholars disagree somewhat.
37

 I consider 

the phrase to designate the major events of Jesus’s life – incarnation, baptism, anointment, 

crucifixion, resurrection – insofar as they provided the model and foundation for the Christian 

sacraments of baptism, chrismation, and the Eucharist, where the former two constitute a 

“bridal chamber” and their redemptive effects are renewed each week in the Eucharist. The 

hidden meaning of these acts is embodied in the fact that, unbeknownst to the hostile cosmic 

powers, they functioned as the redemptive model for future Christians. 

                                                 
34

 Gos. Phil. NHC II,3 52.35-53.3. The use of toou to articulate the saving work of Christ possibly translates 

an original πρίασθαι, which was occasionally used specifically for the purchase of slaves. 
35

 Schenke (1997), 382; Thomassen (2006b). Cf. Lundhaug (2010), 311-316 prefers ἐν μυστηρίῳ on the grounds 

that it is translated as xNoumusthrion in the Sahidic of 1 Cor 2:7, while μυστηριωδῶς does not appear in the 

New Testament. However, there is no reason to assume that the New Testament determines the linguistic limits 

of Gos. Phil. NHC II,3. 
36

 See overview in Lundhaug (2010), 311-316. 
37

 Interpretations include the following: “everything” refers to the list of baptism, chrism, Eucharist, redemption, 

and bridal chamber, understood as five distinct sacraments (e.g. Schenke (1997), 381-382); “everything” the 

human Jesus did, of which the fivefold list of acts are only a small selection (e.g. Sevrin (1972), 289; Lundhaug 

(2010), 315); “everything” that was revealed in the five “sacraments” (e.g. Gaffron (1969), 109); “everything” 

Christ did on earth for the salvation of humans, particularly his baptism in the Jordan, which provides the ritual 

model for the redemption of Valentinians (e.g. Thomassen (2006b), 934-935). 



104 

 

Gos. Phil. evidently places great emphasis on Christ as the model for Christian 

redemption, even to the point that in being redeemed, Christians are said to become 

“Christs”. Nowhere is this striking doctrine of imitatio Christi more clearly developed than in 

Gos. Phil.’s high-priestly Christology. For if Christ is the ideal high-priest, one must also 

become high-priestly in order to become like Christ. In articulating this principle, Gos. Phil. 

employs the concept of a spiritualized Jerusalem temple to describe Christian initiation, 

soteriology, and eschatology. 

4.3. The Jerusalem Temple and Valentinian Initiation 

4.3.1. The Adam-Christ Typology and Supersessionist Polemic 

According to Gos. Phil. the effects of Adam’s fall became the origins of the traditional 

Jewish temple cult of animal sacrifice:  

There are two trees growing in Paradise; one produces [animals] (c[hrion]), the other 

produces humans (rwme). Adam [ate] from the tree which produced animals, and [he] 

became an animal and he brought forth animals. Therefore, the children of Adam 

worship [animals] (cf. Ex 32:4).
38

 

However, Christ’s self-sacrifice made such animal sacrifice obsolete: 

If humankind is [saved], sacrifices [would not] happen [...] And animals 

([x]N[c]hrion) were offered up to the powers (Ndunamis), for animals were those to 

whom offerings were made. They were offered up alive, but when they were offered 

up, they died. Man was offered up to God dead, and he lived.
39

 

The use of the Epistle to the Hebrews is clear insofar as Christ’s human sacrifice replaces the 

animal sacrifices of the temple cult. As Hebrews states, “it is impossible for the blood of bulls 

and goats to take away sins” (10:4),
40

 while “[Christ] has appeared once for all at the end of 

the age to remove sin by the sacrifice of himself” (9:26), and “by a single offering he has 

                                                 
38

 Gos. Phil. NHC II,3 71.22-28. 
39

 Gos. Phil. NHC II,3 54.34-55.5. 
40

 On this sacrifice, see Lev 16:5-22. On the Day of Atonement more generally, see Lev 16; 23:27-32; 25:9-10; 

Ex 30:10; Num 29:7-11; cf. mYoma 5-6. For an excellent overview, see Stökl Ben Ezra (2003), 18-77. 
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perfected for all time those who are sanctified” (10:14). However, Gos. Phil. formulates its 

supersessionist polemic still more forcefully by claiming that Christ made his self-sacrifice to 

an entirely different God to that which was served in Jewish cult. In fact, the objects of 

Jewish devotion and sacrifice are downgraded to the level of xNchrion (“animals”). 

Conversely, “God is a man-eater (pnoute ouamrwme pe). Therefore, man is sacrificed to 

him. Before man (rwme) was sacrificed, animals (xNchrion) were sacrificed, for those to 

whom they sacrificed were not gods” (62.35-63.4; cf. Gal 4:8-10). Perhaps most importantly, 

in developing the supersessionism of Hebrews, Gos. Phil. likewise develops the epistle’s 

high-priestly Christology.
41

 

In reality, it was not uncommon for Valentinians to depict Christ as the true high-

priest. Val. Exp. identifies the Son-Monogenes explicitly as such:  

And (he is) the confirmation (tajr[o])
42

 and the hypostasis of the All, the veil of 

silence (pk[a]tap[etas]ma Nsi[gh]), the true high priest (paryiereu[s name]); the 

one who has the authority to enter the Holies of the Holies (netouaaf Nnetouaa_F), 

revealing the glory of the Aeons, and bringing the abundance to fragrance.
43

 

Hippolytus also reports that Valentinians give Jesus the title of “the great high priest” (ὁ 

ἀρχιερεὺς ὁ μέγας),
44

 while according to Gos. Phil. 85.1-5, it is in his role as “high priest” 

(aryiereus) that Christ shall lead “the priestly tribe ... within the veil” at the Eschaton.
45

 For 

Gos. Phil. this high-priestly status is the result of his being anointed with the Name of God at 

baptism. Therefore, by virtue of being anointed in the same Name, Christians come to belong 

                                                 
41

 On the supersessionism of Gos. Phil. NHC II,3, see Lundhaug (2010), 385-394; Wolfson (2013), 116-120; 

Twigg (2015a). On the supersessionism of Heb, see Gelardini (2012). 
42

 Cf. Tri. Trac. NHC I,5 128.24-26, where baptism is called “the confirmation (tajro) of truth”, and 65.7-11, 

where the Son’s Name provides tajro to the Aeons; see Thomassen (2006a), 178-187. In another context, 

tajro (or the Greek equivalent στηρίζειν) can express the function of the Limit or Holy Spirit with regard to 

Sophia or the Aeons; see Thomassen (2006a), 371 n.73, who provides the following examples: Irenaeus, Haer. I 

2.2-6; I 3.5; Hippolytus, Haer. VI 32.2; Val. Exp. NHC XI,2 26.33; 27.31, 37; 34.27; Tri. Trac. NHC I,5 76.33; 

86.3; 87.5; 128.25; 133.13; Gos. Truth NHC I,3 31.32; 33.1; and twk in Gos. Truth NHC I,3 19.30; 33.10. 
43

 Val. Exp. NHC XI,2 25.31-39. 
44

 Hippolytus, Haer. VI 32.1. 
45

 Cf. Exc. 26.2-3; 38.3; 42.2. 
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to his priesthood.
46

 However, Christ’s high-priesthood does not merely replace the Aaronic 

priesthood of the Jerusalem temple, but rather it transcends it altogether, serving an entirely 

alien God. Indeed, through his service, Christ has provided access to a superior spiritual 

temple, the Pleroma itself. It is in this vein that Gos. Phil. depicts the rites of Christian 

initiation as an advance through an idealized, perfect, Jerusalem temple, since such rites are 

themselves “types and images” of Pleromatic reality. 

4.3.2. Ritually Constructing the Ideal Temple 

The following passage elaborates on how ritual initiation constitutes a journey through a 

sacramental temple: 

neuNšomt Nhei Mma N+prosvora 

xNcierosoluma poua efouen epamnte 

eumoute erof jepetouaab pkeoua 

efouhn epsarhs eumoute erof 

jepetouaab Mpetouaab pmaxšomt 

efouhn apaeibte eumoute erof 

jepetouaab Nnetouaab pma 

ešareparyiereu[s] bwk exoun emau 

oua[a]f pbaptisma pe phei etouaab 

[p]sw[t]e petouaab Mpetouaab 

pet[oua]ab Nnetouaab pe pnumvwn 

p[bapti]sma ouNtaf Mmau 

Ntanastas[is xMp]swte epswte 

xMpnumvwn [epn]umvwn de xMpetjose 

ero[....] N[..]oo.. knaxe an etef[.....] 

twn[....] ne netšlhl [...............] 

cierosoluma [..........ciero]soluma 

euš[........ cieroso]luma euqwš[t.............] 

naei etoumou[te eroou jenetou]aab 

Nnetouaab [......... pka]tapetasma pwx 

ke[.........] pastos ei mh cikwn 

[........etMp]sa ntp[e] et[b]e[p]aei 

apefkatapetasma pw[x] jimpsa ntpe 

šapsa mpitN nešše gar exoeine 

jimpsa mpitN Nsebwk epsa ntpe 

There were three houses of sacrifice in 

Jerusalem. The one opening to the west is 

called the Holy. The other one, opening to 

the south, is called the Holy of the Holy. The 

third, opening to the east, is called the Holy 

of the Holies, the place where only the high 

priest enters. Baptism is the Holy house; 

[redemption] is the Holy of the Holy; the 

Holy of the Holies is the bridal chamber. 

Baptism entails resurrection [in] redemption, 

while redemption is in the bridal chamber. 

But the bridal chamber is in that which is 

higher than [...], you will not find [...] are 

those who pray [...] Jerusalem [...Jeru]salem 

[...Jerusa]lem, as they behold [...], those 

which are called the Holies of the Holies [...] 

the veil was rent [...] bridal chamber except 

the image [... which] is above. Therefore, its 

veil was rent from top to bottom. For it was 

fitting for some from below to go above.
47

 

                                                 
46

 Cf. Tertullian, Bapt. 7: “After that we come up from the washing and are anointed with the blessed unction, 

following that ancient practice by which, ever since Aaron was anointed by Moses, there was a custom of 

anointing them for priesthood with oil out of a horn. That is why [the high priest] is called a christ, from 

“chrism” which is [the Greek for] “anointing”: and from this also our Lord obtained his title, though it had 

become a spiritual anointing, in that he was anointed with the Spirit by God the Father.” The original reads 

“Aaron”, rather than “high priest”, but the point is clear; in being anointed, the priests become “christs”, and 

hence Christ’s title, derived from the same anointment, designates him as a priest. See Lev 4:5 and 16 (ὁ ἱερεὺς 

ὁ χριστὸς); cf. Lev 4:3 (ὁ ἀρχιερεὺς ὁ κεχρισμένος). 
47

 Gos. Phil. NHC II,3 69.14-70.4. 
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Before examining this ritualized Jerusalem temple itself, it is worth noting the language of 

the veil in the final lines. The notion that the veil was rent “from top to bottom” (jimpsa 

ntpe šapsa mpitN) alludes to the Synoptic tradition of the veil being rent ἀπ’ ἄνωθεν ἕως 

κάτω at Jesus’s expiration (Matt 27:51; Mark 15:38; cf. Luke 23:45). However, Gos. Phil.’s 

claim that this veil was rent in order “for some from below to go above” also builds on 

Hebrews 10:19-22, where through the tearing of “the veil, that is, through his flesh”, Christ 

opened the path to the heavenly sanctuary for the baptized faithful. The extent of the damage 

to the preceding lines makes it difficult to be certain what this “above” refers to precisely. 

Nonetheless, Schenke plausibly reconstructs ke[oua an pe P_N]pastos ei mh cikwn 

[Mpnumvwn etMp]sa ntp[e] (“[Our] bridal chamber [is none other] than the image [of the 

bridal chamber] above”),
48

 which coheres well with Gos. Phil.’s doctrine of the Christian 

sacraments as “types and images” of heavenly mysteries. In this case, we can say that Gos. 

Phil. portrays Christ’s saving work as not only consisting of his establishment of the 

Christian sacraments, but that through his death, he imbued the rites of the duplicate bridal 

chamber with the power to provide access to its heavenly archetype, the Pleroma. 

 Regarding the temple itself, if we take Gos. Phil. at face value then the following 

spatial schema emerges:
49

 

 

 

 

 

                                                 
48

 Schenke (1997), 48: “Nichts anderes ist unser Brautgemach als das Abbild das Brautgemach, das oben ist.” 
49

 See also, Schenke (1997), 404; van Os (2007), 189; for an alternative schematic, see Schmid (2007), 119. 

However, Schmid also suggests that, “[v]ermutlich hat der Philippusevangelist keine konkrete Architektur von 

Augen.” 
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Baptism 

   

       

    

Redemption 

 

   

    

Bridal Chamber 

 

Holy of the Holies 

 

   

    

Holy of the Holy 

   

       

    

Holy 

 

   

This hardly corresponds to any biblical description of the temples which stood in Jerusalem. 

Schenke has suggested the following: “Es mag sein, daß der springende Punkt einfach eine 

‘Kontamnation’ der (drei oder) zwei Teile des Tempelhauses [(Vorhalle,) ‘das Heilige’ und 

das ‘Allerheiligste’ (alle in einer Achse gelegen und nach Osten geöffnet)] mit den drei 

Höfen des ganzen Tempelbezirks ist.”
50

 However, while the directions of each building are 

somewhat problematic for any historicizing interpretation,
51

 some scholars see the tripartite 

structure of Gos. Phil.’s Jerusalem temple corresponding to the ulam or vestibule, the hekhal 

or outer sanctum, and the devir or inner sanctum of the historical temple. The most rigorous 

advocate of this idea is DeConick, who argues that Gos. Phil.’s “sacramental theology” and 

use of temple imagery is best understood as “reflective of similar traditions developing 

simultaneously in early Jewish mystical circles, circles which were advocating mystical 

ascent through the heavenly Temple and a transforming vision of God.”
52

 

                                                 
50

 Schenke (1997), 404. Cf. Schmid (2007), 119 suggests that, “[d]ie Tempelanlage könnte aus dem 

Hebräerbrief übernommen worden sein (Hebr 9,2f), wobei, ‘das Heilige des Heilgen’, also wohl ‘das 

Allerheiligste’ durch einen dritten Raum ‘das Heilige der Heiligen ergänzt und überboten wird.” However, as 

we shall see, since tripartite depictions of the Jerusalem temple already existed in Jewish tradition, there is no 

need to postulate such a revision of the imagery in Heb 9. 
51

 On the significance of these directions, see Lundhaug (2010), 320-321; Schmid (2007), 119-120. 
52

 DeConick (2001a), 226-227. 
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 DeConick draws out the parallels between the three “sacraments” (baptism-

redemption-bridal chamber) which constitute Gos. Phil.’s temple and the priestly activities 

which took place in each of the three areas of the historical temple. Firstly according to 

DeConick, Gos. Phil.’s Holy, or ulam, could be connected with baptism-chrismation because 

just outside the ulam of the temple stood a large bronze basin in which the priests had to 

immerse themselves before they were permitted to enter the temple.
53

 Further, Exodus 29:4-9 

describes how in consecrating priests, they were washed at the entrance to the tent, before 

being invested with their priestly attire, and then anointed with oil.
54

 Secondly, Gos. Phil.’s 

Holy of the Holy, or hekhal, could be connected with redemption – which DeConick equates 

with the Eucharist – because within the hekhal of the temple stood, among other things, the 

Table of the Presence upon which the Bread of the Presence was offered before being 

consumed by the priests each week.
55

 The possibility that the priests consumed this bread 

with wine leads DeConick to suggest at least a typological connection to Gos. Phil.’s 

redemption qua Eucharist.
56

 Finally, Gos. Phil.’s Holies of the Holies, or devir, could be 

connected with the bridal chamber – which DeConick identifies as earthly marriage 

anticipating an eschatological angelic union – because numerous early Jewish sources 

associated the devir with marital, sexual, and reproductive imagery.
57

 

A not dissimilar approach is that of Schmid insofar as he understands the temple 

houses that Gos. Phil. entitles the “Holy of the Holy” (or, “redemption”) and the “Holies of 

                                                 
53

 Ibid. 231. Cf. mTamid 1.2, 4; 2.1; mYoma 3.3.   
54

 DeConick (2001a), 235. 
55

 See Ex 25:22-29; 37:9-12; Num 4:7; 1 Sam 21:7; 1 Kgs 7:34-35; 2 Chr 4:19. 
56

 DeConick (2001a), 239-240, 244-245. However, DeConick (2001a), 258-260 also understands “redemption” 

in Gos. Phil. NHC II,3 in a broader sense, as being connected with each ritual event as part of a redemptive 

process of entering the heavenly temple. How these two understandings of “redemption” in Gos. Phil. NHC II,3 

are reconciled by DeConick remains unclear to me. 
57

 DeConick (2001a), 249-256; e.g. a “couch” or “bed” in Tanhuma Numbers fol. 17; the womb of YHWH’s 

wife in Ezek 16 and 23; the cherubim as lovers in bYoma 54a; see DeConick (2001a), 249; Patai (1967), 88-95; 

226-233. The characterisation of the devir as God’s bridal chamber is also found in later Jewish mysticism, such 

as Hekh. Rab. §94, on which see DeConick (2001a), 253. DeConick (2001a), 246 also notes the overlapping 

semantic fields of “marriage” (kidushin), “temple” (mikdash), and “Holy of Holies” (kodesh kodashim). 

However, Schmid (2007), 121 n.456 casts doubt on the idea that the “author” of Gos. Phil. NHC II,3 knew 

Hebrew.   
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the Holies” (or, “bridal chamber”) to be ciphers for more concrete ritual acts. He states: 

“‘Salbung’ und ‘Eucharistie’, die im EvPhil andernorts eindeutig als sakramentale Riten 

belegt sind, müssen also verschlüsselt in der Aufzählung des Abschnitts #76 [69.14-70.4] 

enthalten sein.”
58

 Therefore, Schmid identifies the second house of Gos. Phil.’s temple with 

the performance of chrismation on the grounds that heresiological sources claim that 

Valentinians performed a rite they called ἀπολύτρωσις (“redemption”) as a second baptism, 

consisting of an anointment.
59

 He then identifies the third house with the Eucharist by 

interpreting the present passage in light of a) Gos. Phil. 58.10-14’s epiclesis prayer in which 

the angels are invoked for union with the celebrants, and b) Gos. Phil. 65.1-26’s declaration 

that this union occurs in “the duplicate bridal chamber”.
60

 Indeed, for Schmid, “redemption” 

and “bridal chamber” here are simply to be understood “als andere Namen” for chrismation 

and the Eucharist respectively. 

While I genuinely believe there is merit to both DeConick’s and Schmid’s 

interpretations, I am inclined to think that the former’s is a little too historicizing, and relies 

too much on parallels with rabbinic literature and later Jewish mystical tradition, neither of 

which represent the most obvious conversation partners in understanding Gos. Phil. In 

Schmid’s case, his interpretation of Gos. Phil. 69.14-70.4 perhaps suffers from a pre-

determined agenda of making its threefold ritualized temple coincide entirely with the 

fivefold list of items in 67.27-30 (baptism-chrismation-Eucharist-redemption-bridal 

chamber), when there is no obvious reason to do so without such a homogenizing approach. 

However, the insights of both scholars are worth developing. 

 

                                                 
58

 Schmid (2007), 91. 
59

 E.g. Irenaeus, Haer. I 21.1-5; Hippolytus, Haer. VI 41.2. 
60

 Schmid (2007), 95-109, 124. 
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4.3.3. Baptism-Chrismation and the Ritualized Temple 

No doubt there is a spatial element involved in Gos. Phil.’s ritual temple, but it is thoroughly 

subsumed to a more conceptual understanding of the temple in 69.25-27: “Baptism entails 

resurrection [in] redemption, while redemption is in the bridal chamber.” Redemption and 

bridal chamber are not only spatially located within baptism, as the above schema indicates, 

but they are also conceptually located within baptism in a causal sense. Baptism causes 

resurrection and redemption, and these result in the bridal chamber, just as Christ’s baptism 

in the Jordan resulted in his spiritual rebirth, redemption, and the manifestation of “the great 

bridal chamber”. As we have seen, Christ’s own baptism also involved an anointment, while 

Gos. Phil. understands post-baptismal anointment as being the more important and 

transformative part of the whole process of baptism-chrismation. The two acts are inseparable 

in Gos. Phil.’s understanding of perfect initiation. For this reason, I understand the second 

house, labelled “redemption”, to indicate chrismation, insofar as this anointment was 

considered to convey redemption and “resurrection” (74.20) through the Divine Name. The 

reception of the Divine Name in the “second house” represents the moment of the initiate’s 

priestly consecration in preparation for their advance into the “third house”, the holy of 

holies, and union with their angelic bridegroom. Indeed Gos. Phil. 85.24-29 explicitly 

connects redemption with chrismation: “But when it (the Holies of the Holies) is revealed, 

then the perfect light shall pour out upon everyone, and all those who are in it shall receive 

chrism ([yri]sma). Then the slaves shall be free and the captives redeemed (swte).” 

 Furthermore, concerning DeConick’s historicizing reading of Gos. Phil.’s temple, in 

addition to the Bread of the Presence, the hekhal of the historical Jerusalem temple also 

contained ten golden lampstands, as well as the various utensils and firepans used for burning 
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incense which was then carried into the devir.
61

 Given that Gos. Phil. repeatedly associates 

chrismation with light,
62

 fire,
63

 and an aromatic fragrance,
64

 there are perhaps even better 

reasons for believing that the author(s) of Gos. Phil. saw a typological connection between 

the hekhal of the Jerusalem temple and Christian anointment, as opposed to the Eucharist, as 

DeConick suggests. 

One aspect of this temple passage which DeConick correctly hits upon is the 

connection between journeys through the temple and transformative visionary experiences. 

However, the precise dynamic of this experience, its relation to the Jerusalem temple in Gos. 

Phil., biblical history, and allegorical interpretations of the temple among Jewish exegetes, 

has yet to be fully recognised. 

4.3.3.1. Baptism-Anointment and Visionary Transformation 

Several passages from Gos. Phil. describe a connection between visionary experiences and 

transformation. However, they are somewhat ambivalent regarding how the two are related to 

one another. For example, Gos. Phil. 61.20-35: 

mNqom Ntelaau nau alaau 

xNnetsmont eimhti NtepetMmau šwpe 

Nce NnetMmau Nce Mprwme an 

efxMpkosmos fnau eprh efo Rrh an 

auw fnau etpe mNpkax mNNkexbhue 

throu entof an pe netMmau taei te 

ce xrai" xNtme alla aknau elaau 

Ntepma etMmau akšwpe NnetMmau 

aknau app_N_a akšwpe Mpn_a akna[u 

a]py_s akšwpe NyS aknau ap[eiwt 

k]našwpe Neiwt dia touto [Nneeima] 

It is impossible for anyone to see anything 

among what is correct
65

 unless he becomes 

like them. Not so for the human in the world; 

he sees the sun without being the sun, and he 

sees the sky and the earth and all other things 

while not being those things. This is how it is 

in truth. But you saw something of that place, 

and you became those things: You saw the 

                                                 
61

 E.g. 1 Kgs 7:34-36; cf. Heb 9:2. 
62

 Gos. Phil. NHC II,3 67.3-6; 69.12-14; 74.18-21; 85.24-27. 
63

 Gos. Phil. NHC II,3 57.27-28; 67.67.3-9; 71.6. 
64

 Gos. Phil. NHC II,3 77.35-78.7. Cf. the parallel between God’s Name and fragrance in Song 1:3, “the 

fragrance of your ointment is beyond all spices; your Name is ointment poured out (μῦρον ἐκκενωθὲν ὄνομά 

σου).” 
65

 The phrase netsmont has been variously translated as “those that are established” (Wilson (1962), 37); 

“quelque chose des réalités stables” (Ménard (1967), 67); “the things that actually exist” (Isenberg and Layton 

(1989), 163); “etwas von dem Feststehenden” (Schenke (1997), 33); and “the ordained (things)” (Lundhaug 

(2010), 489). I have chosen “what is correct” simply because this is how I translated the same phrase in Gos. 

Phil. NHC II,3 53.28-29 (see above). However, as Wilson (1962), 107 suggests, netsmont more accurately 

refers in each case to “the things (or beings) of the spiritual world.” 
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men knau axwb nim auw k[nau ero]k an 

ouaak knau de erok Mp[ma etM]mau 

petknau gar erof eknaš[wpe Mm]of 

Spirit, you became spirit; you saw Christ, 

you became Christ; you saw the Father, you 

shall become father. Therefore, [in this place] 

you see everything and you do not [see] 

yourself. But you see yourself in [that place], 

for what you see, you shall become. 

The opening lines state that transformation must precede vision; in order to see X, one must 

first become X. On the other hand, the remainder of the passage implies that vision precedes 

transformation; by seeing X, one becomes X. Other passages in Gos. Phil. rule in favour of 

the former relationship. For example, concerning Jesus’s transfiguration we are told, “when 

he appeared to his disciples in Glory (eoou) on the mountain, he was not small; he became 

great. But he made the disciples great (noq) so that they might be able to see him while he 

was great (noq)” (58.7-10). In this case, transformation clearly precedes and facilitates the 

vision. The same goes for Gos. Phil. 82.23-26: “Bridegrooms and brides belong to the bridal 

chamber (numvwn). No one shall be able to see the bridegroom with the bride unless [he] 

becomes this.”
66

 Again, “becoming” precedes and facilitates “seeing”. In all likelihood, Gos. 

Phil. 61.20-35’s ambivalence simply derives from the conviction that the two processes, 

seeing and becoming, are somehow reflexive, or mutually reinforcing. The prevailing attitude 

in Gos. Phil. is that one must first experience transformation into one’s visionary object in 

order to facilitate that vision. 

 As was observed earlier, Gos. Phil. 67.19-27 describes how through post-baptismal 

anointment with the Divine Name, the candidate is transformed from being “a Christian” into 

“a Christ”. Following the experiential logic of the text, the initiate ought now to qualify for a 

vision of Christ. Such a visionary context may underlie and explain the otherwise rather 

opaque passage: 

                                                 
66

 On the problem of what the final paei (“this”) refers to, see the ingenious analysis in Lundhaug (2010), 257-

263. Lundhaug suggests paei refers back to “the bridal chamber” in the previous sentence, indicating that one is 

actually transformed into a bridal chamber by virtue of receiving “a male and a female power” from “the 

duplicate bridal chamber” (Gos. Phil. NHC II,3 65.1-26), such that one houses the bride and bridegroom in a 

manner analogous to an actual bridal chamber.   
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mNlaau našnau erof oute xM moou 

oute xN eial ywris ouoein oute palin 

knašnau an xN ouoein ywris moou xial 

dia touto šše aRbaptize xM psnau xM 

pouoein mN pmoou pouoein de pe 

pyrisma 

No one shall be able to see himself either in 

water or in a mirror without light. Nor again 

shall you be able to see in light without water 

(or) mirror. Therefore, it is necessary to 

baptize in both, in the light and the water. 

And the light is the chrism.
67

 

This passage locates a visionary act within the baptismal waters which are treated as being 

analogous to a mirror (eial). In the same way as one cannot see oneself in a mirror with no 

light, so too one cannot behold oneself in the baptismal waters without having first received 

chrism. The problem here is that it is not strictly true. In mundane terms, being anointed with 

oil is no aid to beholding one’s own reflection in the surface of water. Similarly, in reality 

one does not require water to see in light. The interpretive key to this passage therefore lies in 

identifying what constitutes a vision of “oneself” in this context. As Gos. Phil. 61.20-35 

made clear, to see and become a Spirit and a Christ is tantamount to seeing and becoming 

one’s true self. Hence the present passage’s claim that one cannot see in either water or light 

without the other is in fact a declaration that one cannot see oneself transformed into a Spirit 

and a Christ without being both baptized and anointed. Furthermore, such an interpretation 

lends a degree of verisimilitude to the metaphor, since as well as baptism being deemed 

necessary in addition to anointment, it is indeed easier to see one’s reflection in light qua oil 

when it is mixed with water. 

 The process that emerges is as follows: Arising from the baptismal waters, the 

candidate receives the chrism and the Divine Name, is transformed into a Christ, and can then 

behold themselves in their transformed condition in the surface of the water, as in a mirror. 

This dynamic was no doubt inspired in part by passages such as 2 Corinthians 3:18 (“And all 

of us, with unveiled faces, seeing the Glory of the Lord as though reflected in a mirror (τὴν 

δόξαν κυρίου κατοπτριζόμενοι), are being transformed (μεταμορφούμεθα) into the same 

                                                 
67

 Gos. Phil. NHC II,3 69.8-14. 
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image from one degree of glory to another (ἀπὸ δόξης εἰς δόξαν); for this comes from the 

Lord, the Spirit.”) and 1 Corinthians 13:12 (“For now we see by means of a mirror (δι’ 

ἐσόπτρου), in a riddle, but then (we will see) face to face (πρόσωπον πρὸς πρόσωπον).”), 

both of which use the metaphor of a mirror to describe how people may presently behold the 

Glory of God, but also the transformative power of this vision.
68

 By comparison, the 

Valentinians of Gos. Phil. 69.8-14 see themselves now fully transformed into a glorified 

Christ in the mirror of the baptismal waters. So how does this relate to the immediately 

following passage in Gos. Phil. 69.14-70.4, that which describes the ritualized temple? 

4.3.3.2. Baptismal Visions (69.8-14) and the Jerusalem Temple (69.14-70.4) 

According to Gos. Phil. 69.8-14, Christians could attain visions of themselves transformed 

into “a Christ” in the surface of the baptismal waters, while in Gos. Phil. 69.14-70.4, baptism 

is said to both spatially contain and causally effect a bridal chamber, that is, a holy of holies. 

Taken to its logical conclusion, Gos. Phil. appears to have situated this “holy of holies” 

within baptism on the grounds that the vision of Christ gained therein is conceptually parallel 

to those visions of the Kabod of YHWH sought by Jewish visionaries and mystics. Of course, 

as we have seen in Gos. Phil., this baptismal temple and its Christological Glory are judged 

to be ontologically superior to their Jewish counterparts. Further, the vision in Gos. Phil. is 

not of a separate divine figure, but rather of oneself transformed into that divine figure. 

Nonetheless, in articulating this temple vision, Gos. Phil. draws heavily from biblical and 

early Jewish traditions to support not only a typological connection between the outer 

                                                 
68

 Cf. Tri. Trac. NHC I,5 104.18-25, where it is through “nourishment” (saneš), “instruction” (sbw), and 

“formation” (morvh) that “the smallness might grow, little by little, as through a mirror image (peine 

n_noueiel).” Also, Tri. Trac. NHC I,5 123.11-22, which describes the cosmos as a “school” (ouma Njisbw) 

for the instruction of Valentinians. As each Valentinian “member” (melos) is gathered together in this 

“school”, it comes to resemble “the images and archetypes” – that is, the Pleroma – “like a mirror” (Mpsmat 

nnoueeiel). The metaphorical “mirror” also appears in Platonic ontology and epistemology with a range of 

different values; 1) to symbolise clarity and accurate reflection; 2) to represent self-knowledge; and 3) to stress 

the falsity of the image as a mere reflection of its object. On its Platonic usage, see Ferwerda (1965), 9-23. 
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courtyard of the temple with baptism, but also a connection between the two as locations for 

visionary experiences. 

 The bronze basin which stood in the courtyard of the Jerusalem temple was often 

described in biblical literature as “the bronze sea” (τὴν θάλασσαν τὴν χαλκῆν).
69

 As was 

noted above, it was in this basin that priests would perform their lustrational washings prior 

to entering the temple proper. The characterisation of the basin as a “sea” fed into later 

allegorical interpretations on the Jerusalem temple’s structure, where it was understood as a 

microcosm of all reality, both mundane and heavenly.
70

 Josephus divided the temple and its 

courtyard into three areas: the holy of holies, the holy place, and the courtyard, which he 

claimed corresponded to heaven, earth, and sea respectively. Insofar as the high priest would 

enter the holy of holies once a year, he was able to cross from earth into heaven, passing the 

celestial barrier of the veil. The holy place, just outside the devir, was accessible to the wider 

priesthood, while the courtyard, or sea, was likewise available to the priests.
71

 The 

association of the bronze basin with the “sea” also appears in rabbinic literature, such as 

Numbers Rabbah 13.19, which speaks of “the court which encompassed the Tabernacle as 

the sea encompasses the world.”
72

 It is without question the presence of this basin in the 

temple courtyard, and the defining role it played in the Jewish imagination regarding this 

section of the temple, that leads Gos. Phil. to associate the outer house of a tripartite 

Jerusalem temple with baptism, even if the title of “the Holy” is a little unusual. 

Of course, in the historical Jewish cult, these priestly lustrations in the courtyard did 

not themselves constitute an entry into the heart of the temple, but rather were preparation for 

                                                 
69

 2 Kgs 25:13; 1 Chr 18:8; Jer 52:17; cf. 2 Chr 4:2 (“the molten sea”; τὴν θάλασσαν χυτήν); cf. 1 Kgs 7:10-13; 

2 Kgs 16:17 (“the sea”; τὴν θάλασσαν). 
70

 E.g. Philo, Mos. 2 81-108; QE 2 51-106; Her. 221-229; Josephus, Ant. 3.123, 181-183; cf. J.W. 5.213-218; 

Clement of Alexandria, Strom. V 6.32-40. For comparison, see van den Hoek (1988), 116-147. 
71

 Josephus, Ant. 3.121-123, 180-181; cf. T. Levi 2.7-3.4. 
72

 Cf. bSukkah 51b. 
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such an entry. In Gos. Phil. on the other hand, baptism is said to entail redemption, via 

chrismation, and to therefore constitute the bridal chamber, or holy of holies. Such an 

important visionary role for baptism, combined with a temple setting, in fact also has roots in 

early Jewish temple-speculations, and can still be glimpsed in Gos. Phil. 69.8-14, which 

associates the baptismal waters with a “mirror”. 

According to LXX Exodus 38:26, which describes Bezalel’s construction of the basin 

for the desert tabernacle, “[he] made the bronze basin and its bronze base from the mirrors 

(ἐκ τῶν κατόπτρων) of the women who fasted, who fasted by the doors of the tent of witness 

on the day he pitched it.” In commenting on this passage, Philo makes an extraordinary 

remark: 

Let him ... who shall be purified with water, bethink him that mirrors (κάτοπτρα) were 

the material of this vessel, to the end that he himself may behold his own mind (τὸν 

ἴδιον νοῦν) as in a mirror (κάτοπτρον); and, if some ugly spot appear of unreasoning 

passion, either of pleasure, uplifting and raising him to heights which nature forbids, 

or of its converse pain, making him shrink and pulling him down, or of fear, diverting 

and distorting the straight course to which his face was set, or of desire, pulling and 

dragging him perforce to what he has not got, then he may salve and heal the sore and 

hope to gain the beauty which is genuine and unalloyed.
73

 

In other words, according to Philo, the fact that the basin was constructed out of mirrors 

facilitated an act of contemplative introspection by each priest who washed themselves within 

it. It allowed them to gaze within themselves and assess their spiritual purity, and therefore 

whether it was right for them to enter the temple. The notion that such acts of vision took 

place within the mirrored basin of the temple courtyard offers a striking parallel to Gos. Phil. 

69.8-23, which characterises the baptismal waters as a mirror, and conceptually locates the 

act in the outer part of the temple. A key difference, of course, is that the Valentinian does 

not gaze into this mirror in order to determine the quality of their own soul, and therefore the 

possibility of their further advance toward the holy of holies, but rather to see their own self 
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gloriously transformed into a Christ, with the baptismal waters therefore containing the holy 

of holies. 

 The connection between water and visionary experience is extremely widespread in 

Christian, Jewish, and Graeco-Roman sources. To begin with, several biblical visions occur 

in the immediate vicinity of bodies of water, perhaps most notably the Synoptic Gospels’ 

accounts of Jesus’s vision of the open heaven and the descending Spirit during his baptism in 

the Jordan. Ezekiel’s vision of the merkabah similarly takes place beside the river Chebar,
74

 

leading several scholars to speculate on whether water was the medium by which Ezekiel 

gained his vision, as is often the case in later Hekhalot literature.
75

 Others note that this 

recalls the divinatory practice of “lecanomancy”, an apparently widespread technique among 

pagans described in a number of the Greek and Demotic Magical Papyri, which involved 

filling a bowl with water, and sometimes oil also, before exercising sustained concentration 

upon the surface of the water, which was itself often illuminated by lamplight. In doing so, 

alterations in consciousness could be induced for the purpose of visionary experiences.
76

 

 It strikes me as eminently plausible that Valentinians could have been engaged in a 

similar type of practice within the context of baptism, such that by gazing into the rippling 

water for long enough and with sustained concentration, some alteration in consciousness 

would be induced, and a vision of themselves as Christ, for which they had been culturally 

and doctrinally primed, could occur. Perhaps curiously therefore, Gos. Phil. 70.1-4 

characterises the foregoing visionary experience as a heavenly ascent. The path of ascent was 
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 Ezek 1:3; cf. Dan 8:2, 10:4; Gen 32:23-33. The late Hebrew “Visions of Ezekiel” makes the association even 

clearer: “Thus Ezekiel stood by the river Chebar and was looking at the water, and the seven heavens were 

opened to him, and he beheld the holy Glory.” See Fossum (1985), 179. 
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 Stone (1980), 82-85; Segal (1990), 60-61; Segal (2008), 26-27; cf. Gruenwald (1988), 74-77. On the use of 

water in Hekhalot visions, see Dennis (2008). 
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n.44 has also identified a depiction of the practice in a Dionysiac fresco from Pompeii’s Villa of Mysteries. 
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opened by the rending of the veil at Christ’s death, and by “receiving”, “putting on”, and 

“himself becoming perfect light (teleion ouo[ein])” (76.28-29) through chrismation, the 

initiate can no longer be “detained” (emaxte) by hostile powers who would seek to block 

their ascent.
77

 In practice however, beyond the neophyte’s physical ascent from the baptismal 

waters, there was presumably no guarantee that they would have such a radical experience. 

On the other hand, if the candidate had been doctrinally and psychologically prepared for 

such an experience in this context, their expectations may have been heightened and the 

chances of attaining such an experience improved. Job 38:17 actually compares the skies to a 

mirror: “Can you, like him (God), spread out the skies, hard as a molten mirror?” If an initiate 

was familiar with this association of the sky as a mirror, then the characterization of the 

baptismal waters as a mirror may have contributed to the idea that bursting through the 

surface of the waters was akin to entering heaven.
78

 

 More significantly in a Valentinian context, Interp. Know. 13.14-36 contains a 

strikingly similar constellation of ideas associating water, vision, and ascent. The passage 

begins by describing how when Jesus was crucified, he became separated from the Church 

qua his body,
79

 and withdrew up to heaven. In doing so, he “scorched the path of ascent to 

the Father” ([aneei]wrš Ntexih Nt[qi]Nbwk a[xrhi] ša piwt). This ascent is 

accomplished in terms familiar from Gos. Phil.’s mirrored baptismal waters: 

[Nt]ax[a]tape gar swk Mmas axrhi" abal 

X_M pxieit NtaurekT_S xijM pestauros 

auw a[s]qwšT ap[i]T_N aptartaros 

jeka[se] neT_MpsanpiT_N euaqwšt atpe 

Nce Ngar Nousmat erešanoueei qwšt 

au[š]wte šare pxo Mpentaxqwš[t] 

apiT_N qwšt atpe teei te ce 

N[t]aretape qwšt abal X_Np[ji]se ša 

nefmelos axan Mmelos pwt atpe pma 

neretape šoop [M]meu Ntaf 

For the Head (i.e. Christ) drew itself up from 

the pit; it was bent over the Cross and it 

looked down to Tartaros so that those below 

might look above. For in the same way as, 

for example, when someone looks into a 

well, the face of the one who looks down 

looks up, this is also the way when the Head 

looked from in the height to his members; the 
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 Gos. Phil. NHC II,3 70.1-4; 76.22-29; 86.7-13. On baptism in the Name of God as illumination, see e.g. Justin 

Martyr, 1 Apol. 61; Clement of Alexandria, Paed. I 26; 30.1-2.  
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members rushed above, (to) the place where 

the Head was. 

The “Cross” here is of course the Valentinian technical term for the “Limit” (Ὅρος) dividing 

the Pleroma from the regions beneath it.
80

 Having returned to the Pleroma, Christ gazes down 

over this barrier into the cosmos, or “Tartaros”, and in meeting the gaze of his “members”, 

they are able to see into the divine realm. The accompanying analogy of a “well” or “cistern” 

([š]wte), in which we can observe our own reflections just as the Church is a reflection of 

Christ himself, strongly points towards baptism.
81

 Further, according to the present passage, 

when Christ looked down at his reflection – the Church of his “members” – the members not 

only looked back up, but actually “rushed” or “went” upwards, indicating a heavenly ascent. 

This is remarkably similar to what we find in Gos. Phil. 69.8-70.4 and speaks in favour of the 

notion that such “hydromantic” practices had some currency among Valentinians. 

Excursus: “Set and Setting” 

Candidates would have been primed for the alterations in consciousness required for 

such visionary episodes through a combination of their “set and setting”. Their “set” – 

the mindset of the subject at the time – was produced firstly via lengthy pre-baptismal 

catechesis perhaps lasting as long as five years,
82

 during which they received 
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 See Irenaeus, Haer. I 2.4; 3.1; 3.5; Exc. 22.4-5; 26.2-3; 35.1; 42.1; 64; Val. Exp. NHC XI,2 25.20-24; 27.30-

37; cf. Gos. Phil. NHC II,3 67.24-25. On the Valentinian Ὅρος and its background in Neopythagorean 

metaphysics, see Thomassen (2006a), 279-283; cf. 238-240; on its connections to the heavenly temple of Jewish 

mysticism, see DeConick, (1999), 330-332; on its role in Interp. Know. NHC XI,1, see Myszor (2006); and in 
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[someone], then the face of the one who looked down looks up”). Turner’s reconstruction falters insofar as it 

does not correspond to empirical reality; if we look down at someone we do not see our own face staring back at 
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 Tertullian, Val. 1.1-2; cf. Hippolytus, Haer. VI 41.4. In claiming that the Valentinians practice a five-year 

catechumenate, Tertullian compares them to the Eleusinian mysteries, perhaps indicating that it is an 

exaggeration for polemical effect. See Thomassen (2006a), 387-388; Kaler (2007). Trad. ap. 17 describes a 
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knowledge of Valentinian doctrines concerning, among other things, “who we were, 

what we have become; where we were, [or] where we have been placed; where we are 

hastening, from where we are redeemed; what birth is, and what rebirth is.”
83

 Other 

preparatory acts immediately preceding baptism, such as fasts, prayers, supplications, 

renunciation of the devil, laying on of hands, and so on, are not mentioned in Gos. 

Phil. However, this does not preclude the possibility that such acts were practiced 

nonetheless.
84

 On the other hand, Gos. Phil. 75.21-25 states the necessity of 

undressing before baptism in order to receive a new garment-body: “The living water 

is a body (pmoou etonx ouswma pe). It is necessary that we put on the living man 

(prwme etonx). Therefore, when he goes down to the water, he strips naked so that 

he might put on that one (i.e. the living man).”
85

 Such preparatory acts, some lasting 

years, some occurring in the immediate context of baptismal initiation, would have 

raised the candidate’s expectations regarding the experience they were about to 

undergo. Further, the immersion itself, taking place in cold water, possibly following 

a Trinitarian invocation
86

 and a profession of faith,
87

 may well have contributed to the 

psycho-somatic dimensions of the experience of transformation. 

 Regarding the candidate’s “setting” – the physical, social, and cultural 

environment of the act – little is known of Valentinian baptism, such as, whether they 

used running water or a font. Although, the reference to “living water” in Gos. Phil. 

75.21 may indicate the former as the recommendation of that particular author. Again, 

it is unclear who else was present at the moment of baptism besides the candidate and 
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 Exc. 78.2; cf. Flor. in Epiphanius, Pan. XXXIII 7.8-9. 
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 Cf. Exc. 77.1; 84; Flor. in Epiphanius, Pan. XXXIII 5.13-14. 
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the minister, such as other neophytes.
88

 One tantalizing possibility in relation to the 

cultivation of an altered state of consciousness through the practice of gazing at the 

surface of the baptismal waters, is that Gos. Phil.’s baptism occurred at night, with 

light being provided by lamps or torches: 

ouon nim etnab[wk exoun] 

epkoitwn senajero Mpou[xhbS ef]o 

gar Nce NNgamos etNne[chp šau] 

šwpe Ntoušh pkwxt š[afRouoein] 

Ntoušh šafjene Mmusthrion de 

Mpigamos Ntof šaujwk ebol xM 

pexoou mN pouoein marevoou 

etMmau h pefouoein xwtp  

Everyone who is about to [enter] the 

bridal chamber shall kindle their [lamp]. 

For it is like the weddings which happen 

in [secret], occurring at night. The fire 

[shines] at night and is quenched. But the 

mysteries of that wedding are perfected 

in the day and the light. Neither that day 

nor its light set.
89

 

The passage appears to juxtapose the earthly bridal chamber, constituted through 

baptism-chrismation, with the heavenly bridal chamber. The former takes place at 

night, in the darkness of the cosmos, illuminated only by the finite lamplight, whereas 

the latter takes place during the “day”, constituted by the eternal light of the 

Pleroma.
90

 The use of torches in a Valentinian baptismal context is also suggested by 

“the Bridal Chamber inscription” discovered on the Via Latina in Rome, and usually 

dated to the Antonine period (138-193 CE).
91

 The inscription reads as follows: 

[λου]τρὰ δ’ἐμοὶ παστῶν δᾳδουχοῦσιν 

συ[νὰδελφοι  

εἰλ]απίνας πεινοῦσιν ἐν ἡμετέρο[ισι δόμοισι  

ὑμ]νοῦντες γενέτην καὶ υἱέα δοξάζον[τες  

πη]γῆς ἔνθα μόνης καὶ ἀληθείης ῥύ[σις 

εἴη]
92

 

[Fellow brothers] of bridal chambers celebrate 

[ba]ths for me with torches.  

They hunger after [ba]nquets in our [rooms],  

[Hym]ning the Father and glorifying the Son.  

[May there be a flow] of a single [spring] and 

truth in that place.  

Lampe suggests that “the epigraph was displayed in the room where the baptisms took 

place”, while the Eucharistic meals took place “in this room and/or in adjacent 
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 It was not uncommon to have multiple candidates in the water simultaneously, e.g. Trad. ap. 21.9-18. 
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 Gos. Phil. NHC II,3 85.32-86.4; following Schenke (1997), 78. 
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accommodations of the same house”.
93

 On the other hand, Thomassen rightly doubts 

that baptism and the Eucharistic meal would take place in the same room. Instead, he 

suggests that “one can imagine that it hung on the wall of a dining room in a suburban 

villa”, in which the owner regularly welcomed fellow worshippers into his house for 

the celebration of the Eucharistic meal. For Thomassen, the inscription 

commemorates this by imagining a scenario in which the initiates have first 

performed baptism in a different location, before proceeding to the banquet while 

singing hymns and carrying torches.
94

 

 In fact, the inscription states that torches were used in the context of baptism 

itself, in “celebrating” the “bath”, as opposed to as part of a post-baptismal procession 

of the congregation. Of course, these are not mutually exclusive possibilities, but the 

notion that torches were included in the physical environment of baptism corresponds 

well to Gos. Phil. 85.32-86.4, where the candidates kindle their lamps as they are 

about to enter the bridal chamber qua the baptismal waters.
95

 As was noted above, the 

dishes of water mixed with oil used in the divinatory art of lecanomancy were often 

illuminated by lamplight as an aid to visualization and the cultivation of altered states 

of consciousness. If Valentinians did indeed practice baptism at night, with the 

baptismal waters both glimmering from the oil of chrismation and illuminated by 

lamplight,
96

 the sense of theatre would only have been enhanced, and the likelihood of 
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such visionary experiences increased as the candidate contemplated their surface in 

the hope, expectation, or even knowledge, that they were about to see Christ. 

Therefore, in addition to the liturgical-doctrinal principles underlying Gos. Phil.’s 

identification of the rites of initiation with an ideal version of the Jerusalem temple, this 

visionary aspect to baptismal initiation lends a ritual-mystical dimension to the use of temple 

imagery, since by beholding oneself as Christ in Glory upon the mirrored surface of the 

waters, they can be said to contain the true holy of holies. The reception of the Divine Name 

is central in each respect, both for its transformational power and its role in the office of high 

priest. The initiate has entered Christ’s priesthood and has attained the authority to enter “the 

Holies of the Holies”, both in the present and in the eschatological future. 

4.4. The Heavenly Temple(s) and Eschatology 

Gos. Phil.’s distinction between two earthly temple cults – those of the Christian sacraments 

and the Jewish temple – has eschatological ramifications, for each is in image of a different 

heavenly reality: a) the Pleroma, and b) the realm of the inferior deity. Those who participate 

in either cult are said to ultimately reside in their respective heavenly counterparts after death. 

However, according to Gos. Phil. it is not only Jews who participate in this inferior cult and 

therefore receive an inferior salvation, since “when we were Hebrews (Nxebraios), we were 

orphans, having (only) our mother. But when we became Christians (Nyrhstianos), we had 

(both) father and mother”;
97

 therefore, “he who has not received the Lord (joeis) is still a 

Hebrew.”
98

 The notion of “receiving the Lord” is quite possibly a euphemism for receiving 

the Divine Name (κύριος/joeis) and therefore gestures towards baptism-anointment as the 

                                                                                                                                                        
chrism would have been poured over the candidate’s head, with the excess floating upon the surface of the 

water.   
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means by which one receives the Father and transcends one’s Hebrew past. Failing to receive 

the Name, and therefore the Father, is not only the fate of Jews, but also those Christians 

described in Gos. Phil. 64.22-31 (see above) who do not practice a post-baptismal 

anointment. These so-called Christians in fact remain as “Hebrews” and therefore fall short of 

the true spiritual temple revealed by Christ, but continue to serve the inferior powers in the 

manner of the Jewish cult.
99

 Therefore, as we shall see, they shall not ascend to the Pleroma 

at the Eschaton, but remain outside and beneath it. 

 These distinctions between perfect Christians, imperfect Christians, and Jews are also 

evident in the types of instruction that each person receives. Gos. Phil. articulates this using 

the metaphor of food, for the disciple of the true God is said to distribute teachings as a 

householder distributes food: 

There are many animals (chrion) in the world that have human form (Mmorvh 

Rrwme). If he recognises them as pigs, he shall throw acorns to them. But to the 

cattle, he shall throw barley and chaff and grass. To the dogs, he shall throw bones. 

To the slaves (Nxm_X_A_L), he shall give what is preliminary (Nšorp). To the children 

(Nšhre), he shall give what is complete (Nteleion).
100

 

Once again, Jews are compared to animals, while Christians are identified as “children”. 

However, there is now the intermediary category of “slaves”, most likely referring to those 

imperfect Christians who have failed to become “children of the bridal chamber” and 

therefore remain enslaved to cosmic powers. Consequently, “A bridal chamber (pastos) is 

not for the animals (Nchrion), nor is it for the slaves (Nxmx_A_l), nor for defiled women 
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 Even with the destruction of the Second Temple in 70 CE, it remained an enduring anchor for Jewish identity, 
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218, 261-289 observes, Yom Kippur continued to be celebrated among both Jews and Christians for centuries to 

come, occasionally drawing the ire of their Christian contemporaries; e.g. Origen, Hom. Lev. X 2.1; John 

Chrysostom, Adv. Jud. I 1.4-7; see also Stökl Ben Ezra (2003b). 
100

 Gos. Phil. NHC II,3 81.7-14. The phrases Nšorp and Nteleion have been variously translated, largely 

depending on whether translators have preferred to remain within the feeding metaphor, or preferred to unpack 

it. E.g. Wilson (1962), 57 (“the first ... the perfect”); Ménard (1967), 107 (“les prémices ... ce qui est parfait”); 

Layton (1987), 350 (“a first course ... a complete meal”); Isenberg and Layton (1989), 205 (“the elementary 

lessons ... the complete instruction”); Schenke (1997), 71 (“das Vorläufige ... das Vollkommene”); Meyer 

(2007), 183 (“what is preliminary ... what is complete”); Lundhaug (2010), 529 (“the first (course) ... the 
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(Nsxime efjoxm); but rather it is for free men and virgins (xNrwme Neleuceros mN 

xNparcenos)” (69.1-4). These “free men and virgins” become “the child of the bridal 

chamber” (pšhre Mpnumvwn)
101

 and may “enter the bridal chamber (numvwn) daily.”
102

 

Furthermore, “if one becomes a child of the bridal chamber, he shall receive the light. If one 

does not receive it while he is here, he shall not be able to receive it in the other place” (86.4-

7). Hence to remain as an animal or a slave – that is, a “Hebrew” – while in the cosmos is to 

condemn oneself to an afterlife in which one is barred from the bridal chamber of the 

Pleroma. These eschatological ramifications are depicted using the imagery of heavenly 

temples. 

4.4.1. Two Heavenly Temples 

According to Gos. Phil., perfect Christian initiates have become like Christ and joined his 

high-priesthood. These people may enter the true spiritual temple of the Pleroma. Others 

continue to worship the inferior god of Judaism. These ones will instead remain in the lower 

temple of this deity. These eschatologies are described in the following lines: 

seouonx de ebol Nqi Mmusthrio(n) 

Ntalhceia euo Ntupos xi xikwn 

pkoitwn de fxhp Ntof pe petouaab 

xM petouaab nerepkatapetasma men 

xobS Nšorp pws erepnoute Rdioikei 

Ntktisis efšapwx de Nqi 

pkatapetas[m]a auw Ntenapsa nxoun 

ouwnx [ebol] senakw de Mpeeihei 

Nswou [efo] Nerhmos mallon de 

senaRkata[lue] Mmof tm_N_tnoute de 

thr_s sapwt [ebol] Nneeima exoun an 

enetouaab [Nten]et[o]uaab snaštwx 

gar an mN pou[oein N]attwx mN 

pplhrwma Nat[šta al]la snašwpe xa 

Ntnx Mps7os [auw xa n]efqboei 

teeiqibwtos našw[pe Mpo]uoujaei 

Ntarepkataklusmos Mmoou emaxte 

exrai" ejwou eršaxNxoeine šwpe xN 

tvulh Ntm_N_touhhb naei našqNqom 

Nbwk exoun epsa nxoun 

The mysteries of Truth are revealed as types 

and images. But the bridal chamber is 

hidden; it is the Holy in the Holy. At first, the 

veil concealed how God controlled creation, 

but when the veil is rent and the things inside 

are revealed, this house shall be left behind 

[as] a desert, or rather, it shall be [destroyed]. 

But the whole deity will flee [from] these 

places, not into the Holies [of the] Holies, for 

it shall not be able to mix with the unmixed 

[light] and the [flawless] Pleroma; but rather 

it shall remain beneath the wings of the cross  

[and under] its arms. This ark shall be [their] 

salvation when the flood of water prevails 

over them. If some belong in the priestly 

tribe, these shall be able to enter inside the 
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Mpkatapetasma mN paryiereus veil with the high priest.
103

 

The “mysteries of Truth” – the divine archetypes of Gos. Phil. sacraments – were revealed by 

means of the rending of the veil, namely Christ’s flesh at his crucifixion. This was the 

moment that the contents of the Pleromatic Holy of Holies – the true God – and the ritual 

means of accessing those contents – the Christian sacraments – were revealed in the cosmos, 

if only as “types and images”.
104

 In the act of rending the veil of the Pleroma, Christ revealed 

how God in fact “administered” (διοικέω) the created world. Such divine providence is 

already hinted at in Gos. Phil. 55.14-19, which indicates that Christ’s death – ostensibly 

carried out by the Archons – was in fact the will of God: “The Archons thought that they 

were doing what they did through their own power and will, but the Holy Spirit was 

accomplishing everything through them in secret (xN oupechp) as it wished.”
105

 Indeed, 

Christ’s death with its many revelatory and soteriological consequences was the result of 

secret divine providence. 

 The second effect of this revelation of the Pleroma is the “desolation” of “this house”. 

In the context of the present passage, “this house” refers to the heavenly region outside the 

Pleroma, while the allusion to Matthew 23:37-38 identifies this space more specifically as the 

heavenly model of the traditional Jerusalem temple.
106

 According to Matthew 23:37, Jesus 

desires to gather “the children of Jerusalem” together beneath his “wings” (πτέρυγας) just as 
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 Gos. Phil. NHC II,3 84.20-85.5. 
104

 The use of different titles for the devir seems to be of little consequence in Gos. Phil. NHC II,3. The “Holy in 

the Holy” (84.22-23), the “Holies of the Holies” (85.19-20), and the “Holy of the Holies” (69.20-21, 24) all 

seem to refer to the same place, whether in earthly ritual or divine reality. The various terms translated here as 

“bridal chamber”, numvwn (65.11-12; 67.5, 16, 30; 69.25, 27 (x2); 72.21, 23; 74.22; 76.5-6; 82.18, 24; 86.5), 

pastos (69.1, 37; 70.18, 19, 33; 71.7, 9-10), and koitwn (84.21-22; 85.21, 33) are similarly interchangeable 

in Gos. Phil. NHC II,3. Possibly koitwn is used exclusively for the heavenly/eschatological bridal chamber due 

to its occasional use in referring to the “grave”. On the use of nuptial imagery in funerary contexts, see Snyder 

(2015). 
105

 This corresponds with those Valentinian cosmogonies in which the demiurge was invisibly controlled by a 

higher divine power; e.g. Irenaeus, Haer. I 5.1-6; Hippolytus, Haer. VI 33.1; VI 34.4-6; Exc. 53.4-5; Tri. Trac. 

NHC I,5 100.30-36; 101.3-5; 104.30-105.35; see Thomassen (1997), 273. Janssens (1968), 128 therefore 

oversimplifies matters in Gos. Phil. NHC II,3 when she states that “le Dieu qui organisait la création est 

évidemment le Démiurge.” 
106

 Cf. Luke 13:34-35 (= 2 Esd 1:30); contra Ménard (1967), 243. 
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YHWH promised Israel salvation beneath his wings.
107

 Gos. Phil. subtly plays with the 

concept of these “wings”, reworking the image in order to polemically demarcate two levels 

of eschatological salvation. These wings now belong to the cross (or its horizontal beam), 

which once again functions as a technical term for the celestial Ὅρος separating the Pleroma 

from that which is beneath it.
108

 In fleeing from the revealed perfect light of the Pleroma, the 

inferior deity and his “Hebrew” kin take up refuge beneath the wings of the cross, that is to 

say, outside the Pleroma. 

 Beneath the wings of the cross, the inferior god and his kin are said to find sanctuary 

in “the Ark” (qibwtos), which protects them from “the flood of water”. With regard to its 

function, this Ark alludes to the Ark of Noah, which saved the animals from the deluge. 

However, with regard to its position “beneath the wings of the cross”, this Ark alludes to the 

Ark of the Covenant which was positioned beneath the outstretched wings of the two 

cherubim in the Jerusalem temple.
109

 The underlying logic of this depiction of the cross in 

place of the cherubim is twofold: 1) The wings of the cherubim formed the mercy-seat upon 

which the blood of the atoning animal sacrifices was sprinkled (e.g. Lev 16:14-15) just as 

Christ’s atoning blood was spilt upon the cross; and 2) the cross was manufactured from the 

wood of an olive tree according to Gos. Phil. 73.8-19, while biblical tradition has the 

cherubim manufactured from the same material (e.g. 1 Kgs 6:23, 31-32). 

 According to Hebrews 9:4, the Ark of the Covenant housed 1) the tablets of the Law, 

identified in Gos. Phil. 74.5-12 as “the beginning of death”; 2) the rod of Aaron symbolizing 
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 Deut 32:10-12; Ruth 2:12; Pss 16:8; 35:8-10; 56:2; 60:5; 62:8; 90:4. 
108

 The cross is interchangeable with the temple veil in this passage, both as barriers to the Pleroma/Holy of 

Holies, and in relation to Christ’s death – as symbols of the instrument of death and its victim’s flesh 

respectively. 
109

 1 Kgs 8:6; Ex 25:9-21; 38.1-8; 1 Kgs 8:7; 1 Chr 28:18; 2 Chr 5:7-8; Heb 9:4-5; cf. 1 Sam 4:4; 2 Sam 6:2; 2 

Kgs 19:15; Pss 79:2; 98:1: Sir 49:8; Isa 37:16; see Haran (1959); cf. de Tarragon (1981). Schenke (1997), 506-

507 is therefore entirely mistaken when he identifies the cross itself with the Ark in Gos. Phil. NHC II,3, 

suggesting that those outside the Pleroma are drowned “sofern sie nicht das Holz des Kreuzes als rettende Arche 

benutzen können.” It is perfectly clear that the cross and the Ark are separate images here, with the Ark located 

beneath the cross, and therefore distinct from it. 
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the authority of his priesthood, a priesthood rejected in Gos. Phil.; and 3) the manna, which 

both John 6 and Gos. Phil. reject as death in contrast to the life-giving bread from heaven that 

is Jesus. In Gos. Phil., this distinction appears as the food of animals, which the “Hebrews” 

consume, and the food of humans, which the perfect initiates consume.
110

 For Gos. Phil., all 

such symbols of the Jerusalem high priesthood remain outside the Pleromatic temple. 

 The identification of this celestial Ark with that of Noah also resonates strongly with 

Gos. Phil.’s identification of the Jews and their objects of worship as “animals”, while also 

pointing towards the typological connection between the floodwaters and the baptismal 

waters, such as we find in 1 Peter 3:20. The image therefore gestures towards both the Jews 

as the animals on the Ark, but also the imperfect Christians who have been baptized but have 

failed to receive the Divine Name through anointment.
111

 These cannot go within the veil of 

the Pleromatic Holy of Holies as members of Christ’s high-priesthood, but must instead 

remain outside and beneath it. 

 On the other hand, those belonging to Christ’s “priestly tribe” may “enter inside the 

veil” of this Holy of Holies.
112

 These are those who have been properly initiated on earth 

through baptism-anointment, have received the light of the Pleroma and the gifts of the 
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 On the contents of the Ark of the Covenant, see also, Ex 16:33-34; 25:15, 20; Deut 10:1-5; 1 Kgs 8:9. 

Although the Ark of the Covenant was not housed in the Second temple, having been lost during the destruction 

of Solomon’s temple, it was considered to be symbolically present; see Haran (1959), 32-35. 
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 Several patristic authors typologically connect Noah’s Ark with the Christian church, outside of which there 

is no salvation; e.g. Tertullian, Bapt. 8.4, 17-25; Idol. 24.4; Hippolytus, Haer. IX 12.23; Origen, Hom. Gen. 2.3-

5; Cyprian of Carthage, Unit. eccl. 6; Ep. 69.2; 74.11; 75.15; Augustine, Serm. 264.5; Catech. 20.32, 34; cf. 

Justin Martyr, Dial. 138.2-3; see Jensen (2011), 267-269; Ferguson (2014), 12-14. Ap. John BG 72.14-73.12 (= 

NHC III,1 37.16-38.5; NHC II,1 28.34-29.12; NHC IV,1 44.22-45.9) also equates Noah’s Ark with the Ark of 

the Covenant, making it the place of salvation for “the immoveable race” (tgenea etemaskim), where the 

Flood is the work of the chief Archon. 
112

 As in the ritualized temple of the duplicate bridal chamber, Gos. Phil. NHC II,3 85.10 (cf. 70.2-3) states that 

the veil of the Pleromatic temple is likewise torn “from top to bottom”. In its ritual-mystical setting, this 

occurred because “it was fitting for some from below to go above” (70.3-4), while in its eschatological context, 

it occurred “so that we might enter the secret of Truth (ppechp Ntalhceia)” (85.12-13). The juxtaposition is 

that of ritual ascent (bwk epsa ntpe) and eschatological entry (bwk exoun), where the former is constituted 

through “the humble types and weaknesses” (85.15) of ritual practice, while the latter constitutes a path to the 

divine archetype itself, when “the Holies of the Holies were revealed and the bridal chamber invited us in” 

(85.20-21). 
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duplicate bridal chamber, and have thereby become “Christs” through their reception of the 

Name. For in baptism, the initiate has “put on the living man”, thereby moving from the 

theriomorphism of Judaism to the anthropomorphism of Christianity. Subsequently, through 

the light poured out over the initiate during chrismation, “the slaves will be made free and the 

captives ransomed” (85.28-29; Nxmx_A_l NaReleuce[ros auw] Nseswte Naiymalwtos). 

This completes the transition from the slavery of ordinary Christianity to the freedom and 

sonship of true (Valentinian) Christianity. Adherents of the former remain “slaves of 

wickedness” (85.24) to whom the truly spiritual Holy of Holies stays hidden. Conversely, 

adherents of the latter “shall not be seen, nor can he be detained, and no one shall be able to 

trouble one of this sort, even while he dwells in the cosmos” (86.8-11). Recalling Gos. Truth, 

where having experienced the Father’s “rest” in the present the initiate must strive to manifest 

the Pleroma among the Valentinian community, so too does Gos. Phil. declare of the 

transformed Christian that having “entered the Father’s rest (anapausis)” (71.15), “the 

cosmos has become the Aeon, for the Aeon is fullness for him” (86.13-15; pkosmos 

afšwpe Nnaiw(n) paiwn gar efšoop naf Mplhrwma). As in Gos. Truth, the perfect 

Christian in Gos. Phil. must follow Christ’s example as redeemed redeemer: “He who was 

redeemed, redeemed (others) in turn” (71.2-3). Having experienced a mystical foretaste of the 

spiritual Holy of Holies during their own redemptive manifestation of the bridal chamber in 

baptism-chrismation, it was henceforth the duty of these Valentinians to redeem others in the 

same fashion. 

4.5. Conclusion 

Gos. Phil. therefore represents a development of the ideas encountered among those 

Valentinians known to Clement of Alexandria, described in Exc. In addition to the broad 

parallels between the rituals of baptism in Gos. Phil. and Exc. 66-86, both texts present 
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similarly supersessionist high-priestly Christologies and exhibit similar temple cosmologies 

which supplant the Pleroma atop the demiurge’s psychic temple. However, Gos. Phil. 

develops and expands on several of these ideas from Exc. Firstly, Gos. Phil. is explicit in 

identifying the Pleroma as a distinct spiritual temple beyond that of the demiurge, with Christ 

now identified clearly as the true high-priest. Exc. may only be taken to imply that the 

Pleroma is a spiritual temple on the basis of the demiurge’s psychic temple beneath it. In his 

commentary on John 2:13-14, Heracleon offers a third variation on the theme: Jerusalem is 

an image (είκόνα) of “the psychic place” (τὸν ψυχικὸν τόπον); the temple is divided into the 

ναός or πρόναος
113

 – understood as the forecourt where the Levites are based – and the ἱερόν 

– understood as the Holies of Holies (τὰ ἅγια τῶν ἁγίων) where only the high priest goes; the 

former is “a symbol of the psychics (τῶν ψυχικῶν) who attain salvation outside the Pleroma 

(ἔξω τοῦ πληρώματος)”, while the latter is the place into which “the pneumatics advance” 

(τοὺς πνευματικοὺς χωρεῖν).
114

 For Heracleon then, the Pleroma does not constitute a distinct 

temple, but rather the Holy of Holies of a single heavenly temple. Therefore, Gos. Phil. 

presents perhaps the most overtly polemical of the Valentinian temple cosmologies because 

by postulating two separate heavenly temples, the division becomes one of kind rather than 

merely of degree. 

Secondly, Gos. Phil. connects this cosmology of two temples to two qualitatively 

distinct earthly cults – the rites of initiation and the Eucharist of the Valentinians, and Jewish 

practices of atonement. These earthly practices are aetiologically derived from Christ and 

Adam respectively as reflections of the activities in the two heavenly temples. On the other 
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 The manuscripts read τῶν ἄνω, but should be corrected to τῷ νάῳ. Wucherpfennig (2002), 68-69 and 

Thomassen (2006a), 105 n.7 observe that Heracleon’s use of ἱερόν to identify the Holy of Holies, and ναός to 

refer to the temple generally, is a reversal of normal convention. Therefore, Thomassen suggests emending τῶν 

ἄνω not to τῷ νάῳ, but to τῷ προνάῳ since the latter term appears a few lines later and better captures 

Heracleon’s apparent meaning. Cf. Wucherpfennig (2002), 52 n.21, 68. For commentary, see Pagels (1973), 52-

53; Wucherpfennig (2002), 64-73; Thomassen (2010), 183-185. 
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 Heracleon Fr. 13 in Origen, Comm. Jo. X 210-211. 
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hand, Exc. 38 only states that the high-priestly activities on the Day of Atonement mirror 

those in the demiurge’s inferior temple. Thirdly, rather like Gos. Truth, Gos. Phil. makes 

(post-baptismal) anointment the central rite of initiation insofar as it conveys the Divine 

Name and affects the transformation of the baptized, whereas Exc. (80.3; 83; 86.1-3) states 

that the σφραγίς of the Name is received in the baptismal waters themselves.
115

  

Finally, Gos. Phil. contains more elaborate speculations on the mystical dimensions of 

its rituals than do Exc. or Gos. Truth. Of course, both of those texts discuss the possibility of 

entering the Father’s “rest” in the present, with Gos. Truth particularly stressing the 

contemplative effort on the practitioner’s part. Exc. is also fairly explicit regarding the 

angelification of initiates. However, Gos. Phil.’s initiates do not merely become as angels, 

but as Christ himself. Gos. Phil. also hints at the use of hydromantic techniques for achieving 

visions of oneself in this transformed Christological condition. Insofar as this vision is 

deemed to be a superior version of those gained by Jewish beholders of the heavenly Kabod 

of YHWH, Gos. Phil. also appears to speak of the baptismal vision in terms of heavenly 

ascent. In these ways, Gos. Phil. displays a good deal of continuity with the other Valentinian 

sources examined in previous chapters, but develops their ritual-mystical frameworks 

according to a temple cosmology and soteriology which, despite being found in a weaker 

form in Exc., is only brought to full expression in the present text. 

 In light of the foregoing analysis and comparison, I would like to conclude with some 

tentative contributions to the hitherto inscrutable problems of Gos. Phil.’s origins introduced 

at the beginning of this chapter. As was mentioned at that point, most scholars have argued 

for a Syrian provenance – usually Antioch – largely on the basis that Gos. Phil. discusses the 
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 An act of anointment cannot be ruled out in Exc. 66-86. Exc. 82.1 states that the Eucharistic bread and oil are 

sanctified by “the power of the Name” (τῇ δυνάμει τοῦ ὀνόματος). 
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meaning of several Syriac words,
116

 thereby apparently indicating a Greek-Syriac bilingual 

milieu. Further, as Siker argues, second-century Antioch is a likely setting for the interaction 

between “Jewish, Christian, and Gnostic Christian communities”, as evidenced in Gos. 

Phil.
117

 However, more recently, this view has been strongly critiqued. Lundhaug notes that 

the need to explain the meaning of such Syriac words indicates an audience not familiar with 

the language,
118

 while van Os suggests that m_N_tsuros in fact denotes Aramaic as opposed 

to Syriac, and stresses that the etymologies themselves are hardly accurate: “They are 

‘second-hand’, and neither speaker nor audience had enough knowledge of Aramaic and 

Hebrew to correct minor mistakes.”
119

 Further, Isenberg’s claim that Gos. Phil. contains 

ascetic ethics, thereby adding weight to the case for a Syrian provenance,
120

 has been rejected 

on the basis of its positive attitude to marriage and its use of wine in the Eucharist.
121

 

 Another argument often brought against a Syrian provenance for Gos. Phil. is its 

recommendation of post-baptismal, as opposed to pre-baptismal, anointment. Pre-Nicene 

Syrian Christianity practised only pre-baptismal anointment,
122

 with post-baptismal 

anointment only entering the West Syrian liturgy during the fourth and fifth centuries. This 

same trend has been observed in the liturgy of Egyptian Christianity,
123

 as opposed to pre-

Nicene North African and Roman Christianity, which already practiced post-baptismal 

anointment. Hence - or so the argument goes - if Gos. Phil. is pre-Nicene, it cannot have its 

origin in Syria or Egypt, but if it is post-Nicene, it could have a Syrian or Egyptian 

provenance. Thomassen tentatively prefers the former option,
124

 while Lundhaug opts for the 

latter on the grounds that numerous elements of Gos. Phil.’s baptismal theology are much 
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 See Gos. Phil. NHC II,3 56.3-15; 62.7-18; 63.21-24. 
117

 Siker (1989), 288. 
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 Lundhaug (2010), 357-358. 
119

 van Os (2006), 93; cf. Turner (1996), 158-166. 
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 Isenberg and Layton (1989), 134. 
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 Van Os (2006), 88; Lundhaug (2010), 361-362. 
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closer to those of Syrian and Egyptian Christianity than those of North African or Roman 

Christianity – the importance attached to Jesus’s own baptism in the Jordan; the reception of 

the Holy Spirit at anointment; and baptism being understood in terms of birth and begetting 

(John 3) as opposed to death and resurrection (Rom 6).
125

 

 However, these arguments based on Gos. Phil.’s recommendation of post-baptismal 

chrismation fail to recognise that it does so as part of a polemic against imperfect Christian 

initiation which did not practice it. This presupposes a setting in which post-baptismal 

anointment was not normative, and where those who practiced it were in a minority, thereby 

giving force to the polemic. This puts pre-Nicene Egypt, particularly Alexandria, firmly back 

on the table, not only because post-baptismal anointment was not the norm there, but also as 

one of many locations in the Roman Empire where Christian and Jewish communities would 

have interacted and potentially competed with one another,
126

 as well as the fact that any 

local audience would have probably required an explanation of the meaning of Syriac (or 

Aramaic) words. But in that case, whence the preference for post-baptismal anointment? 

Scholars have often observed that Gos. Phil. broadly agrees, in terms of the structure of the 

rituals, with the few other sources we have for Christian liturgy in the second century, 

specifically the Didache 7 (Syria/Palestine); Justin Martyr’s First Apology 61 and 65 (Rome); 

and Tertullian’s De Baptismo (Carthage).
127

 Although of these, only Tertullian describes a 
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 Lundhaug (2010), 360-361; cf. Johnson (2007), 112-114. Such distinctions between the liturgies of “East” 

and “West” are not concrete, however. Justin Martyr, writing in mid-second century Rome, understands baptism 
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post-baptismal anointment.
128

 More significantly in relation to Gos. Phil. is the testimony of 

Irenaeus’s Haer. I 21, which describes the variety of rites of ἀπολύτρωσις (“redemption”) 

performed among the Valentinians known to him in Rome and the “West” in the mid to late 

second-century.
129

 Haer. I 21.3 purports to describe a range of Valentinian baptismal 

practices, with Irenaeus stressing the absurd variety of liturgical formulae being used. 

However, Irenaeus is clear that after baptism in water, such Valentinians “anoint the initiate 

with balsam oil” (μυρίζουσι τὸν τετελεσμένον τῷ ὀπῷ τῷ ἀπὸ βαλσάμου).
130

 

In light of Gos. Phil.’s polemical advocacy of post-baptismal anointment in 

combination with its quite distinctive temple imagery, I would tentatively propose the 

following outline of the origin, development, and crystallization of the text’s sacramental 

theology: Valentinians based in Rome sought to advocate their version of Christian initiation, 

especially a post-baptismal anointment, to their fellows in Egypt, particularly Alexandria, 

where the rite was not normally practiced. This advocacy took the form of a supersessionist 

polemic in which those Christians, including Valentinian Christians, who did not perform the 

rite were said to thereby remain mired in their Jewish, or “Hebrew”, past. The distinction 

between the Pleroma and an inferior temple belonging to the demiurge was already current 

among Valentinians in Egypt known to Clement of Alexandria; Gos. Phil. merely develops 

the distinction on the basis of the perceived parallels between post-baptismal and priestly 

anointments such that the former must therefore give access to a superior temple. In acquiring 

its present form, Gos. Phil. has absorbed numerous other features of Egyptian Christianity 

(see above), and therefore what began as a Roman Valentinian attempt to spread its liturgy to 
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 Tertullian, Bapt. 7.1; Res. 8.3; cf. Cyprian of Carthage, Ep. 70; Hippolytus, Comm. Dan. 13:15; Trad. ap. 
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Alexandrian Valentinians now bears several stamps of Egyptian Christianity and 

Valentinianism.
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Conclusion to Part I 

Part 1 of this thesis has sought to track the development of the soteriological understanding of 

the Divine Name in Valentinianism from Valentinus himself to the Gospel of Philip, where it 

receives its most developed explication. Beginning with the little evidence we have from 

Valentinus, the Divine Name is principally a Christological concept capable of performing a 

soteriological role for those fortunate enough to receive a share of it. However, it is unclear 

how one might receive such a share. In Gos. Truth, the Name of the Father is more explicitly 

equated with the Son himself in his capacity to make known the transcendent and ineffable 

Father. In his role as Logos, Christ reveals this Name for those willing to listen, and insofar 

as one is redeemed through the hearing/receiving of the Name, he is the Saviour also. To 

receive the Divine Name, most likely through an anointment, is to be endowed with one’s 

rightful share of God’s fullness for which one was predestined via the Book of the Living. 

Exc. articulates the soteriological power of the Divine Name through its description of both 

ritual practice and the mythological elements which undergird and give meaning to those 

ritual actions. Moreover, for the first time in Valentinian literature, this saving Name is 

connected with motifs derived from Jewish priestly lore, for having borne the Name through 

baptism the initiate may eschatologically transcend the demiurge’s psychic heavenly temple 

and be led into the Pleroma by Christ the high priest. Such connections are made more 

explicit still in Gos. Phil. where they are further developed along mystical-ritual lines. Christ 

is now clearly identified as the ideal high priest whose priesthood one joins by virtue of 

receiving the Name in baptism-anointment. To join Christ’s priesthood is articulated as 

becoming “a Christ”, a priestly identity which is realized in the acts of initiation which are 

themselves understood to constitute a procession through a tripartite sacramental temple in 

the image of the pneumatic temple of the Pleroma above the demiurge’s psychic counterpart. 
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 Gos. Phil.’s use of temple imagery to portray the advance of the candidate from the 

status of an imperfect neophyte to that of a perfect initiate is evidently predicated on the 

adoption of a high-priestly Christology, the beginnings of which can already be seen in Exc. 

This Christology subsequently had a major impact on how the soteriological and 

transformative power of the Divine Name was understood. Being endowed with the Name no 

longer meant simply being “completed” or “perfected” on account of receiving one’s share of 

divine reality, thereby being gradually conformed to Christ as the visible manifestation of 

God, as it does for Valentinus and Gos. Truth. Rather, according to Gos. Phil., to receive the 

Name from the Holy Spirit was to be anointed as priest after the model of Christ himself, the 

consequences of which are somewhat more dramatic than those expressed by earlier 

Valentinian literature. We are now faced with Valentinian initiates identifying themselves as 

“Christs” by virtue of visionary experiences of their transformed selves in the baptismal 

waters, who having experienced union with their angelic partners in the bridal chamber come 

holy of holies, a type of the Pleroma itself, can now ascend unseen and undetained to the 

Father in the here and now. To be sure, such extraordinary experiences were not alien to 

earlier Valentinian authors. The author of Gos. Truth already claimed to have ascended to the 

Father and partaken of his nature through “kisses”, through which he is now able to work to 

manifest God’s fullness in the earthly congregation. But no Valentinian text can match Gos. 

Phil. for its dramatic and vivid depiction of ritual life and its benefits. Or at least, such would 

received wisdom on Valentinianism have us believe. 

Given the high drama of Gos. Phil.’s sacramentalism, as well as the promise of 

ritualized proximity to the divine in many other Valentinian texts, it is somewhat surprising 

that no Valentinian author attempted to narrativize such experiences for the sake of 

Valentinian culture as a means of imbuing both initiates and candidates with the pneumatic 
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lore necessary for a full religious life. Part 2 of this thesis will attempt to demonstrate that the 

Apocalypse of Paul (NHC V,2) represents one such attempt by a Valentinian author.
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5. The Apocalypse of Paul: Introductory Issues 

5.1. The Story 

Following approximately twelve lines which are either missing or badly damaged,
1
 the extant 

text of Apoc. Paul resumes with Paul conversing with a “little child” (kouei šhm) 

concerning the path he ought to take to “Jerusalem” (c__i_H_[_M]).
2
 The child commands Paul to 

say his (Paul’s) name before the route is shown to him (18.7-8). The child then reveals two 

things; firstly, that he already knows Paul (18.14-17); and secondly, that he is in fact “the 

Spirit” (18.21; 21.24; 22.1, 11; 23.5, 22-23; cf. 20.4), or “the Holy Spirit” (19.20-21, 26; 

22.15-16, 22), who has come to show Paul the way, and to accompany him en route to his 

“fellow-apostles” (šbh[rapostolos]) in “Jerusalem” (18.17-22). In Apoc. Paul 18.22 there 

remains the imperative prefix ma- followed by the first three letters of a verb, probably 

tou[nos] (“arise, awaken”).
3
 With the imperative, the opening dialogue between Paul and 

the child-Spirit comes to an end, and Paul’s preparations for his heavenly journey commence. 

The final lines of page 18 are missing and page 19 begins with a badly damaged list 

of celestial beings: “the principalities [and] these authorities [and] archangels and powers and 

the entire [mass] of demons” (n[i]a[r]y[h mN n]eeie3ousia [mN] xenarya[gg]elos mN 

xenqo[m] mN pm[h]še thrF Ntenidaimwn),
4
 who are identified as those “[who belong] to 

the one who creates bodies for a psychic seed” ([ethp] eph etqwlP Nxenswma euqraq 

                                                 
1
 Apoc. Paul NHC V,2 17.19-18.2. Apoc. Paul NHC V,2 17.19, which contains the letters los and a scribal 

mark designating the title, can be reconstructed to read [tapokalu2is Mpau]los, since the same appears at the 

end of the text (24.10).  See Rosenstiehl (2005), 12-14. 
2
 The Iota and Eta are barely visible, but the supralinear stroke marks it as nomen sacrum for which “Jerusalem” 

is the most likely candidate based on what follows, albeit the heavenly Jerusalem. On the identity of the “little 

child” as Christ, see Murdock (1968), 125-138; Murdock and MacRae (1979), 48; Lindemann (1979), 332; 

Stroumsa (1984), 79; Klauck (1985), 177; or as Metatron, see Böhlig (1963), 16. Cf. Rosenstiehl (2005), 70-76; 

Kaler (2005), 177-181. 
3
 Kasser (1969); MacRae and Murdock (1979); the verb is attested with the imperative in Apoc. Paul NHC V,2 

19.10, although the latter’s reconstruction matou[nos peknous paulos] (“Let [your mind awaken, Paul]”) is 

conjectural, being based on the exact phrase appearing in 19.10-11. 
4
 The reconstruction of mhše follows Rosenstiehl (2005), 102. The word mhše (“mass, multitude, crowd”) is 

badly faded in the manuscript and has been variously reconstructed as kosmos (e.g. Böhlig (1963); Kasser 

(1965); Murdock (1968)) or genos (e.g. Schenke (1966); MacRae and Murdock (1979)), while Rosenstiehl 

(2005), 102 notes that plhcos (Gk. πλῆθος) is also a possibility. 
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M2uyh).
5
 Another command from the Spirit to Paul follows: “Awaken your mind Paul, and 

see that this mountain upon which you tread is the Mountain of Jericho, so that you may 

know those things which are hidden in those which are manifest” (19.10-14; matounos 

peknous pa[ul]os auw enau je pitoou etekxwm ejwf Ntof pe ptoou Nxieriyw 

je ekesouwn netxhp exrai" xN netouonX ebol). The Spirit states that Paul shall 

journey to the twelve apostles, who will “greet” (Raspaze; ἀσπάζομαι) him as “elect spirits” 

(xenP_N_A eusotP). Paul then “raised his eyes” (aftwoun Nnefbal), thereby fulfilling the 

Spirit’s command, and sees the apostles greeting him. 

Paul’s ascent then begins in earnest, as the Spirit “snatched him up on high to the 

third heaven” ([af]twrP Mmof exrai" epjise šaxrai" e+me[xšom]te Mpe), before 

advancing immediately into the fourth heaven, where he looks down to the “earth” (kax) and 

sees his “likeness” (ein[e]), “those [who were upon] the earth” (nh e[txijM] pka[x]), and 

the twelve apostles “at his right [and] left in the creation” ([xa] tefounam [auw] xa 

tefqajH xN +ktisis) with the Spirit leading them (19.20-20.5). Also in the fourth heaven, 

Paul witnesses the trial of a sinful soul, which has been brought from “the land of the dead” 

(pkax Nte netmoout) in order to stand accused of a multitude of sins. The trial, as will be 

discussed later, is a sham, and the soul is cast back down into a body as punishment. The trial 

is apparently presided over by a “toll-collector” (telwnhs; Gk. τελώνης), who therefore 

plays a slightly unorthodox role given his title (20.5-21.22). Paul then advances through a 

                                                 
5
 The reconstruction of hp (stative of wp, with following e = “belong to” (Crum 526a)) follows Kaler (2005), 

190-191, who is following an insight from Wolf-Peter Funk. For qwlp as “create, model” (Crum 812b), as 

opposed to “reveal” (Crum 812a), see Rosenstiehl (2006a); Kaler (2005), 191; idem. (2008a), 8-9, who suggest 

it is a “Bohairicism” remaining in the “Sahidicized” text. Kaler (2005), 192; idem. (2008a), 9, following a 

suggestion by Funk, suggests that qraq (here translated “seed”; Crum 831b) may be a metathetical misspelling 

of qarq, a stative of qwrq (“to prepare, provide”; Crum 831a), with the following eu being taken as a 

circumstantial present, giving the translation, “the one who created bodies which are provided with soul” (Kaler 

(2008a), 1). Kaler argues that one would expect such demons to create bodies for “seeds” of spirit, not soul, 

since although the presupposed anthropogony parallels Irenaeus’s account of Ptolomaean-Valentinian doctrine 

from Haer. I 5, it is always spiritual substance which comes in “seeds”. Hence, the present passage likely 

identifies the various celestial beings as those belonging to the figure who prepared and created material bodies 

as prisons for the soul. Against this, it should be noted that Apoc. Paul NHC V,2 21.20 uses the verb sobte (“to 

prepare”; Crum 323a) to describe the body into which the soul is cast. But of course, we ought not insist on such 

a narrow vocabulary for the author or translator. 
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“gate” (pulh) to the fifth heaven, where he sees a “great angel ... holding an iron staff” (noq 

Naggelos ... efamaxte Nnouqerwb Mpenipe) along with three other angels carrying 

“whips” (xenmastikos; μάστιξ) which they use to herd wayward souls back towards 

judgement while “quarrelling” (Rerise; ἐρίζω) with each other (21.22-22.10). But Paul 

advances through another gate into the sixth heaven, at which point he gazes upward to see “a 

great light” (ounoq Nouoein) shining down from above. He then commands the local toll-

collector to open the gate to the seventh heaven, to which the latter obliges (22.11-23). 

 When Paul, along with the Spirit, enters the seventh heaven, he sees “an old man” 

(ouxLlo Nrw[me]). The description of the old man is badly damaged; something in his 

environment is “light” (ouoein), something else is “white” (ouobeš), and something else 

“shines seven times more than the sun” (Nouoein Nxouo eprh N[saš]F Nkwb Nsop). As 

we shall see, such qualities are frequently ascribed to YHWH’s enthroned Glory in Jewish 

and Christian apocalypses and theophanies. The old man interrogates Paul concerning where 

he is going, to which he replies, “I am going to the place from which I came” (ei"nabwk 

eptopos Ntai"ei ebol NxhtF); then where he is from, to which Paul unexpectedly 

responds by announcing his attention to return to “the world of the dead” (pkosmos Nte 

netmoout) on a mission to liberate those held captive therein. The old man challenges Paul 

that he shall not be able to escape his “rulers and authorities” (niaryh mN nie3ousia). But 

Paul, encouraged by his Spirit guide, shows the old man a “sign” (shmion; σημεῖον), 

compelling him to grant them passage beyond the seventh heaven (22.23-24.1). 

 In the final lines, Paul and the Spirit enter the “Ogdoad” (xogdoas), where Paul is 

“embraced/kissed” (Raspaze; ἀσπάζομαι) by the twelve apostles, followed by the ninth 
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heaven, where Paul embraces/kisses the locals, and finally the tenth heaven, where he 

embraces/kisses his “fellow spirits” (šbhr MP_N_A).
6
 

5.2. The Apocalypse of Paul and the Apocalyptic Genre 

Scholarship on Apoc. Paul is virtually unanimous in agreeing that as well as being an 

“apocalypse” by title, it belongs to the apocalyptic genre by virtue of its form and content.
7
 

Of course, there is little agreement on what constitutes the “apocalyptic genre”,
8
 but in recent 

years two dominant schools of thought have emerged. The first is typified by Christopher 

Rowland’s The Open Heaven (1982), which sought to offer a corrective to earlier scholarship 

which privileged the “horizontal” dimensions of apocalyptic literature, that is, the historical 

reviews culminating in a cosmic eschatology, which could be interpreted in historical, social, 

and political terms.
9
 Already Michael Stone had taken issue with Paul Hanson’s exclusive 

focus on “apocalyptic eschatology”, arguing that apocalyptic literature stood in the legacy of 

the Israelite Wisdom tradition as well as that of biblical prophecy, while stressing the 

centrality of revealed knowledge and generally more speculative cosmological concerns.
10

 

Building on this, Rowland characterised “apocalyptic” as “a type of religion whose 

distinguishing feature is a belief in direct revelation of the things of God which was mediated 

                                                 
6
 Scholars disagree on whether or not the twelve apostles remain in the Ogdoad or ascend with Paul to the tenth 

heaven. For them remaining in the Ogdoad, see the decisive arguments in Kaler (2005), 272-273; idem. (2008a), 

11 n.37; Perrin (2011), 137-139; Murdock and MacRae (1979), 49; for them ascending with Paul to the tenth 

heaven, see Murdock (1968), 175-176, 219-225; Pagels (1978), 421-422; Krause (1983), 626; Klauck (1985), 

174-175; Young (1988), 98-99; Morard (1995), 345; Harrison (2004), 29; Scopello and Meyer (2007a), 314. 
7
 E.g. Murdock (1968), passim; Janssens (1980), 69-70; Kaler (2005), 169-171; idem. (2008a), 155-156; 171-

184. Cf. Rudolph (1968), 99 characterised it as a “gnostischen Dialog”; see the response in Krause (1983), 627, 

who describes this description as “nicht gerechtfertigt” on the grounds that Apoc. Paul NHC V,2 does not 

contain an extended pedagogical dialogue between a master and disciple. Krause concludes, “Ich möchte daher 

die Schrift nicht zu den gnostischen Dialogen, sondern zur Gattung der Apokalypsen zählen.” Krause’s 

characterisation of Apoc. Paul NHC V,2 as an “apocalypse” is based on Vielhauer’s three criteria for an 

apocalyptic work: 1) Pseudonymity; 2) a vision-report; and 3) use of smaller literary units; see Vielhauer (1975), 

487. 
8
 For overviews of the history of the field, see Kaler (2008a), 121-151; Fletcher-Louis (2008), 126-134. For 

various approaches to “the apocalyptic genre”, see Collins (1979); idem. (1991); idem. (2014); Hartman (1983); 

Sanders (1983); Hellholm (1986); Aune (1986); idem. (2006), 1-12; Linton (1991); Reynolds (2013). 
9
 E.g. Koch (1972), 18, 28-33; Vielhauer and Strecker (2003); Hanson (1975). 

10
 Stone (1976); cf. Smith (1993). 
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through dream, vision, or divine intermediary.”
11

 Moreover, much of this revealed knowledge 

is not of an eschatological nature, and even where it does concern eschatology, it is not 

uniform in nature or content.
12

 However, to say that certain divine secrets revealed to the 

apocalyptic seer concern eschatology, “is not the same as saying that eschatology is a 

constitutive feature of apocalyptic.”
13

 Rather, for Rowland, it is the revelation of knowledge 

of divine mysteries which constitutes the essence of “apocalyptic”.
14

 

 The second trajectory in the study of apocalyptic literature is typified by John 

Collins’s The Apocalyptic Imagination (1984), which devotes a lengthy opening chapter to 

“The Apocalyptic Genre”.
15

 In doing so, Collins builds on the definition of the apocalyptic 

genre which he developed in Semeia 14 (1979):  

‘Apocalypse’ is a genre of revelatory literature with a narrative framework, in which a 

revelation is mediated by an otherworldly being to a human recipient, disclosing a 

transcendent reality which is both temporal, insofar as it envisages eschatological 

salvation, and spatial insofar as it involves another, supernatural world.
16

 

Such a definition takes account of the revelatory content of the texts traditionally regarded as 

“apocalypses”, while simultaneously focusing on their literary nature. It also brings together 

the revelatory and eschatological elements insofar as the transcendent origin of the revelation 

already demonstrates the reality of another world with which any given apocalypse’s 

eschatology will also be concerned.
17

 In other words, “[b]oth the manner of revelation and the 

eschatological content point beyond this world to another, which is at once the source of 

                                                 
11

 Rowland (1982), 21; idem. (1999). 
12

 Rowland (1982), 23-48. 
13

 Ibid. 48. 
14

 Ibid. 9-22; 73-189. For Rowland, these divine mysteries pertain to the list of prohibited speculative material in 

mHag. 2.1: “Whosoever gives his mind to four things it were better for him if he had not come into the world – 

what is above, what is beneath, what was beforetime, and what will be hereafter.” The “apocalypticists” were 

apparently among those who disregarded such prohibitions, according to Rowland (1982), 76. 
15

 Collins (1984), 1-42. 
16

 Collins (1979), 9; the definition was intended to “mark the boundaries of the genre”, as opposed to describe 

the works picked out by the definition (ibid. 10); see also Collins (1984), 41-42; Burns (2014a), 51-52. 
17

 Collins (2014), 5 criticises the understanding of “eschatology” found in Rowland’s school of thought (e.g. 

Fletcher-Louis (2011), 1578-1579): “Eschatology is not only concerned with the end of the world or history in 

the manner of the historical apocalypses, but also with the fate of the dead. The pervasive importance of the 

latter concern is sometimes missed by critics who think of ‘eschatology’ only in historical terms.” In other 

words, we must distinguish between “cosmic” and “personal” eschatology. 
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revealed knowledge and of future salvation.”
18

 Collins distinguished between apocalypses 

which do not describe heavenly journeys (Type I) and those that do (Type II), and further 

divided these into three subcategories: a) the “historical” apocalypse, containing a review of 

history and cosmic eschatology; b) apocalypses lacking any historical review, but which 

include cosmic eschatology; and c) apocalypses lacking both historical review and cosmic 

eschatology, but which include personal eschatology.
19

 

 Collins’s definition has become extremely influential, and Apoc. Paul conforms very 

well to it.
20

 It is revelatory insofar as a divine being manifests itself to Paul on earth before 

guiding him through the levels of heaven. It takes place within the narrative framework of 

Paul’s journey to “Jerusalem” to meet the twelve apostles. The transcendent reality which is 

disclosed has both a spatial aspect via its ten-heaven cosmology, and a temporal aspect 

insofar as the judgement scene in the fourth heaven and the aggressive angels in the fifth 

heaven contain personal eschatology in depicting the post-mortem fates of sinful, or 

unfortunate, souls. We might also suggest that Paul’s own ecstatic ascent partially functions 

as an anticipation of the post-mortem ascent of the righteous soul.
21

 As Collins states, this 

would make Apoc. Paul an example of a Type IIc apocalypse; that is, an ascent apocalypse 

containing personal eschatology but lacking cosmic eschatology and historical review.
22

 

                                                 
18

 Collins (1979), 10-11. 
19

 Ibid. 13. 
20

 On “gnostic” apocalypses, see Fallon (1979); Janssens (1980); Krause (1983); Kippenberg (1983); Scopello 

(1987); Morard (1995); Frankfurter (1996), 150-162; Attridge (2000); Pearson (2002); Kaler (2008a), 121-165; 

Burns (2014a), 48-76; idem. (2014b). 
21

 See Bousset (1960), 5: “Die Ekstase, vermöge deren man sich durch den Himmel zum höchsten Gott erhebt, 

ist ja nichts anderes als eine Anticipation der Himmelsreise der Seele nach dem Tode des Menschen.” Also, 

Segal (1980), 1341; Klauck (1985), 151; Tabor (1986), 122-125. Cf. Rosenstiehl (2005), 95 seems to intimate 

that Paul’s ascent is already post-mortem, arguing that the lack of detail in the eighth, ninth, and tenth heavens 

indicates that Paul is not being presented in the role of visionary, but rather “celui de l’âme juste montant vers le 

repos”. This interpretation rests on the unfounded claim that Paul’s declaration of his future mission in the 

cosmos (Apoc. Paul NHC V,2 23.13-17) is misplaced (Rosenstiehl (2005), 62-64). Further, nothing in Apoc. 

Paul NHC V,2’s frame story suggests that Paul has died, nor is it testamentary in character. 
22

 Collins (1979), 15; Fallon (1979), 138. 



147 

 

 Apoc. Paul is also pseudepigraphical.
23

 This device, almost ubiquitous in apocalyptic 

literature,
24

 is used primarily “to bolster the authority of an apocalypse, authorizing the 

claims made by the text while creating a sense of self-definition.”
25

 The child-Spirit is also 

recognizable as an angelus interpres, another near-universal feature of apocalyptic 

literature.
26

 However, the comparison ends here since the Spirit does no interpretive work 

other than explaining its own role to Paul, otherwise functioning as “a mute guide”
27

 who 

merely leads and encourages Paul. Nonetheless, in addition to conforming to Collins’s 

definition of “the apocalyptic genre”, Apoc. Paul’s title, pseudepigraphy, and frame narrative, 

as well as its report of a visionary ascent and heavenly tour guided by a divine envoy, the 

judging of souls (personal eschatology), and the future mission of the hero, place it firmly 

within this literary genre. Determining the precise sources for this apocalypse is, however, a 

trickier task. 

5.3. Use of Sources 

This section is not exhaustive, but rather attempts to highlight those sources which we can be 

almost certain that the author(s) of Apoc. Paul used, or was inspired by, directly. I begin with 

the Pauline sources, followed by some other New Testament sources, before moving onto 

some more general observations on the background of the judgement scene in the fourth 

heaven, and the meeting with the old man in the seventh heaven. Of course, every detail in 

this short text has parallels in other ancient Christian and Jewish literature, and many of these 

                                                 
23

 On pseudepigraphy in ancient Judaism and Christianity, see Aland (1961); Speyer (1971); Metzger (1972); 

Brox (1977); Collins (1977); Rowland (1982), 240-247; Meade (1986); Stone (1974); idem. (2006); idem. 

(2011), 90-121; Reed (2008); Dobroruka (2014). 
24

 Collins (1979), 11-12: “Pseudonymity ... is universal in Jewish and Gnostic apocalypses and very common in 

the Christian ones”; Burns (2014a), 197 n.27, notes Rev and Herm. as exceptions, although Paul’s account in 2 

Cor 12:2-4 is another example; see Tabor (1986), 1, 97; Segal (1990), 51-52; Kaler (2005), 170 n.141. On the 

other hand, Paul’s “person in Christ” (2 Cor 12:2) may function as a pseudonym; e.g. Segal (1990), 58-59; 

Furnish (1984), 543; Garland (1999), 510; Thrall (2000), 781. 
25

 Burns (2014a), 52; on pseudepigraphy in Apoc. Paul NHC V,2, see Kaler (2013b), 337-340. 
26

 E.g. Bel; 1 En.; 2 En.; T. Levi 2-5; T. Ab.; T. Isaac; T. Jac.; LAE 37; Apoc. Zeph.; 3 Bar.; 4 Ezra; Gk. Apoc. 

Ezra; Ascen. Isa.; Vis. Ezra; Herm.; Vis. Paul; cited by Rosenstiehl (2005), 76 n.493; also, Janssens (1980), 69-

70. 
27

 Rosenstiehl (2005), 76. 
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are noted in the next chapter. Here, I am concerned with Apoc. Paul’s sources, as opposed to 

allusive parallels in contemporary literature. 

5.3.1. Pauline Sources 

5.3.1.1. 2 Corinthians 12:2-4 

2
I know a person in Christ who fourteen years ago was caught up (ἁρπαγέντα) to the 

third heaven – whether in the body or out of the body I do not know; God knows. 
3
And 

I know that such a person – whether in the body or out of the body I do not know; God 

knows – 
4
was caught up (ἡρπάγη) into Paradise and heard things that are not to be 

told (ἄρρητα ῥήματα), that no mortal is permitted (οὐκ ἐξὸν ἀνθρώπῳ) to repeat. 

(NRSV) 

Without fail, scholars have noted Apoc. Paul’s use of this passage. Firstly, the hero of our 

apocalypse is similarly “caught up” (twrp; Gk. ἁρπάζω) to the third heaven.
28

 Not only do 

we have a terminological parallel here, but also an explanation as to why Apoc. Paul makes 

no mention of the first two heavens.
29

 Secondly, Apoc. Paul clearly exploits the ambiguity in 

Paul’s own report concerning precisely where his ascent terminated. Is “Paradise” identical to 

the third heaven? Within it? Or somewhere above it?
30

 Apoc. Paul appears aware of the latter 

                                                 
28

 On ἁρπάζω in visionary contexts, see Rowland and Morray-Jones (2009), 141; Rosenstiehl (2005), 34-35; cf. 

Acts 8:39; 1 Thess 4:17; Rev 12:5; Wis 4:11; Gk. Apoc. Ezra 5.7; Apoc. Mos. 37.3; Acts Pet. Andr. 1; Gos. Nic. 

25; CMC 48.14-15; 52.3; 55.3-4; 60.15-16; 62.1,7; 63.14; 70.15-16; 71.9,10,22 Trim. Prot. NHC XIII,1 48.27; 

Chaldean Oracles Fr.3. On the significance of the term for implying an unexpected and involuntary rapture, see 

Lincoln (1978-79), 215; Rowland (1982), 385-386; Klauck (1985), 153-154; Himmelfarb (1993), 109-110; 

eadem. (1995), 128-129; cf. Tabor (1986), 115-116. 
29

 Böhlig (1963), 16; Rosenstiehl (2005), 36; Kaler (2005), 144, 208; idem. (2008a), 60-61. 
30

 Most scholars interpret Paul’s “Paradise” as being within, or equal to, the third heaven, e.g. Lincoln (1978-

79), 211-213; idem. (1981), 77-81; Schäfer (1984), 22; Young (1988), 82; Barnett (1997), 562 n.28; Garland 

(1999), 514-515; Thrall (2000), 791-793; Harris (2005), 841-842; Buchanan Wallace (2011), 255; DeConick 

(2011), 301. Cf. Rowland (1982), 381-382; Tabor (1986), 115-121, who argue that for Paul, Paradise is here 

located in the seventh heaven, and therefore represents a second-leg of the ascent. Some texts do indeed locate 

Paradise in the third heaven (e.g. 2 En. [A] 8; Apoc. Mos. 37.5; 40.1; cf. 3 Bar. 4), while others locate it in the 

seventh heaven (e.g. Ques. Ezra [A] 21), or at some remote point of the earth (e.g. 2 En. [J] 42.3). According to 

Irenaeus, Haer. I 5.2, Tertullian Val. 20, and Exc. 51.1, Valentinians located Paradise in the fourth heaven. Gos. 

Truth NHC I,3 36.35-39 equates “Paradise” and the place of divine “rest”, but without a clearer cosmology it is 

difficult to determine precisely where this was located. Tri. Trac. NHC I,5 96.26-29 states that the Logos 

established Paradise just outside the Pleroma as an image of the Pleroma itself (which in Valentinian cosmology 

would be the Ogdoad), while 101.29-102.3 describes how the demiurge established his own Paradise as an 

image of the Logos’s version. 
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possibility and employs poetic licence to extend the ascent far beyond the third heaven.
31

 

Thirdly – and this is more conjectural – the lack of detail regarding the highest three heavens, 

beyond the hostile old man, may reflect the ἄρρητα ῥήματα (“unutterable words”) that are 

forbidden or impossible (οὐκ ἐξὸν) for a human being to speak.
32

 These unutterable words, 

the heart of Paul’s revelation, are similarly absent from Apoc. Paul, perhaps showing faith to 

the proof-text.
33

 Fourthly, and conversely, Paul’s ambiguity in 2 Corinthians 12:2-4 regarding 

his bodily status during his heavenly journey is explicitly clarified in Apoc. Paul when Paul 

gazes down from the fourth heaven and sees his “likeness upon the earth”. For Apoc. Paul 

there is no question; it is an out-of-body ascent.
34

 

 There are myriad other issues requiring interpretation in 2 Corinthians 12:2-4, such as 

how the account fits into the wider context of Paul’s championing of human weakness over 

against the extraordinary claims of the “super-apostles” in 2 Corinthians 10-13;
35

 whether the 

report recounts a “successful” or “failed” heavenly ascent in light of the fact that it does not 

culminate in a vision of God;
36

 or if the words Paul heard are unutterable on the grounds that 

they are ineffable or prohibited.
37

 However, it is undeniable that Apoc. Paul uses it as a 

                                                 
31

 Young (1988), 97 suggests instead that Apoc. Paul NHC V,2 only starts counting the heavens from the 

Ogdoad onwards, since they constitute the superior realm. In other words, the tenth heaven of Apoc. Paul NHC 

V,2 is equivalent to the third heaven of 2 Cor 12:2. This is possible, but ignores the terminological parallel of 

Paul being “caught up” to the third heaven in both texts. 
32

 The ambiguity of οὐκ ἐξὸν has resulted in a range of translations of 2 Cor 12:4, see Shantz (2009), 91-92. 
33

 Cf. Kaler (2005), 279. 
34

 See Klauck (1985), 176; Young (1988), 98; Kaler (2005), 130; idem. (2008a), 49-50. 
35

 Is Paul polemically downplaying the experience, or using it to bolster his claim to apostolic status? For the 

former, e.g. Käsemann (1942), 64-67; Lincoln (1978-79), 209-210; Schäfer (1984), 20-21; Furnish (1984), 544; 

Martin (1986), 398, 403; Best (1987), 118; Garland (1999), 509; for the latter, e.g. Rowland (1982), 379-385; 

Young (1988), 83-84; Shantz (2009), 176-183. Or is Paul merely telling the Corinthians what they want to hear, 

e.g. Barrett (1973), 312. Cf. Buchanan Wallace (2011), 263-266, who concludes, “[t]he primary issue is not 

whether revelations per se are good or bad, but the problems of boasting in them”, and the very similar 

conclusion of Loubser (2000), 198. 
36

 On the notion that Paul reports a failed ascent, see Gooder (2006), 190-211; Rowland and Morray-Jones 

(2009), 139; cf. Betz (1972), 84-92, who argues that Paul sarcastically parodies accounts of ecstatic rapture and 

healing; Harrison (2004), 51-55, presents a similar view of Paul as a “visionless visionary”. 
37

 For prohibited, see Barrett (1973), 305; Lincoln (1978-79), 216; Rowland (1982), 383; Schäfer (1984), 23; 

Martin (1986), 405-406; Barnett (1997), 560-561 n.23-24; Thrall (2000), 793-798; for ineffable, see Marrow 

(1986), 36; Shantz (2009), 101-108; Poirier (2010), 59-63. Buchanan Wallace (2011), 259-263 thinks the two 

are not mutually exclusive: “what Paul heard in Paradise may be forbidden to be spoken precisely because it 

cannot be put into human language without risk of blasphemy or misunderstanding, due to the transcendent 
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proof-text for the apostle’s ascent while exploiting the ambivalence of certain details in the 

autobiographical account for its own ends, most obviously to have Paul ascend far beyond the 

third heaven, even beyond the hostile creator-god, into the Ogdoad, and up to the tenth 

heaven. 

5.3.1.2. Galatians 1:11-2:2 

In these verses, Paul declares that the gospel he preaches is not a human fabrication, but 

rather has been “received through a revelation (ἀποκαλύψεως) of Jesus Christ” (1:12). He 

claims that despite his earlier persecution of Jesus’s followers, God had “set me apart 

(ἀφορίσας με) from my mother’s womb” (1:15) and decided “to reveal his Son in me” (1:16; 

ἀποκαλύψαι τὸν υἱὸν αὐτοῦ ἐν ἐμοί) so that he would preach the gospel among the Gentiles. 

Paul then reports two journeys “up to Jerusalem” (ἀνῆλθον/ἀνέβην εἰς Ἱεροσόλυμα); firstly, 

three years after his revelation, he went to visit Peter (1:18); and secondly, a further fourteen 

years later, he ascended to Jerusalem “in response to a revelation (κατὰ ἀποκάλυψιν)” (2:1-2) 

to meet with the apostles. 

 Apoc. Paul draws on these lines for their revelatory appeal, but also adopts specific 

details for its own narrative. Firstly, Paul “ascends” (bwk exrai") to Jerusalem, now 

understood as the heavenly Jerusalem, to meet his “fellow apostles” in response to the Spirit-

child’s revelation. Secondly, Paul is recognised by the Spirit as one “blessed from his 

mother’s womb” (18.16-17; Ntausmou erok jin xN ch Ntefmaau), and by the old man 

as “one who was set apart from within his mother” (23.3-4; penta[u] porjF ebol jin 

NxhtS Ntefmaau), both imprecisely recalling Galatians 1:15.
38

 The combination with 2 

                                                                                                                                                        
nature of the highest heavens and of the direct encounter with the deity. Paul did indeed experience direct 

revelation, which he could grasp at some level, but it nonetheless evaded formulation in human language” (261). 
38

 Although, the wording in the latter formula almost exactly parallels the Sahidic transaltion of Gal 1:15 – 

Ntaf porjT ebol jin eeinxhtS ntamaau, which similarly lacks a literal Coptic parallel for the Greek 

κοιλία. Murdock (1968), 204-209 argues that the Spirit-child’s declaration in Apoc. Paul NHC V,2 18.16-17 
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Corinthians 12:1-4 is a natural one in light of the shared language of 

“apocalypses/revelations” (ἀποκαλύψεις) and the notion of “fourteen years” (2 Cor 12:2; Gal 

2:1) having passed. 

5.3.1.3. Acts 9:3-19; 22:6-16; 26:12-18 

It is normally assumed that Apoc. Paul does not make use of the accounts of Paul’s 

conversion on the road to Damascus, which may indicate that the author either did not know 

these accounts, or rejected them.
39

 In the Acts accounts, Paul’s revelation is provided by a 

“great light” (22:6; φῶς ἱκανὸν; cf. 9:3; 26:13) from heaven, shining “brighter than the sun” 

(26:13; ὑπὲρ τὴν λαμπρότητα τοῦ ἡλίου), which temporarily blinds him (9:8-9; 22:11). 

Conversely, Apoc. Paul begins Paul’s heavenly journey with acts of “awakening” (19.10) and 

“seeing” (19.18-19). For Kaler, this contrast between blindness and sight in Acts and Apoc. 

Paul respectively makes it “tempting to see in it a definite response to, or correction of, the 

Acts accounts by the author of the Apocalypse of Paul.”
40

 I would go further. When Paul is in 

the sixth heaven, he sees a “great light” (22.18; noq Nouoein) shining down from above. 

Given the (badly damaged) description of the old man in the seventh heaven, which includes 

the terms “light” and “shining seven times more than the sun”, it is clear that he is the source 

of the “great light”. Of course, such “light” is a banality in theophanies,
41

 but since it is used 

here of the inferior demiurge in the context of a Pauline apocalypse, it is likely that this 

description represents an outright rejection of the Acts accounts of Paul’s conversion. For 

                                                                                                                                                        
identifies Paul as one predestined to be an apostle (cf. Jer 1:5; Isa 49:1), whereas the old man’s use of porj 

ebol (“to separate”) in Apoc. Paul NHC V,2 23.3-4, but omitted in 18.16-17, designates Paul’s physical birth as 

opposed to the spiritual rebirth achieved via his heavenly ascent. He argues that the old man alludes to the 

concept of the material world as a “womb” from which souls are expelled (cf. Hippolytus, Haer. V 19.11, 20; 2 

Apoc. Jas. NHC V,4 57.6-8). However, Murdock fails to notice that the word “womb” (xh) does not appear in 

the old man’s declaration, but only in the Spirit-child’s. 
39

 Murdock (1968), 150-151; Kaler (2005), 165-166; 195-196. 
40

 Kaler (2005), 196. 
41

 For the formula “seven times brighter than the sun”, see Apoc. Zeph. Fr.A in Clement of Alexandria, Strom. V 

11.77; Apoc. Pet. 1; Acts Phil. 20; T. Ab. [A] 7.3; Ep. Apos. 16; cf. Isa 30:26; 1 En. 91.16; 2 En. [J] 66.7-8; Vis. 

Paul 21, 22; see Rosenstiehl (2005), 59-60. 
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Apoc. Paul, truly divine light does not blind the seer, but rather enlightens them; hence the 

Acts accounts must be of Paul’s brush with an inferior god. 

 It is plausible that Acts 22:12-16 has influenced our author’s interpretation. Ananias, 

described as “a devout man according to the Law” who was praised by the Jews, restores 

Paul’s sight and tells him that “the God of our ancestors (ὁ θεὸς τῶν πατέρων ἡμῶν) has 

chosen you”. This would explicitly identify the source of Paul’s revelatory conversion as the 

Jewish Creator God, identified as the hostile old man in the seventh of ten heavens in Apoc. 

Paul, in contrast to Galatians 1:12 and 16, where it was a revelation of “Jesus Christ” and the 

“Son” respectively. Indeed, Paul contrasts these latter revelations with “the traditions of my 

ancestors” (Gal 1:14; τῶν πατρικῶν μου παραδόσεων) which caused him to persecute Jesus’s 

followers. The Paul of Galatians 1 and the Paul of Acts 22 apparently evaluate their ancestry 

a little differently. Clearly, the author of Apoc. Paul prefers the apocalyptic reports of 2 

Corinthians 12:2-4 and Galatians 1:11-2:2, with the latter showing regret for Paul’s “earlier 

life in Judaism” (1:13), to those of Paul’s conversion in Acts. 

5.3.1.4. Other Pauline Sources 

In 1 Corinthians 2:6-16, Paul declares that “we speak God’s wisdom, secret and hidden”, that 

is, “what no eye has seen, nor ear heard, nor the human heart conceived.” This wisdom is 

unknown to “the rulers of this age”, and instead is revealed to “the perfect” (τοῖς τελείοις) 

“through the Spirit” (διὰ τοῦ πνεύματος); not “the spirit of the world” (τὸ πνεῦμα τοῦ 

κόσμου), but “the Spirit that is from God” (τὸ πνεῦμα τὸ ἐκ τοῦ θεοῦ). Such wisdom is 

spoken not in human words, but words “taught by the Spirit” (ἐν διδακτοῖς πνεύματος), so 

that such “spiritual things” (πνευματικὰ) can be interpreted “for/by spiritual people” 
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(πνευματικοῖς). Such pneumatics are “subject to nobody’s interrogation” (ὑπ’ οὐδενὸς 

ἀνακρίνεται),
42

 for they have “the mind of Christ” (νοῦν Χριστοῦ). 

 It was noted earlier that the angelus interpres in Apoc. Paul is not in fact an angel at 

all, but rather a spirit. Of course, the concepts of “angel” and “spirit” were extremely close in 

ancient Judaism and Christianity, at times becoming almost interchangeable, even merged in 

single figures.
43

 But 1 Corinthians 2:6-16 offers a solid background against which to 

understand Apoc. Paul’s depiction of the angelus interpres as the (Holy) Spirit, even to the 

extent that the Spirit wishes to speak with Paul through “his words” (18.11; nefšaje), just 

as 1 Corinthians 2:13 states that spiritual things are communicated through spiritual words.
44

 

Also corresponding to 1 Corinthians 2:6-16 is the general distinction between “psychic” and 

“pneumatic”, as reflected by the demiurge’s governance of the lower seven heavens where 

souls are collected, judged, and cast back into material bodies, as opposed to the upper three 

heavens, which are occupied by spiritual beings.
45

 Finally, the notion that spiritually endowed 

individuals shall be “subject to nobody’s interrogation” coheres well with what we find in 

Apoc. Paul, where Paul ascends unhindered past the toll-collectors in the fourth and sixth 

heavens, while the demiurge’s interrogation of Paul is cut short when Paul refuses to answer 

even his second question and instead announces his future redemptive work on earth. 

 Despite the Spirit’s background in 1 Corinthians 2:6-16, many have seen the Spirit’s 

childlike form as being indicative of its Christological character, since Christ often appears as 

a child.
46

 As will be suggested below, the Spirit’s form is more likely an attempt to place Paul 

                                                 
42

 My trans. 
43

 E.g. Ps 103:4; Acts 23:8-9; cf. “the angel of the (holy) spirit” in Ascen. Isa. 3.15; 4.21; 7.23; 8.14; 9.36, 39-

40; 10.4; 11.4, 33; cf. “the angel of the prophetic spirit” in Herm. Man. 11.9; and Hippolytus Haer. IX 13.2-3, 

citing a fragment of Elchasai. See Rosenstiehl (2005), 76-77; Gieschen (1998), 114-119. 
44

 Cf. Hippolytus, Haer. V 8.26, where the Naassenes are said to connect the “unutterable words” of 2 Cor 12:2-

4 with the “words taught by the Spirit” of 1 Cor 2:6-16; see Poirier (2010), 62. 
45

 On 1 Cor 2:6-16 in Valentinian distinctions between “psychics” and “pneumatics”, see Kovacs (2013). 
46

 E.g. Ap. John NHC II,1 2.1-5; Gos. Jud. TC 33.18-23; Acts John 88; Acts Andr. Mth. 18, 33; Acts Pet. 21; see 

Murdock (1968), 130-138; Rosenstiehl (2005), 70-77; Kaler (2005), 179-180. King (2009), 73-80, would 
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in the Valentinian tradition by connecting Paul’s revelation with that of Valentinus’s vision 

of the Logos in the form of a newborn child. However, it is also possible that the author’s 

depiction of the Spirit as a child functions as an allusion to Matthew 18:1-6, where Jesus 

explains to his disciples: “Truly I tell you, unless you change (στραφῆτε) and become like 

children (παιδία), you will never enter the kingdom of heaven. Whoever becomes humble 

like this child is the greatest in the kingdom of heaven” (18:3-4). The significance of the 

allusion would be unveiled in the course of the narrative, where Paul is transformed into a 

spirit, and therefore becomes like the child, and thereby ascends to the highest level of 

heaven. 

Next, Paul’s response to the old man’s question, “where are you from?”, is to 

announce the mission he will undertake upon returning to earth: “I am going down to the 

world of the dead in order to make captive the captivity which was made captive in the 

captivity of Babylon” (ei"nabwk exrai" epkosmos Nte netmoout jekaas 

ei"naRaiymalwtize N+aiymalwsia th etauRaiymalwtize Mmos xN +aiymalwsia Nte 

tbabulwn).
47

 This clearly evokes Paul’s use of LXX Psalms 67:19 to articulate the saving 

work of Christ in Ephesians 4:8: “When he ascended on high he made captivity itself a 

captive.” As Kaler notes, the notion of ᾐχμαλώτευσεν αἰχμαλωσίαν seems to have been 

understood rather like a double negative by the author of Apoc. Paul such that to take 

captivity captive results in liberation.
48

 As has been noted before, in applying these words to 

                                                                                                                                                        
include Gos. Sav. 107.57-60 (“I am [in] your midst li[ke] a child (N[ce] nnišhre š[hm])”) from the “Hymn of 

the Cross”. But see the critical response in Suciu (2013), 204-205, who argues that Nce  here means “in the 

manner of”, as opposed to “in the form of”, suggesting that this is not an instance of divine polymorphy, but 

rather Christ’s dancing around the cross symbolizes his purity and innocence because he is like a child playing. 
47

 See esp. Kaler (2005), 262-265. 
48

 Ibid. 263-264. See also Odes Sol. 10.3-4; cf. Luke 4:18-19 (= Isa 61:1). Klauck (1985), 177-178 notes that 

among the Nag Hammadi codices, “captivity” usually refers to that of the soul in the fleshly body, or the 

condition of being subject to archontic oppression: Tri. Trac. NHC I,5 117.24-25; Gos. Phil. NHC II,3 53.12; 

83.26; Exeg. Soul NHC II,6 134.13; Thom. Cont. NHC II,7 140.23; 143.23; Apoc. Pet. NHC VII,3 79.20; Teach. 

Silv. NHC VII,4 108.7; 2 Apoc. Jas. NHC V,4 54.10; 60.5; cf. Kaler (2005), 262 n.352. Denzey Lewis (2013), 

76-77 observes that Paul often shuns the language of “freedom” in favour of being a “slave to God”, and the like 

(e.g. Rom 6:18,22). 
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the saving work of Paul, Apoc. Paul makes Paul a second-Christ, a second-redeemer.
49

 But 

the equation of Christ and Paul is even more emphatic than this. In having Paul descend to 

take captivity captive, while Christ ascended to do so, the reader may well recall Ephesians 

4:10’s assertion that “he who descended is the same one who ascended far above all the 

heavens”, thereby logically reinforcing the identification of Paul as a second-Christ. Of 

course, this ignores the broader logic underlying Ephesians 4:9, that if Christ ascended, he 

must also have previously descended into “the lower parts of the earth”, but even this recalls 

our Paul’s declaration that his descent shall be to “the world of the dead” (23.13-14). We will 

revisit this identification later along with the notion of the captivity as the “Babylonian 

captivity”. 

 Finally, the list of demonic powers in Apoc. Paul 19.3-6 (principalities, authorities, 

archangels, powers), some of which the old man explicitly invokes in the seventh heaven 

(principalities, authorities), strongly recall various lists of heavenly powers in Paul’s letters.
50

 

Of all these lists, Ephesians 6:12 is perhaps the most damning: “For our struggle is not 

against enemies of blood and flesh, but against the rulers, against the authorities, against the 

cosmic powers of this present darkness, against the spiritual forces of evil in the heavenly 

places.” However, it is unlikely that any one of these lists alone inspired Apoc. Paul’s list, but 

rather the Pauline tradition of hostile cosmic rulers and forces more generally. 

5.3.1.5. Pauline Sources: Conclusion 

Commentators have generally acknowledged that Apoc. Paul represents a synthesis of 

multiple Pauline passages in an attempt to produce a new interpretation of those passages. 

Murdock argued that the opening “epiphany” of the Spirit-child – whom he understands as 

“the Risen Christ” – to Paul represents a reinterpretation of Paul’s “vision of calling” from 

                                                 
49

 Murdock (1968), 209-213; Lindemann (1979), 333; Kaler (2005), 264-265. 
50

 Rom 8:38; 1 Cor 15:24; Eph 1:21; 3:10; 6:12; Col 1:16; 2:15; see Klauck (1985), 178; Kaler (2005), 189; 

idem. (2008a), 195-196. For a survey of such Pauline figures in the Nag Hammadi Codices, see Kaler (2007-

2008). 
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Galatians 1:11-17. In this way, readers of Apoc. Paul’s opening scene would recognise this as 

the moment that Paul first discovered that he had been “blessed from his mother’s womb” (cf. 

Gal 1:15), which in light of Jeremiah 5:1 and Isaiah 49:1 indicates his prophetic calling. That 

is to say, in Apoc. Paul we see Christ revealing to Paul that which Paul would subsequently 

report in Galatians 1:15.
51

 The problem with this claim is that the verb is different in each 

case; in Apoc. Paul, Paul is “blessed” (smou), while in Galatians 1:15, he is “separated” 

(ἀφορίζω).
52

 More generally however, Murdock recognised that Apoc. Paul has combined 2 

Corinthians 12:2-4 with Galatians 2:1-2, and then again with the call-vision of Galatians 

1:11-17, so that the author “produced a single unified revelation experience.”
53

 

 Kaler also recognises the “pivotal importance” of 2 Corinthians 12:2-4 but argues 

instead that Galatians 1:13-17 has “inspired our text” over against Galatians 2:1-2. He argues 

this on four counts: 1) the use of Galatians 1:15 in Apoc. Paul 18.16-17 and 23.3-4; 2) 

Galatians 1:16-17 implies that Paul was initially going up to Jerusalem but the revelation 

caused him to change his mind; 3) Galatians 2:2 states that Paul ascended to Jerusalem “in 

response to a revelation”, whereas in Apoc. Paul, Paul is already on the road to Jerusalem 

when the revelation occurs; 4) in Galatians 2:1, Paul takes Barnabas and Titus with him to 

Jerusalem, while neither Galatians 1:13-17 nor Apoc. Paul mention any (human) 

companions.
54

 The third point is mistaken; in the opening lines of the extant text of Apoc. 

Paul, Paul asks the Spirit-child which road he should take to Jerusalem, implying he is not 

                                                 
51

 Murdock (1968), 141-158. 
52

 Ibid. 11 translates the passage as “you are he who was blessed from his mother’s womb because (epidh) I 

have [come] to you that you may [go up above] to your fellow [apostles].” Murdock substantiates this causal 

reading through a comparison with Matt 16:17, where Simon is said to be “blessed ... because (ὅτι)” the 

heavenly Father revealed Christ’s messianic character to him (ibid. 149). However, the causal reading simply 

makes poor sense in Apoc. Paul 18.16-19; how would Paul be blessed from his mother’s womb by virtue of the 

Spirit providing him with a revelation now? Perhaps I am being too literal, but note the change in Murdock and 

MacRae (1979), 51. Also, Rosenstiehl (2005), 74 notes that the Coptic epidh is not always as stable as the 

Greek ἐπειδή. Since the causal connection seems to run in the opposite direction to that proposed by Murdock, 

perhaps we should take epidh here to mean something like “as such [I have come to you]”. 
53

 Murdock (1968), 166-167. 
54

 Kaler (2005), 165-166. 
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currently on that road, and is only shown the road via the Spirit’s revelation. The fourth point 

is also tenuous; Paul may not have any human companions in Apoc. Paul, but nor does he 

visit Jerusalem in order to see Peter specifically, as he does in Galatians 1:13-17. Galatians 

1:19 even states explicitly that Paul saw no other apostles besides “James the Lord’s brother”, 

whereas in Apoc. Paul, Paul ascends to Jerusalem to see his “fellow-apostles” (18.17-19), 

which he accomplishes in the Ogdoad when he is greeted by “the twelve apostles” (24.1-3). 

Put simply, Apoc. Paul does not square perfectly with either Galatians 1:13-17 or 2:1-2. 

Finally, on the use of Galatians 1:15 we must note again that neither of Apoc. Paul’s allusions 

constitute a word for word citation. Indeed, the allusions to Galatians 1:15 do not seem to 

constitute part of the revelation to Paul, but rather they are the means by which the Spirit-

child and the demiurge recognise Paul, identifying him via a circumlocution familiar to Paul 

and his readers alike. Further, nowhere in Apoc. Paul is Paul commissioned to perform 

apostolic work. Instead, he already knows his mission, and declares it boldly to the demiurge. 

This would also speak against any straightforward identification of Galatians 1:13-17 as the 

key proof-text for Apoc. Paul. 

 In contrast, I would argue that the inspiration behind Apoc. Paul is 2 Corinthians 12:1 

and Paul’s claim to have experienced multiple “visions and revelations of the Lord” 

(ὀπτασίας καὶ ἀποκαλύψεις κυρίου) about which he refuses to boast. In drawing on some of 

Paul’s most striking autobiographical reports of such visions and revelations, namely 2 

Corinthians 12:2-4, Galatians 1:11-17, and Galatians 2:1-2, the author has composed an 

epitome of such Pauline experiences while also drawing on familiar motifs from Jewish and 

Christian apocalypses (see below), all of which is refracted through the lens of Valentinian 

doctrine (see following chapter). The purpose of such an epitome, as I shall argue in a later 

chapter, is not to reinterpret any specific account of Paul’s visionary experience, but rather to 

exploit the unspecified multiplicity of such experiences in order to construct an ideal 
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Valentinian-Pauline ascent which aspiring seers could hope to imitate and even use as 

preparation for such heavenly ascents of their own. 

5.3.2. Luke 10:29-35 

Paul’s ascent to “Jerusalem” begins from “the Mountain of Jericho” (19.12-13; ptoou 

Nxieriyw). We will deal with this image in more detail in the following chapter, but for now 

it is noteworthy that an ascent from Jericho to Jerusalem reverses the journey taken by the 

traveller in Luke’s Parable of the Good Samaritan, which is itself described as a descent 

(10:30). Early Christian readers, including Valentinians, tended to interpret this story as an 

allegory for the descent of the soul from heaven to the material world. In such allegorical 

interpretations, the man descending from Jerusalem to Jericho represents the human soul, the 

robbers are the worldly powers, and the Samaritan is Christ.
55

 Furthermore, Jerusalem 

represents the heavenly world, and Jericho the material world where the soul is oppressed by 

hostile cosmic powers.
56

 According to Interp. Know. 6.29-35, these cosmic powers (in 

“Jericho”) are specifically the “principalities and authorities” (naryh M_N [ne]3[ousi]a) 

which have “bound us in nets of flesh” (mour Mm[a]n NX_Nabh Nsar[3]) from which the 

soul must escape. These are the same “principalities and authorities” (n[i]a[r]y[h mN 

n]eeie3ousia) which Apoc. Paul places under the jurisdiction of the one who creates bodies 

for souls (19.6-7), such as the unfortunate soul in the fourth heaven which has had a body 

“prepared” for it, and from whom Paul intends to liberate the captives in “the world of the 

dead”, that is, Jericho. Interestingly, no New Testament text has Paul in Jericho, but the Acts 

                                                 
55

 E.g. Irenaeus, Haer. III 17.3; Clement of Alexandria, Quis div. 28-29; Origen, Hom. Luc. 34; Interp. Know. 

NHC XI,1 6.19-29; cf. Gos. Phil. NHC II,3 78.7-9; see Roukema (2004); Twigg (2015b); Painchaud (2003), 

422-424; cf. Kaler (2005), 198-199, who acknowledges this exegetical tradition, but suggests that Apoc. Paul 

NHC V,2’s Jericho is inspired by the Synoptic tradition of Jesus healing one (Luke 18:35-43; Mark 10:46-52) or 

two (Matt 20:29-34) blind men on the road to Jericho, thereby paralleling Paul “raising his eyes” in Apoc. Paul 

NHC V,2 19.18-19. Of course, only in the Lukan version is Jesus approaching Jericho, while Mark and Matt 

have him leaving Jericho, therefore providing a stronger link to Apoc. Paul NHC V,2. 
56

 Such pejorative depictions of Jericho are not uncommon in biblical literature and early Christianity; e.g. Josh 

6 (esp. 6:26); Origen, Hom. Josh. 6.4; 7.1,3,4,7; Acts Paul 9.7. On the “heavenly Jerusalem”, see e.g. Gal 4:26; 

Rev 3:12; 21:2,10; 2 En. 55.2; 4 Ezra 8.52-54; 2 Bar. 4.2-7; Lincoln (1981), 9-32; Verman (2011). 
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of Paul 9.7 has the apostle journeying towards Jericho when a lion “came out of the valley of 

the field of bones” in order to be baptized by Paul. The notion of a “valley” points towards 

Jericho itself, while its description as a “field of bones” resonates with Apoc. Paul’s 

designation, “the world/land of the dead”. 

By having Paul’s heavenly journey span the distance from Jericho to Jerusalem, Apoc. 

Paul subtly alludes to this exegetical tradition regarding Luke 10:29-35 as describing the 

descent of the soul, such that its reversal implies the ascent of the soul. 

5.3.3. The Judgement Scene and the Testament of Abraham 

Apoc. Paul’s debt to the Testament of Abraham, or a shared source, for its judgement scene in 

the fourth heaven is widely acknowledged, as is that of Vis. Paul 17-18.
57

 Many scholars 

have suggested that this scene is a later addition to Apoc. Paul on the grounds that it is a 

standalone narrative in which Paul does not participate directly.
58

 On the other hand, we 

might see the scene as an element of paraenesis deliberately contrasting the fate of this soul 

with that of Paul, who, as one of the righteous elect, proleptically ascends beyond such 

corrupt judgement. The lesson would be to remain steadfast, not being tempted into sin by 

such deceptive cosmic forces.
59

 In fact, the parallels to the scene in T. Ab. [B] 10 are of a 

rather general sort (murder; heavenly book(s); three witnesses), and are hardly identical. In 

Apoc. Paul, murder is apparently among a host of sins committed by the soul, while in T. Ab. 
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 Murdock (1968), 100-108; MacRae (1976); Young (1988), 97-98; Rosenstiehl (2005), 77-88; idem. (2007); 

Kaler (2005), 222-223; Pesthy (2007); cf. Etcheverria (1981), 233, who argued that the Bohairic recension of T. 

Ab. has been influenced by Apoc. Paul NHC V,2. The Coptic version of the short recension (B) of T. Ab. 10 

provides the strongest parallel to the scene in Apoc. Paul NHC V,2; cf. T. Ab. [A] 12-13. However, the two 

angels driving souls onto judgement by whipping them with “fiery lashes” (T. Ab. [A] 12.1) are closer to those 

of Apoc. Paul NHC V,2 22.5-10 than T. Ab. [B] 9.5’s “angel of the Lord” who merely “drives” the souls. On the 

dating of T. Ab. to c.100 CE, see Sanders in OTP I: 874-875; Munoa (1998), 17-18. 
58

 Murdock and MacRae (1979), 48; Krause (1983), 626; Klauck (1985), 175; Rosenstiehl (2007), 560; cf. 

Kasser (1965), 76, who argues that Apoc. Paul NHC V,2 is an abbreviated version of a longer original text in 

which all the heavens were described in such detail. See the critical remarks in Kaler (2005), 210-211. 
59

 Cf. Gos. Phil. NHC II,3 65.1-26; 1 En. 6.2. The second witness in Apoc. Paul NHC V,2 21.4-9 claims to have 

“desired” (Repicumi; Gk. ἐπιθυμέω) the soul, paralleling the “evil spirits” who “wish to defile [the soul]” 

(euouwš ejoxmes) in Gos. Phil. NHC II,3 and the Enochic Watchers who “saw and desired (ἐπεθύμησαν)” 

human women. 
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it is the only sin mentioned; in T. Ab. the judge, identified as Abel (11.2), demands two books 

to be brought, which contain the deeds of the soul, while Apoc. Paul has only one book, and 

it is unclear who asks for it to be brought,
60

 which it never is;
61

 Apoc. Paul’s three witnesses 

are distinct figures apparently representing deceptive cosmic forces tempting souls into sin,
62

 

whereas T. Ab.’s tripartite witness is Enoch alone (11.3), who bears three “crowns of 

witness”. 

 For the most part, however, such details are quite familiar from judgement scenes in 

apocalyptic literature, especially the heavenly book,
63

 while the three witnesses for the 

prosecution are derived from Deuteronomic law, where it is explicitly for the crime of murder 

that two or three witnesses may pass a death sentence.
64

 Quite logically for Apoc. Paul, being 

placed back into a body in “the world of the dead” constitutes such a death sentence. To 

speak of Apoc. Paul’s direct dependence on T. Ab. for this scene is overstating the case 

somewhat. Rather, the scene employs motifs which were widespread in both biblical and 

apocryphal apocalypses, as well as in Jewish and Christian eschatological speculation more 

generally. That the scenes in Apoc. Paul and T. Ab. bear some superficial resemblance to one 

another is the result of drawing upon this common stock of eschatological imagery. The 

former has evidently put a gnostic spin on the motif by having the judge under the control of 
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the imperfect demiurge in the seventh heaven, while the witnesses are those who have 

facilitated the soul’s sins in the first place. 

5.3.4. The Old Man in the Seventh Heaven 

The old man in the seventh heaven is evidently the demiurge since his reaction to Paul’s 

“sign” is to look down to “his creation” (pefswn[t]) and to “those who are his own 

authorities” (nete nwf Nne3ous[ia ne]), thereby recalling the cosmos as “the creation” 

(+ktisis) in 20.4 and the “authorities” as part of the “mass of demons” under the control of 

the creator in 19.3-7. Rosenstiehl’s suggestion that the singular pefswnt (“his creation”) 

could be used for a plural object meaning “his creatures” and that the figure is therefore not 

the demiurge, is largely an attempt to muddy the waters against a gnostic understanding of 

the text as a whole.
65

 We can also dismiss Paula Gooder’s claim that “the climax of this text 

is most definitely the seventh heaven, where the Old Man sits on his throne”, but that Paul is 

depicted ascending higher still in order to meet the twelve apostles.
66

 If this was the case, 

why not just have Paul meet the twelve apostles prior to the “climax” in the seventh heaven, 

or have the old man in the tenth heaven? It is unthinkable that our author would depict the 

true God in only the fourth highest heaven. As such, the interpretation of this figure as the 

demiurge is secure. 

 The demiurge’s environment strongly recalls the throne-room visions from well-

known apocalypses including Daniel 7:9-13, 1 En. 14.20, 46-47, 71.10, 2 En. 20.1, 22.1-2, 

Revelation 1:12-16, and so on. However, it is perfectly clear even from the damaged text in 

Apoc. Paul that no single source was used to create the scene, but rather the author drew on a 

common stock of theophanic imagery centred around visions of YHWH upon his throne in 
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the heavenly temple.
67

 It is impossible to be certain about which qualities (light/white/seven 

times brighter than the sun) apply to which parts of the demiurge’s person or surroundings, 

although it is extremely likely that at least one of them applies to his throne.
68

 Therefore, it is 

clear that Apoc. Paul has adopted the figure of YHWH from early Jewish and Christian 

apocalyptic and biblical literature, but downgraded him to the status of an inferior demiurge 

enthroned in a heavenly temple beneath the truly divine realm to which Paul has access. 

5.3.5. Ten-Heaven Cosmology 

Apoc. Paul’s ten-heaven cosmology is somewhat unusual, but not unattested in comparative 

literature.
69

 In the long recension of 2 En. 21.6-22.1, Enoch sees the eighth, ninth, and tenth 

heavens, where he finally beholds “the face of the Lord”. This is most likely a later gloss on 

the seventh-heaven theophany described in the shorter recension, since the longer recension 

calls the tenth heaven Aravoth, which according to bHag. 12b is the name of the seventh 

heaven, as it is in many later passages from the Hekhalot literature.
70

 Kaler discusses a range 

of other texts which may imply ten-heaven cosmologies but which bear little or no relation to 

that presented in Apoc. Paul.
71

 Interestingly, mKelim 1.6-9 speaks of ten concentric areas of 

holiness in the land of Israel; three outside the Jerusalem temple, and seven making up the 
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Jerusalem temple itself, right up to the Holy of Holies.
72

 This no doubt reflects the seven-

tiered temple cosmology of much Jewish apocalypticism and mysticism, but also may have 

made the notion of a ten-tiered cosmology intuitive to some. 

 However, in Apoc. Paul we find the traditional seven-heaven cosmology with YHWH 

enthroned in the seventh heaven, only with an entirely separate ontological region situated 

above it in three heavens. In other words, Apoc. Paul has not adopted a ten-heaven 

cosmology from Jewish thought, but rather has adopted a seven-heaven cosmology and 

polemically adapted it to a new gnostic setting. Nonetheless, this three-tiered spiritual realm 

beyond the demiurge still calls for some explanation.
73

 Thomassen regarded Apoc. Paul’s 

cosmology as the reason why it ought not to be considered as Valentinian: “l’ascension de 

Paul aux neuvième et dixième ciels ne correspond pas à la terminologie eschatologique 

valentinienne, où c’est le Plérôme qui se trouve au-dessus de l’Ogdoade.”
74

 This is certainly 

true, but Kaler has argued that the upper three heavens may be explained in light of 

Valentinian ecclesiology, as opposed to cosmology or eschatology. He argues that the 

apostles in the Ogdoad represent the church authorities who provide access and legitimacy to 

those who enter, who are respectively the “ordinary Christians” in the ninth heaven, and “the 

elect” in the tenth heaven.
75

 Kaler is quite right that this would correspond to the Valentinian 

bipartition of the church into “psychics” and “pneumatics”.
76

 However, the depiction of this 

ecclesiological bipartition via a cosmological tripartition would be rather inelegant, not to 
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mention the unusual positioning of the psychics above the demiurge already before the 

Eschaton. In place of Thomassen’s eschatological interpretation, and Kaler’s ecclesiological 

interpretation, I propose that Apoc. Paul’s upper three heavens are best understood through 

the lens of Valentinian sacramentalism. 

 In the previous chapter, we observed that Gos. Phil. describes the Valentinian ritual 

construction of a threefold temple corresponding to their rites of initiation. This ritual temple 

was understood as a “type and image” of the temple of the Pleroma into which they would 

enter eschatologically along with the high-priestly Christ, having themselves become like him 

through such ritual performance. While Gos. Phil. does not state it outright, the implication is 

that the Pleroma qua pneumatic temple is also tripartite, and that it is this perfect heavenly 

archetype that the Valentinian initiate enters mystically during initiation. It seems highly 

plausible that Apoc. Paul’s ten-heaven cosmology, divided between an inferior seven-tiered 

demiurgic temple (cf. Exc. 38) and a superior three-tiered spiritual realm, has been inspired 

by not only the cosmology and soteriology witnessed by Exc., but also a sacramental 

theology akin to that of Gos. Phil. To this extent at least, Apoc. Paul may be regarded as 

deriving some of its core elements from Valentinian thought. 

 Substantiating this initial suggestion is the aim of the two following chapters which 

seek to analyse Apoc. Paul against such a Valentinian background. But first, we must briefly 

consider an objection frequently lodged against a Valentinian provenance, and in the process 

consider the evidence external to Apoc. Paul for the proposed provenance. 

5.4. An Objection to Valentinian Provenance: Valentinians Did Not Write Apocalypses 

Two main arguments have been adduced against a Valentinian provenance for Apoc. Paul. 

The first is a matter internal to the text – the number of heavens – and has been dealt with 

above. The second argument is that Valentinians “eschewed the literary trappings of Jewish 
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and early Christian apocalyptic literature”, and were even “allerg[ic] to apocalyptic forms and 

beliefs.”
77

 

5.4.1. Harold Attridge (2000) 

Harold Attridge concedes that Valentinians may have incorporated certain “horizontal” 

elements – those concerned with cosmic eschatology – from Jewish apocalypticism into their 

sermons and doctrinal treatises,
78

 but that these have been received indirectly, since they 

already belonged to “orthodox” Christian eschatology prior to these Valentinian works which 

also bear the marks of the Stoic notion of the world’s fiery conflagration.
79

 However, 

Attridge finds the “vertical” dimension of Jewish apocalypticism to be absent from 

Valentinian literature: “Valentinian sources generally lack accounts of ascents to heaven to 

receive a vision. Both in literary form and in their concern with revelatory experience, the 

Valentinians stand at some distance from apocalyptic traditions.”
80

 

 This notion of a Valentinian eschewal of heavenly ascents in the present, as opposed 

to the post-mortem ascent of the soul, ignores several important testimonies to Valentinian 

mystical ascent. We have already seen in Gos. Truth that the author claims to have 

experienced a contemplative ascent through “the heights” to the Father’s divine “rest” or 

“Paradise”, where he “kissed” the face of God. Also, the sacramental theology of Gos. Phil. 

depicts the rites of initiation as constituting a ritually-constructed temple which was a “type 

and image” of the Pleromatic temple, such that by participating in the former, one could 

mystically advance through the latter. Tri. Trac. describes a similar process: baptism is “the 

redemption into God, Father, Son, and Holy Spirit, when confession is made through faith in 
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those names, which are a single name of the gospel” (127.30-36); it provides the initiate with 

a garment of light, and “those who have worn it are made into light” and “have received 

redemption” (128.19-129.4); and finally, it affects a mystical experience: 

The redemption (swte) is also an ascent <to> the degrees which are in the Pleroma. 

And among all those who have received names and understand themselves in relation 

to the power of each of the Aeons, it is also an entrance to that which is silent – the 

place where there is no need of voice, nor understanding, nor cognition, nor 

illumination – but rather all things are light, having no need of illumination.
81

 

We might also consider the liturgical fragments appended to Val. Exp., particularly those 

concerning baptism, which cohere well with Valentinian thought even if their Valentinian 

origin is uncertain and their nature as “living literature” means that they have likely been 

redacted during transmission.
82

 The two fragments concerning baptism, known as On 

Baptism A and B, have been recently described as works of “mystagogical commentary”, that 

is, commentaries on “the mystery hidden in the Scriptures and celebrated in the liturgy.”
83

 

The fragments describe the transformative effects of “the first baptism” (pšaarP 

Nbaptisma; 40.38; cf. 41.10-11; 41.21), that is, baptism in water following the example of 

Christ in the Jordan.
84

 This baptism is for the forgiveness of sins, but it is also “the descent 

which is the [ascent] (tkatabasis et[epanabas]mos pe), that is, the departure from the 

world [into] the Aeon” (41.35-38). On Baptism B, despite being badly damaged, clearly 

expands on the transformative nature of the baptism; it is a movement “from the [fleshly] into 

the spiritual (abal [x_m psarkikon] axoun appneu[matikon]); from the physical [to the] 

angelic ([aba]l x_n vu[si]kon [axoun at]m_ntaggelo[s]); from the [creation] to the 

Pleroma (abal [x_m pisww]nt axoun a[pi]plh[rwma]); from the world [to the] Aeon 

([aba]l x_n pkosm[os] a[xoun apai]wn)” (42.13-19). Irrespective of the highly poetic 
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nature of these reflections, they clearly speak to the quite real mystical ambitions of 

Christians such as those behind Gos. Truth, Gos. Phil., and Tri. Trac., and therefore cast 

significant doubt on Attridge’s assertion that Valentinian texts are largely unconcerned with 

the attainment of mystical experiences of ascent and vision. 

 Furthermore, regarding the “vertical dimension” of apocalypticism, it is noteworthy 

that Apoc. Paul does not describe any heavenly knowledge being revealed to Paul in the 

course of his ascent. In this sense, “the Apocalypse of Paul” is something of a misnomer in 

terms of the text’s content, albeit not with regard to its literary form. As will be discussed in 

Chapter 7, this coheres well with Valentinian approaches to γνῶσις as something received 

from earthly teachers during catechetical instruction, as opposed to something which is 

attained experientially. Rather, heavenly ascent appears to have been pursued among 

Valentinians with a view to gaining ontological proximity to God for its own sake and that of 

the community, as opposed to the acquisition of revealed knowledge. Apoc. Paul therefore 

demonstrates that the “vertical dimension” of apocalypticism need not be limited to concerns 

of epistemology and personal enlightenment. 

 We may conclude, against Attridge, that Valentinians were deeply concerned with 

experiences of ascent, vision, and transformation, even if they do not appear to have made 

great use of the literary form reflected in many apocalypses. However, 1 Apoc. Jas. may 

represent an exception. 

5.4.2. Einar Thomassen (2013b) 

The First Apocalypse of James (NHC V,3; TC,2) is a “revelation dialogue” concerned with 

the post-mortem ascent of the soul in which Jesus speaks both before and after his crucifixion 

with the apostle James. As Burns notes, “revelation dialogues are essentially apocalypses 

without an otherworldly journey, not dissimilar in genre to Dan. 11-12, and thus ‘type I’ 
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apocalypses (in the parlance of Collins 1979).”
85

 1 Apoc. Jas. was once labelled by 

Thomassen as “certainly or very probably” a Valentinian text on the grounds that it 

incorporates, almost word for word, a series of liturgical formulae ascribed to a group of 

Valentinians by Irenaeus.
86

 He also noted the concern for “redemption” (swte; 

ἀπολύτρωσις; 24.12; 25.9, 20; 29.8, 13; 33.1; 36.9), the Divine Name (27.8-12), and the 

ignorant – but not malevolent – archon (39.10-23), as all being consonant with Valentinian 

thought.
87

 Thomassen concluded that, “1ApocJac est donc le seul témoin des dialogues du 

Sauveur pseudépigraphes produits par les valentiniens (dont Irénée, Adv. Hær. I, 20, 1 

affirme d’ailleurs l’existence).”
88

 In his seminal 2006 study, The Spiritual Seed, Thomassen 

only discussed 1 Apoc. Jas. 33.11-35.25 (the passages paralleling Irenaeus, Haer. I 21.5) and 

refused to speculate on the Valentinianism of the document as a whole. By 2013, Thomassen 

had come to reject his former characterization of 1 Apoc. Jas. as Valentinian, arguing instead 

that Valentinian materials had found their way into the text via itinerant ritual specialists like 

Marcus Magus,
89

 “who peddled initiation ceremonies based on Valentinian doctrine ... [and 

were] religious entrepreneurs offering secret knowledge, ritual experiences and redemption in 

the afterlife to a more ephemeral type of clientele.”
90

 For Thomassen, the incorporation of 

Valentinian materials into 1 Apoc. Jas. via this sort of religious advertising and trading is 

insufficient grounds for labelling the entire apocalypse as Valentinian. 

 According to Thomassen, with 1 Apoc. Jas. off the table, no Valentinian apocalypses 

are extant, and Kaler reports that it is indeed Thomassen’s position that Valentinians 
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eschewed the composition of such literature in general.
91

 Nonetheless, whether we agree with 

Thomassen’s 1995 position that 1 Apoc. Jas. is most likely a Valentinian work, or whether 

we accept his 2013 notion of Valentinian ritual entrepreneurs as the explanation for the 

presence of Valentinian ideas in an otherwise non-Valentinian text, it is clear that Valentinian 

ideas on matters of personal eschatology, soteriology, and heavenly ascent were amenable to 

being used in literary apocalypses.
92

 Additionally, with the numerous Valentinian elements 

that Thomassen observed throughout 1 Apoc. Jas. in his 1995 study, one wonders whether the 

text’s Valentinianism runs deeper than Thomassen would presently admit. 

5.4.3. Dylan Burns (2014b) 

Most recently, Dylan Burns has argued that Valentinians did not write apocalypses on the 

grounds that “the sect’s exegetes preferred to see the primeval biblical figures of hoary 

antiquity not as raw materials for pseudepigraphical industry – as did the Sethian writers, 

attributing their apocalypses to figures like Adam, Seth, and ‘Allogenes’ – but, like Philo, for 

anthropological and moral allegories.”
93

 While Sethians appealed to the pseudepigraphical 

authority of antediluvian seers, Burns suggests that Valentinians were not interested in 

pseudepigraphy, preferring to compose anonymous texts (e.g. Tri. Trac.) or “assert their 

authority as living teachers” (e.g. Ptolemy’s Letter to Flora).
94

 As Burns puts it, “Sethian and 

Valentinian authors esteemed different authorities”, and the Valentinian notion of religious 

authority was not conducive to the production of pseudepigraphical apocalypses.
95
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 In response, we must note that not all apocalypses are pseudepigraphical,
96

 and 

therefore any apparent lack of esteem for the latter does not preclude the composition of the 

former. Also, although Burns notes that we do not find literary apocalypses attributed to 

Valentinian teachers like Valentinus, Ptolemy, or Theodotus, he overlooks the fact that both 

Valentinus and Marcus Magus are said to have derived their respective teachings through 

revelatory visions. In Valentinus’s case, Hippolytus reports that Valentinus founded his 

“sect” (αἵρεσις) on the basis of a vision of the Word (λόγος), which appeared to Valentinus in 

the form of “a young newborn child” (παῖδα νήπιον ἀρτιγέννητον). On the basis of this 

visionary experience, Valentinus is said to have developed “a certain pompous fiction” 

(τραγικόν τινα μῦθον), which we are no doubt supposed to identify with the Valentinian 

myth.
97

 In Marcus’s case, Irenaeus states that he claimed to have surpassed even Valentinus 

in his mystical prowess.
98

 Marcus is said to have claimed that the primary Tetrad descended 

upon him in the form of a woman and revealed the Marcosian protological myth of the thirty-

Aeon Pleroma, where each Aeon corresponds to one letter of the thirty-lettered Divine Name. 

The Tetrad reveals this protology via “Truth”, whose body is made up of the twenty-four 

letters of the Greek alphabet, and who then utters a “word” (λόγος), the name “Jesus” 

(Ἰησοῦς), consisting of the six further letters.
99

 In manifesting the entire Divine Name on 

earth, Jesus provided the means of return to the Father.
100

 Therefore, Valentinus and Marcus 

are striking examples of Valentinian leaders who are reported to have asserted their religious 

authority on revelatory grounds. The fact that these authoritative claims were not articulated 

pseudepigraphically via literary apocalypses does not detract from their apocalyptic nature. 
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 Secondly, Burns’s claim that Valentinians and Sethians “esteemed different 

authorities” is somewhat misleading. The notion that Sethians regularly appealed to the 

religious and philosophical authority of ancient heroes is not in question, but nor did 

Valentinians lack figures from the past to whose authority they could appeal to substantiate 

their own claims, even if these appeals did not normally take the form of pseudepigraphical 

apocalypses, as was the case for the Sethians. First and foremost is Jesus, who was of course 

the archetypal saviour-figure in Valentinian doctrine. But secondly there is Paul, who 

according to Exc. 23.2 was both “the apostle of the resurrection” and “the type of the 

Paraclete”, that is, Jesus. Irenaeus similarly attests to the peculiar reverence for Paul among 

Valentinians when he laments how they champion Paul’s visionary prowess in order to depict 

him as superior to the other apostles.
101

 He counts the Valentinians among those who “allege 

that Paul alone knew the truth” on the grounds that “to him the mystery was manifested by 

revelation”.
102

 Clement of Alexandria even goes so far as to assert that Valentinians claim an 

apostolic lineage from Paul: “They allege that Valentinus was a hearer of Theudas (Θεοδᾶ 

διακηκοέναι), and he was the pupil of Paul.”
103

 As Pagels rightly notes, “[i]n this way the 

Valentinians identify Paul himself as the source of their own esoteric tradition.”
104

 Moreover, 

Apoc. Paul’s depiction of the apostle’s guiding Spirit as appearing on earth in the form of a 

“little child” (kouei šhm) begins to look suspiciously like a Valentinian attempt to connect 

Paul’s and Valentinus’s visionary experiences and thereby substantiate the succession alluded 

to by Clement. In sum, it is clear that Valentinians did esteem religious authorities of the past 
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– even if not the antediluvian past – and that they did appeal to their authoritative status to 

bolster their own truth claims, even if the tendency to express these appeals via 

pseudepigraphy was not common. 

 However, the plausibility of Valentinian pseudepigrapha composed under the aegis of 

the apostle Paul is strengthened further by the presence of the Prayer of the Apostle Paul in 

the flyleaf of NHC I, a codex containing mostly Valentinian material (Gos. Truth; Treat. 

Res.; Tri. Trac.). The short prayer has Paul praying to his “Redeemer” ([refs]wte) for 

“redemption” (swt[e]), “rest” (anapausis), spiritual “gifts” (+), “authority” (ek3ousia), 

health (talqo), and the revelation ([qal]p) of “the First-born of the Pleroma of grace” 

(pš[rp mm]ise Mpplhrwma Ntyari[s]) and “that which the eyes of angels have not [seen] 

and the ears of archons have not heard and that which has not entered into the human heart” 

(A.26-29; cf. 1 Cor 2:9). He does so by invoking “the one who is and who pre-existed in the 

Name [which is] exalted above every name, through Jesus Christ, [the Lord] of Lords, and 

the King of the ages (naiwn)” (A.11-14; cf. Phil 2:9). In doing so, Paul’s prayer introduces 

many of the key themes and technical terms which are encountered in the subsequent treatises 

of NHC I.
105

 The general affinity of Pr. Paul to Valentinian thought has long been 

recognised,
106

 although its introductory role in NHC I suggests that it may have been 

composed, or at least adapted, for that purpose.
107

 If that is the case, Pr. Paul’s 

Valentinianism may merely be functional, or cosmetic, as opposed to genetic. As Painchaud 

and Kaler suggest, the insertion of this pseudepigraphical prayer was “a gesture intended to 

recommend the contents of the codex to the uninitiated readers by putting it under the 

patronage of the great apostle.”
108

 To put things another way, the figure of Paul has been 

                                                 
105

 Kaler (2008b); Perrin (2011), 135-136. 
106

 Mueller (1985), 6-7; Attridge (1995); Good (1997), 292-294; Scopello and Meyer (2007b), 15-16; Painchaud 

and Kaler (2007), 456-457; Kaler (2008b), 323-324; Perrin (2011), 135-136. 
107

 Kaler (2008b), 335-336; idem. (2013), 345. 
108

 Painchaud and Kaler (2007), 456; also Kaler (2008b). 



173 

 

invoked through pseudepigraphy in order to bolster the claims of (mostly) Valentinian texts. 

Perrin goes even further, suggesting that by placing the entire codex under Paul’s authority, 

readers of NHC I come to see Paul as “the porter to the door of true knowledge, the 

mystagogue, the ideal mystic, and the source of the most fundamental terms of Valentinian 

discourse and thought.”
109

 Whether we see Pr. Paul as a Valentinian pseudepigraph or as an 

occasional composition designed to introduce and legitimate much of the Valentinian 

material in the remainder of the codex, it is clear that the invocation of Paul’s reputation was 

an intuitive and effective means of imbuing Valentinian ideas with religious authority. 

 Finally, before turning to Apoc. Paul itself, we must note the report of Irenaeus in 

Haer. II 30.7, since this may indicate that as well as producing Pauline pseudepigrapha 

generally, Valentinians were specifically engaged in exegetical speculations on 2 Corinthians 

12:2-4 of the variety we find in Apoc. Paul. In Haer. II 30.7, Irenaeus presents an 

interpretation of 2 Corinthians 12:2-4 using the hermeneutical lens of Valentinian theology as 

he knew it. In doing so, Irenaeus’s rhetorical goal is to show the incongruity of the historical 

Paul with Valentinian understandings of him.
110

 The crux of Irenaeus’s reductio ad absurdum 

is cosmological; Paul states he ascended to the third heaven and Paradise, but according to 

Valentinian cosmology, this wouldn’t even get him as far as the demiurge in the seventh 

heaven, let alone the Mother who dwells in the Ogdoad.
111

 Yet these Valentinians claim that 

Paul had become “acquainted with that order of things which is above the Demiurge”, 

meaning that he must have ascended beyond the seventh heaven, where he could have 

received instruction about the Pleroma. For Irenaeus, such a notion flatly contradicts Paul’s 
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own words in 2 Corinthians 12:2-4. Hence the Valentinians’ own claims to have ascended 

past the demiurge in the seventh heaven must also be false, since they can hardly be superior 

to the apostle Paul! 

 Irenaeus’s parody of a Valentinian interpretation of 2 Corinthians 12:2-4 bears a 

striking resemblance to Apoc. Paul. The demiurge is indeed located in the seventh heaven, 

and Paul does in fact ascend beyond him, even progressing past the Ogdoad into the tenth 

heaven. Irenaeus also suggests that Paul’s ambivalence regarding his bodily status during his 

heavenly journey means that his experience is not amenable to Valentinian interpretation, 

since the latter would find the notion of a bodily ascent into heaven unpalatable. But as we 

have seen, Apoc. Paul amends precisely this detail by explicitly depicting an out-of-body 

experience, thereby correlating well with Irenaeus’s expectations of a Valentinian 

interpretation of 2 Corinthians 12:2-4. Concerning the relationship of Apoc. Paul and 

Irenaeus’s parody, Kaler has convincingly demonstrated that they are not related to the extent 

that one is directly dependent upon the other, but rather both seek to give a Valentinian 

interpretation of Paul’s own account; the former does so in order to demonstrate that Paul’s 

ascension complements Valentinian beliefs, while the latter does so to show that it contradicts 

them.
112

 However, Kaler goes further, arguing that Irenaeus’s parody is an entirely 

independent extrapolation of Valentinian thought; Irenaeus’s account “revolves around a 

hypothetical situation which he has created based on his own knowledge of Valentinian 

beliefs.”
113

 According to Kaler, Irenaeus knew of no Valentinian tradition of interpreting 

Paul’s ascent in 2 Corinthians 12:2-4. Such a view requires us to understand Irenaeus’s 

rebuttal of Valentinian interpretation as a straw-man argument. Yet Kaler himself states that 

the broad similarity between Apoc. Paul and Haer. II 30.7 “suggests that at the time these 

texts were written there was still interaction between [both sides] – that is, they were on civil 
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enough terms to have the sort of nuanced interchanges that would allow each to know the 

other’s point of view down to the specifics.”
114

 Granting this as the case, the general 

similarities are better explained by the notion that Irenaeus was aware of, and loosely familiar 

with, Valentinian exegetical and visionary traditions based on 2 Corinthians 12:2-4 of the sort 

we find in Apoc. Paul. 

 We may therefore conclude that Burns’s claim that Valentinians did not esteem 

religious authorities of the past, at least not to the extent that they invoked their character via 

pseudepigraphy as a means of imbuing their writings with authority, overstates the case 

considerably. It can hardly be doubted that Valentinians revered different, and more recent, 

religious authorities than the Sethians, nor that the Sethian proclivity for composing literary 

apocalypses far outstripped that of the Valentinians. But it would be misguided to declare that 

the latter were unable to produce such literature as a matter of principle since this could lead 

to a priori judgements being imposed upon texts which are still not fully understood. Hence, 

while Burns is correct when he says, “Valentinian authors appear to have been less interested 

[than Sethian authors] in the apocalyptic genre and its literary trappings”,
115

 it would be a 

mistake to state outright that Valentinians did not write apocalypses. 

5.5. Conclusion 

In Haer. II 30.7, Irenaeus reports that Valentinians believed that Paul had ascended above the 

demiurge in the seventh heaven, and he implies that Valentinians used Paul as a model for 

their own ecstatic ambitions. In light of the above rebuttals of the notion that Valentinians did 

not write apocalypses, it seems a distinct possibility on external grounds alone that the 

Valentinian understanding of Paul as a model-mystic may have manifested itself in the form 

of a literary apocalypse like Apoc. Paul in which 2 Corinthians 12:2-4 is expanded and 
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developed in a manner already familiar to Irenaeus. The external evidence which collectively 

supports the notion of a Valentinian provenance for Apoc. Paul may therefore be summarized 

as follows: 1) Valentinians were deeply engaged in the pursuit of divinely revealed 

knowledge and visionary ascents to heaven; 2) some of the most famous Valentinian thinkers 

are reported to have derived their teachings from such revelations; 3) they especially revered 

the figure of Paul, regarding him as a “type” of Christ and first among the apostles by virtue 

of his apocalyptic experiences,
116

 and may even have claimed apostolic succession from him; 

4) possible Valentinian apocalypses (1 Apoc. Jas.) and other pseudepigrapha (Pr. Paul) are 

found among the Nag Hammadi codices; and 5) Irenaeus knew of a Valentinian exegetical 

tradition which interpreted 2 Corinthians 12:2-4 in light of Valentinian doctrine. 

Having overviewed various introductory issues regarding Apoc. Paul, discussed the 

main objections to Valentinian provenance, and presented the external evidence for such a 

provenance, I now turn to an analysis of the text itself. I hope to demonstrate that Apoc. Paul 

is best understood against the development of Valentinian thought outlined in Part One of this 

thesis.
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6. The Divine Name in the Apocalypse of Paul 

In the previous chapter, the key arguments against Apoc. Paul’s Valentinian provenance were 

critiqued and ultimately rejected. In this chapter, I will adduce the positive evidence from the 

text itself in favour of such a provenance. In a nutshell, I will show that a) the concept of the 

Divine Name is the key to understanding much of the imagery in Apoc. Paul, and b) this 

particular understanding of the Divine Name is that of Valentinianism. Central to both of 

these goals will be a demonstration of the ritual-initiatory framework of the text as a whole. 

In demonstrating this, I will be building on Kaler’s arguments in favour of a baptismal 

framework for Apoc. Paul. However, I will develop his arguments in order to elucidate 

several other somewhat inscrutable elements of the text’s narrative, and thereby strengthen 

Kaler’s hypothesis that Apoc. Paul is a Valentinian work with ritual underpinnings in 

baptismal initiation. 

6.1. Baptism-Anointment in the Apocalypse of Paul 

6.1.1. Michael Kaler on Paul’s “Sign” 

As we have seen in the preceding chapters, the Valentinian soteriology of the Divine Name 

centres around ritual initiation, specifically baptism-anointment, when the Name is conveyed 

to the initiate as a spiritual gift resulting in an ontological transformation which facilitates a 

visionary experience of Christ and/or the Father. No rituals are explicitly described in the 

extant lines of Apoc. Paul, although previous scholars have suggested that the “sign” that 

Paul shows to the demiurge in the seventh heaven as a means of gaining access to the Ogdoad 

ought to be understood as a ritual motif. For example, Morard argued that the “sign” 

symbolises “le baptême de la connaissance qui donne accès à la plénitude de l’Ogdoade.”
1
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She substantiated her characterisation of Apoc. Paul’s “sign” on the basis of similar signs and 

passwords appearing in narratives of the ascent of the soul in the Mandaean Left Ginza I,4 

and Origen’s account of the Ophites in Cels. VI 31, as well as the Nag Hammadi treatises 

Apoc. Adam and Zost. which replace these “signs” with some kind of spiritual baptism(s).
2
 

Further, Morard noted that the Syriac Acts Thom. 26.2 and 49.1 use the term “sign” (rǔsmā) 

as a designation for water baptism.
3
 Kaler adduced multiple other sources attesting to the 

same concept of signs, seals, and passwords which provide the soul with access beyond 

celestial guardians.
4
 But more importantly, Kaler developed Morard’s suggestion of a 

baptismal background for Paul’s “sign”, basing his interpretation on the broader context of 

the scene in the seventh heaven. 

 Kaler observed that when Paul shows the demiurge the “sign”, the demiurge “turned 

his face downwards to his creation (pefsw
[
N_[T

]
]) and those who are his authorities (nete 

nwf Nne3ous[ia])”, indicating that the sign functioned to inform the demiurge that Paul did 

not belong to him. This corresponds rather well with some early Christians’ understandings 

of the soteriological dynamics of baptism, where the baptismal sign/seal was thought to mark 

the initiate as God’s property.
5
 Kaler rightly observes that the notion of the elect being given 

a sign by God to identify them as his property has its roots in Ezekiel 9:4-6, where it is those 
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who are given a σημεῖον upon their foreheads that are saved.
6
 This σημεῖον became the 

Divine Name itself in the Book of Revelation (e.g. 14:1) and, as we saw in Chapter 3, it 

exerted significant influence on Valentinian ritual and soteriology. It should also be noted 

that Paul introduces explicitly fiscal language into the equation when he states that the “seal” 

(σφραγίς) of the Holy Spirit functions as a “deposit” (ἀρραβών) placed upon the individual 

by God “for the redemption of the acquisition” (εἰς ἀπολύτρωσιν τῆς περιποιήσεως) – the 

“acquisition” being the individual themselves.
7
 Therefore, the baptismal seal functions like a 

down-payment on a piece of God’s property, namely, the human soul. Such an understanding 

tallies extremely well with Paul’s “sign” in Apoc. Paul, since it apparently marks him off as 

belonging to a figure or community above the demiurge, that is, God and the Pleroma. 

 Kaler notes a particularly strong connection with Exc., where the cross is the σημεῖον 

borne by Jesus to divide the faithful from the unfaithful as a symbol of the Pleromatic Ὅρος. 

Indeed, it is “by the sign” (διὰ τοῦ σημείου) that Jesus conveys the elect into the Pleroma, 

while the hostile heavenly authorities are said to be ignorant of “the power of the sign” (τοῦ 

σημείου ... τὴν δύναμιν).
8
 This sign (of the cross) is received through baptism, which, 

following Matthew 28:19, involves being “sealed” in the “three Names” of Father, Son, and 

Holy Spirit, and liberates the initiate from demonic threat.
9
 In addition to the liberating 

effects of the baptismal sign/seal/cross, of which the hostile powers are apparently ignorant, 

Exc. shares with Apoc. Paul the notion of divine ownership being established through 

baptism. In Exc., this baptismal logic is epitomised by 86.1-2’s exegesis of Matthew 22:20, to 

be discussed in detail below.
10
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 The ostensibly similar concept of the “sign” in Exc. and Apoc. Paul leads Kaler to 

suspect a shared background in Valentinian baptismal theology. Moreover, Kaler argues that 

the presence of the baptismal sign in Apoc. Paul, standing alongside the demiurge’s 

interrogation of Paul in 23.1-22, is best explained against the background of contemporary 

Valentinian debates regarding the necessity of ritual performance in addition to “gnosis” for 

salvation. This debate is best witnessed in Irenaeus’s description of various Valentinian 

ἀπολύτρωσις rituals, in which he attests that some Valentinians believe that “the very 

knowledge of the unspeakable Greatness is perfect redemption”, such that physical rituals are 

deemed inadequate for spiritual mysteries, and that therefore, “knowledge (alone) is the 

redemption of the inner man.”
11

 According to Kaler, since Paul’s answers to the demiurge’s 

questions demonstrate his possession of γνῶσις but are insufficient to grant him access to the 

Ogdoad – which is only accomplished via the baptismal sign – Apoc. Paul is here stressing 

the necessity of both γνῶσις and ritual for salvation, much like Exc. 78.2.
12

 

 An alternative interpretation of Paul’s sign may be proffered in light of the biblical 

use of σημεῖα as a technical term for the miraculous deeds performed by God, Jesus, and 

even false prophets as demonstrations of their power. As a general rule, such miraculous 

σημεῖα are depicted positively, as legitimate shows of divine power. However, in John 4:48 

(“Unless you (pl.) see signs and wonders (σημεῖα καὶ τέρατα) you (pl.) will not believe”), 

Jesus seems somewhat critical of those like the royal official who refuse to believe in him 

without witnessing such acts of power. Similarly, 1 Corinthians 1:22-23 states that “Jews 

demand signs” (Ἰουδαῖοι σημεῖα αἰτοῦσιν) before they will believe, whereas the true 

believers “proclaim Christ crucified” on the basis of faith alone. It is possible that Apoc. 

Paul’s depiction of the demiurge being convinced by a σημεῖον is a consequence of his status 
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as the Jewish creator-god, who therefore requires such demonstrations in order to believe. 

Heracleon, the Valentinian commentator on the Gospel of John,
13

 actually interprets the royal 

official in John 4:46-54 as a symbol of the demiurge, arguing that his demand for signs and 

wonders reflects his psychic nature, since such people are “persuaded by sense-perception”, 

as opposed to “the word”.
14

 In a Valentinian context therefore, Apoc. Paul’s “sign” may 

function as an allusion to the demiurge’s psychic status by intimating that he requires visible 

shows of power in order to believe that Paul belongs in the truly divine realm. 

 Nonetheless, the fact remains that Kaler makes an extremely strong case for the 

“sign” as a baptismal motif. It may be noted however, that Origen interprets the descent of 

the Spirit upon Jesus in the Jordan as the σημεῖον which proves that he is the Son of God.
15

 

Hence, these two interpretations of Paul’s σημεῖον are not mutually exclusive; Apoc. Paul’s 

“sign” is most likely a reference to the seal received through baptism, but may also refer to 

the means by which psychics come to believe in Jesus. 

6.1.2. The Name and the Sign 

Kaler grounds his conviction that Apoc. Paul has a catechetical and ritual framework on his 

interpretation of Paul’s “sign” and its accompanying baptismal logic of divine ownership of 

the human soul. He also notes the general move from death to life in the course of the 

narrative, symbolised by the cosmos as “the land of the dead” and the use of the verb 

tounos (“to awaken, raise”) to describe Paul’s enlightenment, which suggests a baptismal 
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framework informed by Romans 6.
16

 However, Kaler does not make any connection between 

this baptismal logic and the opening extant scene of Apoc. Paul, which contains a rather 

oblique reference to a “name” which is never actually disclosed to the reader. Given the 

central place of the Divine Name – whether of “Jesus”, “Lord”, or the triune Name of 

“Father, Son, and Holy Spirit” – in early Christian baptism, one might ask whether Apoc. 

Paul’s reference to an unspoken “name” is an additional baptismal element in the text. 

 The relevant scene runs as follows: 

And he (Paul) [replied to him] (the child-Spirit), saying, “[By which] road [shall I go] 

up to Je[rusalem]?” The little child [replied, saying], “Speak your name so that [I 

might show] you the road.” [The little child] knew [who] Pa[ul was]. He wanted to 

[converse] with him through his words [so that] he might find an excuse to speak with 

him.
17

 

We first meet Paul apparently searching for a route up to “Jerusalem” when he meets the 

child-Spirit. Paul’s request for directions is eventually met when he is raptured into the third 

heaven. However, the Spirit’s initial response to Paul’s request is to ask for his name, despite 

the fact that he apparently knows Paul’s identity perfectly well. So why ask for Paul’s name? 

The text states that it was the Spirit’s attempt to speak with Paul “through his words” (x_n 

nefšaje). At first glance, the phrase is enigmatic, since the possessive pronoun could refer 

either to Paul or the Spirit. However, there are two reasons to think that they are the Spirit’s 

words: 1) it is unclear what “Paul’s words” would mean, whereas the notion of spiritual or 

angelic languages is familiar from a range of early Christian literature,
18

 not least 1 

Corinthians 2:6-16 which informs the scene as a whole (see Chapter 5); and 2) Paul’s 

presumed response (i.e. “(my name is) Paul”) does not appear in the text, which would be 

odd under normal circumstances, but would be appropriate for something spoken in an 

ineffable spiritual language. The notion of a name which cannot be uttered in rational 
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discourse points in the direction of the ineffable Divine Name, which as Gos. Truth 23.3-10 

states, is made up of letters which “are not vowels, nor are they consonants, so that one might 

read them and think of something empty; but rather they are letters of the truth; they speak 

and know themselves.” But on the other hand, despite Gos. Truth 40.16-23 stating that God is 

“unnameable” (at+ren), thanks to Christ’s revelation of the Father, “the perfect person” 

(peei etjhk abal) is able to “speak and see his Name” (ajou Mpefren auw aneu 

araf).
19

 Hence, the ineffable Name may be spoken by those who have been “perfected”. 

The course of the scene compels the reader to acknowledge that Paul has, at the very 

least, replied to the Spirit’s question, since the Spirit states that Paul must speak his name so 

that (jekaas) he can show Paul the road to Jerusalem. The fact that the Spirit does indeed 

then show Paul the road indicates that Paul has supplied this name, and in the Spirit’s words 

no less. This fact attests to the importance of the name, since until the Spirit has heard it from 

Paul, he refuses to show him the route to “Jerusalem”. In other words, Paul’s demonstration 

of this name is essential to his being taken to “Jerusalem”, that is, the Ogdoad. 

 The name “Paul” hardly satisfies these criteria. It would be odd indeed if the Spirit, 

who already knew Paul, demanded him to say the word “Paul” as fulfilment of the criteria for 

being raptured into the heavens and taken to the very heights of the divine realm. The only 

plausible candidate for this “name”, possession of which qualifies the individual for a 

heavenly ascent, which must be uttered in spiritual words, and which cannot be written in 

rational language, is the ineffable Divine Name. 

 The Divine Name is in many respects a more obvious baptismal motif than the “sign”, 

since early Christian baptism typically involved some formula or another involving the 

Name, although few invested it with as much soteriological power as did the Valentinians. 
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However, it is likely that the Name and the “sign” are identical in Apoc. Paul as audible and 

visual representations of baptismal redemption respectively. This view is recommended by 

the scene in the seventh heaven, where the Spirit commands Paul to “give him the sign that 

you have and [he will] open for you.” The “sign” has not been mentioned explicitly prior to 

this occasion, yet the Spirit knows that Paul possesses it. The Spirit’s awareness of Paul’s 

“sign” is explained if it is identified with the Name which Paul has already uttered to the 

Spirit at their initial meeting on earth. Furthermore, the Name and the sign function in 

parallel ways; the Name demonstrates to the Spirit that Paul belongs in the spiritual realm, 

while the sign demonstrates the same thing to the demiurge. Finally, the Divine Name 

corresponds very well with the baptismal logic of divine ownership which Kaler identified 

for the “sign”, particularly in Valentinian thought.  

Kaler noted Exc. 86.1-2’s exegesis of Matthew 22:20-21, where Jesus resolves the 

issue of paying tax to the Roman empire on the grounds that if something bears “the image 

and the superscription” (ἡ εἰκὼν καὶ ἡ ἐπιγραφή) of the emperor, then it rightfully belongs to 

him, but so too with that which belongs to God. Exc. 86.2 takes this to what is perhaps its 

logical conclusion:  

Οὕτως καὶ ὁ πιστός · ἐπιγραφὴν μὲν ἔχει διὰ 

Χριστοῦ τὸ Ὄνομα τοῦ Θεοῦ, τὸ δὲ Πνεῦμα 

ὡς εἰκόνα. Καὶ τὰ ἄλογα ζῷα διὰ σφραγῖδος 

δείκνυσι τίνος ἐστὶν ἕκαστον · καὶ ἐκ τῆς 

σφραγῖδος ἐκδικεῖται. Οὕτως καὶ ἡ ψυχὴ ἡ 

πιστή, τὸ τῆς ἀληθείας λαϐοῦσα σφράγισμα, 

τὰ στίγματα τοῦ Χριστοῦ περιφέρει. 

So also the faithful person; through Christ, he 

has the Name of God as a superscription and 

the Spirit as an image. And through a seal 

irrational animals make known the person to 

whom each one of them belongs and are 

claimed from the seal. So also the faithful 

soul which has received the seal of truth 

bears about it the marks of Christ. 

There is no question whatsoever that such qualities are received at baptism, since Exc. 80.3 

states that the initiate receives the seal of the Name through baptism and therefore “he bears 

the image of the heavenly” (φορεῖ τὴν εἰκόνα τοῦ ἐπουρανίου). According to Exc. 86.2, in the 

same way as the Roman emperor’s property is marked as such by virtue of bearing his image 
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and “superscription”, so too are redeemed souls marked as God’s property through the 

baptismal seal, which conveys to them the Spirit as an image and the Divine Name as a 

“superscription”.
20

 Although Paul’s guiding Spirit cannot be straightforwardly identified as 

his image, the parallel with Apoc. Paul is striking nonetheless, since there also the Name 

functions as a visible sign which marks Paul as belonging to God, as opposed to the 

demiurge. 

 These observations not only strengthen Kaler’s arguments regarding Apoc. Paul’s 

baptismal framework and its significant connections with Exc.’s baptismal theology, they 

also demonstrate that the reference to the “name” in Paul’s initial encounter with the Spirit is 

a subtle allusion to that which is received in baptismal initiation and which marks Paul as 

God’s property, functioning as a σημεῖον or ἐπιγραφή such as were used in matters of 

ownership and taxation. Of course, it would be methodologically unsound to read Apoc. Paul 

too much in the light of Exc. However, Apoc. Paul’s connections to Exc. and a range of other 

Valentinian literature are highlighted further when we consider the hitherto poorly 

understood celestial gatekeepers in Apoc. Paul, who are designated as τελῶναι, that is, “toll-

collectors”.
21

 These figures, who attempt to halt the progress of ascending souls but fail to 

obstruct Paul, resonate extremely strongly with Valentinian soteriologies of the Divine Name. 

6.2. The Toll-Collectors and the Divine Name 

6.2.1. The Toll-Collectors in Antiquity 

The word τελώνης is a combination of τέλος (“toll, indirect tax”) and ὠνέομαι (“I buy, bid 

for”) and could refer to any of three related figures: 1) one who purchased the right to collect 

                                                 
20

 An ἐπιγραφή is an inscription which designated the object as belonging to its owner. In the case of Roman 

coins, they typically contained the emperor’s name and titles in addition to their image. It was especially 

important for matters of taxation. For the soul being stamped with the divine image as a coin bears the seal of its 

owner, see Philo, Leg. 3 31.95; mSanhedrin 4.5; Altmann (1968), 241-243. 
21

 On the translation of τελώνης as “toll-collector”, as opposed to “tax-collector” or “publican”, see Donahue 

(1971), 54; Fitzmyer (1981), 469. 
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specific taxes; 2) a supervisory official like Zacchaeus, called an ἀρχιτελώνης
22

 in Luke 19:2; 

or 3) their employees who collected such taxes at toll-booths or tax-offices (τελώνιον).
23

 The 

office was especially susceptible to corruption since the tax-farmer had to pay the total sum 

in advance to the state and then work to recoup their expenditure, meaning that in order to 

make a profit for themselves they had to collect more tax than was due. Of course, the precise 

dynamics of the office and the reputation of those who held it vary from case to case and 

from region to region.
24

 But as a general rule, they were reviled as greedy, dishonest, and 

often violent extortionists.
25

 

Of all biblical literature, only the Synoptic Gospels mention τελῶναι, where they are 

regularly paired with “sinners” (ἁμαρτωλοὶ),
26

 Gentiles (ἐθνικοὶ),
27

 and “prostitutes” 

(πόρναι)
28

 without being considered beyond Jesus’s redemption, even sharing table-

fellowship with him much to the disgust of the Pharisees with whom they are often 

juxtaposed.
29

 Indeed, the Pharisee of Luke 18:9-14 groups τελῶναι with “thieves, rogues, 

(and) adulterers” (v. 11 NRSV; ἅρπαγες, ἄδικοι, μοιχοί), but neglects to repent for his own 

sins, unlike the toll-collector.
30

 The τελῶναι only appear in the pre-Jerusalem phase of 

Jesus’s ministry, that is, in and around Galilee, where they would not have been in the direct 

employ of Rome, but rather would have worked under the supervision of Herod Antipas.
31

 

These Synoptic τελῶναι correspond to the third category enumerated above,
32

 being 

employed by figures like Zacchaeus to collect indirect taxes such as tolls and customs at 

                                                 
22

 The term is a hapax legomenon. The chief toll-collector was usually called an ἀρχώνης (ἀρχή + ὠνέομαι). 
23

 E.g. Matt 10:3; Mark 2:14; Luke 5:27; see Donahue (1992), 337-338. 
24

 See Michel (1972), 89-93; Herrenbrück (1981). 
25

 See Donahue (1971), 55-61; idem. (1992); Michel (1972), 99-102; Green (1997), 179, 246. 
26

 Matt 9:10-11; 11:19; Mark 2:15-16; Luke 5:30; 7:34; 15:1. 
27

 Matt 5:46-47; 18:17. 
28

 Matt 21:31-32. 
29

 On this juxtaposition, see Wills (2008), 107-110. On the questionable historicity of such table-fellowship, see 

Walker (1978); Perkins (1984), 187; Horsley (1987), 212-217; Smith (1994). 
30

 Cf. Matt 9:12-13; Mark 2:17; Luke 5:31-32. 
31

 See Donahue (1971), 45-49, 55; Horsley (1987), 212-213; contra Perrin (1967), 93-103; Wills (2008), 107-

108. 
32

 See Donahue (1971); idem. (1992), 337-338; Fitzmyer (1981), 469; Perkins (1984), 187. 
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travel points like Capernaum and Jericho, which is where we meet Levi/Matthew the τελώνης 

(Luke 5:27; cf. Matt 9:9-12; Mark 2:15-16) and Zacchaeus the ἀρχιτελώνης respectively in 

the New Testament.
33

 They would sit at the τελώνιον, stationed at borders or at crossover 

points like bridges and ports, and collect tolls on the goods being transported. 

Around the turn of the third century, we begin to find these τελῶναι being projected 

heavenwards to play the role of celestial gatekeepers who seek to regulate the traffic of souls 

through the heavens.
34

 For example, the Montanist Tertullian interpreted the New Testament 

τελῶναι as “pagan” foreigners who “sell the pathways of the heavens, earth, and sea” 

(Uendentium ipsius caeli et terrae et maris transitus).
35

 Clement of Alexandria develops the 

idea much further. According to Clement, one who has been anointed with chrism and 

thereby received the Holy Spirit has been made glorious like Moses at his Sinai theophany; as 

such, this one can show the “holy symbol” (σύμβολον ἅγιον), or “the shining impress of 

righteousness” (τὸν χαρακτῆρα τῆς δικαιοσύνης τὸν φωτεινὸν), to “the angels who interrupt 

the ascent” and thereby continue their journey.
36

 However, 

those who demand toll (οἱ τὸ τέλος ἀπαιτοῦντες) detain those who bring in anything 

of the world, those who are burdened with their own passions. But the one who is 

stripped (τὸν γυμνὸν) of those things which are subject to duty (τῷ τέλει), and is full 

of knowledge (γνώσεως) and the works of righteousness, they (the toll-collectors) 

send them on with prayers, blessing the man and his work.
37

 

                                                 
33

 Michel (1972), 98 usefully provides the following list of places where customs were collected in Palestine: 

Gaza, Ascalon, Joppa, and Caesarea (on the coast); and Jerusalem, Jericho, and Capernaum (inland). On Jericho, 

Michel notes, “[i]f Jericho was not directly at the border it could hardly be avoided by those travelling from 

Perea to Jerusalem, to Bethel, or to the North.” Hence, one travelling from Jericho to Jerusalem could expect to 

run into τελῶναι on the way (see below). 
34

 See esp. Bartelink (1984); but also, Herrenbrück (1981), 181-182. As the following examples show, Rapp 

(2009), 195 is simply incorrect when she says that this phenomenon appears only in the fourth century, while 

Thomassen (2013b), 83-84 n.22, overstates the case when he says that “the use of this metaphor is mainly 

attested in the Syrian-Palestinian-Mesopotamian region.” 
35

 Tertullian, Pud. 9.6. 
36

 Clement’s baptismal χαρακτήρ parallels Exc. 86.1’s baptismal ἐπιγραφή, since a χαρακτήρ was also used of 

engravings or marks on coins, seals, and property in order to designate the owner; cf. Heb 1:3. 
37

 Clement of Alexandria, Strom. IV 18.116.2-117.2. Text in van den Hoek (2001), 248-250. 
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In this case, successful ascent depends on having transcended worldly passions, which are 

“subject to duty”, and having lived an enlightened moral life. Origen tells a very similar 

story:  

When we depart from the world and this life of ours has been transformed, some 

beings will be seated at the boundary of the world (ἐπὶ τοῖς τέρμασι τοῦ κόσμου 

καθεζόμενοι), as if they were exercising the office of toll-collectors (τελωνοῦσι), very 

carefully searching to find something in us that is theirs.
38

  

Again, the toll-collectors seek to exact what belongs to them from ascending souls, namely 

that which is of the material world. The third-century Acts Thom. 148 similarly describes 

these celestial τελῶναι as hostile figures, since Thomas prays concerning the ascent of his 

soul: “May the toll-collectors (τελῶναι) not see me, nor the tax-gatherers (ἀπαιτηταὶ) oppress 

me.” And again, Acts Thom. 167 reads: “May the toll-collectors (τελῶναι) not see me, nor the 

tax-gatherers extort me through false accusation (καὶ οἱ ἀπαιτηταὶ μὴ συκοφαντείτωσάν με).” 

Finally, the Macarian Homilies of late fourth-century Edessa witness this tradition when they 

compare oppressive demons to τελῶναι:  

Like toll-collectors (τελῶναι) sitting in the narrow streets, detaining and extorting 

passers-by, so too do demons spy upon and detain souls; and when souls exit the 

body, if they are not completely purified, they are not entrusted to ascend to the 

dwellings of heaven and to meet their Lord, and they are driven down by the demons 

of the air.
39

 

6.2.2. The Toll-Collector in the Fourth Heaven 

It is perfectly obvious then that Apoc. Paul’s celestial toll-collectors are a widespread motif 

connected with the ascent of the soul in early Christianity. They “sit” (xmoos) at the borders 

between heavens and attempt to detain ascending souls. The demiurge’s forces, like the 

demonic τελῶναι of pseudo-Macarius, “drive” (twbes) souls downwards away from God 

and towards “the land of the dead”. The toll-collector in the fourth heaven, who conducts the 

                                                 
38

 Origen, Hom. Luc. 23.5. Trans. (adjusted) in Lienhard (1996), 99. 
39

 Text in Dörries, Klostermann, and Kroeger (1964), 290-291. Other examples include Ephrem, On Virginity 

175; Mandaean Right Ginza 21.17-18; Left Ginza 509.18-19; see Klijn (2003), 233-234. 
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sham trial of the unfortunate soul, is particularly resonant with this tradition. He accuses the 

soul of “lawlessness” and “sin”, while his witnesses accuse the soul of passions like “anger” 

and “envy”. Although the toll-collector’s charges against the soul are not false as such, they 

are certainly unfair; the result of duplicity on the part of its accusers. Through their guiles, the 

corrupt witnesses have deceived the soul into leaving the world still burdened with things that 

are “of the world”, and which are therefore “subject to duty”, in Clement’s words. Still owing 

a debt to the material world, the soul is therefore cast back into a fleshly body in “the land of 

the dead”. In relation to the charges themselves, we recall that Luke 19:8 depicts the 

ἀρχιτελώνης Zacchaeus promising to repay anyone that he has “defrauded” (NRSV), or 

whose property he has “taken by false accusation” (KJV). The verb in this instance is 

συκοφαντεῖν (“to extort by false charges or threats”), which as we have seen, is used in the 

Acts Thom. 167 to describe the activity of the celestial τελῶναι and ἀπαιτηταὶ.
40

 It is highly 

likely therefore, that this notion of toll-collectors as those who extort payment through false 

legal charges has informed Apoc. Paul’s judgement scene, where the toll-collector is shown 

not only extorting the soul, but even leading the trial. 

In other words, Apoc. Paul’s fourth heaven scene affords us a glimpse of a celestial 

toll-collector in action: his agents plant evidence on the soul so that when it leaves the 

material world, it is unwittingly still in possession of worldly things; the toll-collector can 

therefore detain the soul on the grounds that it is in possession of taxable goods; once these 

taxable goods – sins and passions – have been exposed by the very agents who contrived 

them in the first place, the soul helplessly acknowledges its debt and is cast back into the 

prison of the material world. 

                                                 
40

 Acts Thom. 167 connects these two via an epexegetical καὶ such that the ἀπαιτηταὶ are understood as a more 

general class of rip-off merchants to which the τελῶναι belong. 
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It is with regard to precisely these celestial τελῶναι that Origen interprets Romans 

13:7 on the importance of paying “tribute” (φόρος) and “toll” (τέλος) to whom they are due:  

Otherwise, when we do not have the means to pay the tax, we ourselves might be 

dragged off on account of the debt. This is what normally happens to those subject to 

worldly taxes, when someone is imprisoned for his debt and made a slave of the state. 

How many more of us are destined to be held by toll-collectors of that (celestial) 

sort!
41

  

Similarly, Apoc. Paul’s unfortunate soul is “dragged off” into slavery in the prison of the 

material world for its debts. It is this slavery which Paul aspires to obviate through his 

liberating missionary work when he returns to earth. 

Significantly, the τελῶναι were so reviled in rabbinic Judaism – where they are called 

môkhesîn – that they were forbidden from providing witness testimony in legal trials.
42

 In 

light of this rabbinic ban on toll-collectors acting as legal witnesses, the scene in Apoc. Paul 

takes on a radically polemical flavour, since there the toll-collector is depicted in a judicial 

role. The prohibition itself is reflected in the soul’s response to the toll-collector’s initial 

accusation that it has committed “lawless deeds”: the soul responds, “Produce witnesses!” 

(20.21-22). This demand reflects the rabbinic ban on him providing his own testimony. The 

fact that one who cannot even provide witness testimony is seemingly placed in charge of the 

entire trial is a damning critique of the demiurge’s judicial integrity; he has toll-collectors 

sitting as judges! The witnesses themselves, specifically their number, are in accordance with 

Deuteronomic law (see Chapter 5), but the fact that they are summoned by a τελώνης makes 

a mockery of the justice system. 

                                                 
41

 Origen, Hom. Luc. 23.6 (trans. adjusted). 
42

 E.g. mSanhedrin 3.3; bSanhedrin 25b; see Donahue (1971), 49-51. Although these bodies of rabbinic 

literature did not reach their present form until sometime later, there is no reason to think that this particular 

prohibition does not reflect an earlier tradition since the revulsion towards the toll-collectors is based on the 

same perception of them as greedy and dishonest extortionists that we find in the New Testament and classical 

literature. Although cf. Horsley (1987), 219-220. On the “toll-collectors” in rabbinic literature, see Donahue 

(1971), 49-53; Michel (1972), 101-102; Wills (2008), 109-110. 
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 So more than simply adopting a popular celestial figure from contemporary narratives 

of the ascent of the soul, Apoc. Paul draws on some quite well established details associated 

with them both as historical figures with specific social roles, and as heavenly gatekeepers 

responsible for managing psychic traffic. But might we pin-down more precisely which 

trajectory of Christian thought has informed the use of these toll-collectors in Apoc. Paul? 

After all, many a gnostic text describes similarly oppressive powers which seek to halt the 

soul’s ascent, but they are rarely identified as τελῶναι. Of course, as we have seen, the 

contrasting fates of Paul and the convicted soul depend, at least to some degree, on the 

individual’s possession of the Divine Name. Paul possesses the Name/sign and therefore 

ascends untroubled past the toll-collectors and can advance beyond the demiurge; the soul 

apparently does not possess the Name/sign, and therefore cannot make a successful ascent. In 

the next section, I will demonstrate that the Valentinian concept of the Divine Name provides 

a cogent background for Apoc. Paul’s choice of the τελῶναι and their role in the broader 

narrative of the text. It will be shown that the peculiarly Valentinian proclivity for describing 

the nature and power of the Divine Name using fiscal and economic imagery explains the 

different fates of Paul and the soul in relation to the toll-collectors. 

6.2.3. Fiscal Language in the Valentinian Soteriology of the Name 

No Valentinian texts, with the possible exception of 1 Apoc. Jas., mention “toll-collectors”. 

According to 1 Apoc. Jas. 33.2-34.20, three celestial “detainers” (refamaxte) “sit like toll-

collectors” (xmoos entelwnhs) and “extort toll” (šet telos) while abducting souls “by 

theft” (steresimos). “Redemption” (swte; Gk. ἀπολύτρωσις) consists of learning the 

correct formulae with which to respond to their interrogations and thereby escape their 

clutches.
43

 This term ἀπολύτρωσις came to mean “redemption” in Christian tradition, while 
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 See Veilleux (1986), 85-90. 
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Valentinians commonly used it as a technical term to designate their rites of initiation.
44

 

However, it more literally means “ransoming” in the sense of gaining the release of a prisoner 

through payment, thereby implying that humans are like slaves or prisoners until they receive 

liberation through Christ. In Valentinianism, reception of the Divine Name was central to 

ἀπολύτρωσις because of its transformative soteriological power; receiving the Name was like 

being freed through a divine payment for one’s soul. Such a background may explain Paul’s 

declaration to return to earth to liberate “the captives” in Apoc. Paul; as one who has himself 

been ransomed through the Name, he intends to return and liberate others through the Name 

via the rites of ἀπολύτρωσις. 

 This Valentinian connection to Apoc. Paul is seen still more clearly in light of several 

passages concerning the Divine Name itself. Three passages are of particular interest: 

1) Gos. Truth 40.9-14: 

Therefore, he (the Father) did not receive the Name on loan (oušep) like other 

(names) which are invented according to the form of each thing. Rather, this is the 

proper Name (pjaeis Nren). 

This passage distinguishes between names which are devised by humans for particular 

transient objects on the one hand, and names which encapsulate the essence of the object 

itself and are therefore indistinguishable from that object. The Name of the Father falls into 

the latter category; nobody gave the Father his Name, and therefore it cannot be taken away 

from him, as though it were merely a loan. So, the Father does not possess his Name on loan, 

but rather as his own property. 

2) Tri. Trac. 134.2-23: 

                                                 
44

 See Thomassen (2006a), 360-377, 401-402; cf. Denzey Lewis (2009); Förster (1999), 27-31, 140-156. 
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And their many ancient services and wonders (maxeie)
45

 which they performed in the 

temple,
46

 they (now) dedicated to another (Nqouaei).
47

 The confession is what 

enabled them to do it through their hastening towards him. That institution, which 

they did not accept, they renounced on account of the one who was not <worshipped> 

(ouw<š>t) there;
48

 but instead they received Christ, who they understood was from 

on high, the place from which they had come forth with him, a divine and supreme 

place. The names that they – the ones who they had been worshipping, serving, and 

ministering to – had received on loan (oušep), they (now) gave to the one who is 

designated by them properly (mNtjaeis). 

This passage refers to those people whom Tri. Trac. designates variously as “Hebrews”, 

“those of the right”, and “psychics”, who are hesitant to accept Christ upon his initial 

appearance in the world, but a portion of whom eventually come to recognise him and 

therefore receive salvation.
49

 When they eventually accepted Christ at their baptism, when 

“confession is made through faith in those names of God, Father, Son, and Holy Spirit”, they 

redirected their worship away from the temple and towards Christ.
50

 In doing so, the various 

names they used in their worship of the demiurge and his archons, whom they falsely 

believed was the true God, were now given to Christ, who is properly designated by them. As 

in Gos. Truth, those transient beings (now the demiurge and his archons) who are assigned 

names in an accidental or temporary manner are said to possess those names “on loan”, 

whereas Christ possesses these names necessarily and essentially as his property, and 

therefore will claim them back in the fullness of time. 

 These “names” are presumably of the kind listed in Tri. Trac. 66.13-29, which 

expounds nineteen names which the Aeons use to glorify the Son. God is properly 
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 Thomassen and Painchaud (1989), 249, 450 suggest that maxeie ought to read maein (“sign” from σημεῖον), 

and translate “gestes symboliques”, that is to say, “les rituels”. 
46

 I follow Thomassen and Painchaud (1989), 249, 450 in ignoring nauouašou in Tri. Trac. NHC I,5 134.2 

since it corrupts the meaning of the sentence. Thomassen suggests, “l’on peut considérer comme une 

contamination à partir de etnašwou à la ligne suivante.” Cf. Attridge (1985), 490. 
47

 The phrase Nqouaei, translated here as “to another” (N---.ke.ouaei; following Thomassen and Painchaud 

(1989), 249), is problematic, since ouaei is an unattested form of oua. Attridge (1985), 491 suggests 

“continuously” (qw + ἀεὶ), although this makes less sense in the actual passage. 
48

 I follow Thomassen and Painchaud (1989), 248, 451 in emending ouwt to ouw<š>t; cf. Attridge (1985), 

492 thinks ouwt is an impersonal form of ou(w)wte (“to send”). 
49

 Tri. Trac. NHC I,5 118.36-119.8. 
50

 Tri. Trac. NHC I,5 127.25-128.19; see also, Ptolemy, Flor. in Epiphanius, Pan. XXXIII 5.8-9. 
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“unnameable” (65.2), and insofar as the Son is his manifestation he too is ineffable (65.28-

34) and is never called by “his single Name” (66.30-33), but rather by this multitude of 

glorious terms which participate in the single Divine Name without diminishing it.  

We must note therefore, the relationship between these two passages from Gos. Truth 

and Tri. Trac. The first passage distinguished God’s unique Name from all other names given 

to transient objects; the former alone is not possessed “on loan” because it is essential to the 

Father, whereas names for transient earthly objects can be changed, taken away, and given to 

different objects. The second passage concerned God’s and Christ’s single Name appearing 

in multiple forms in human worship and distinguished between those psychic worshippers 

who loan the names to their inferior gods and those pneumatic worshippers who assign them 

to Christ, who owns them outright. So, Gos. Truth uses the concept of “loaned names” in a 

metaphysical context to articulate the uniqueness of the Father, whereas Tri. Trac. uses the 

concept of “loaned names” in a liturgical context to articulate Christ’s advent as the 

revelation of the previously unknown Father. However, the same logic underlies both 

passages: names have an ontological relationship to their referents, and this relationship can 

be either essential or accidental; where the ontological relationship is essential, the name is 

possessed outright; where the ontological relationship is accidental, the name is possessed 

“on loan”, and will therefore have to be repaid, so to speak. The Father and the Son possess 

the Name essentially, and therefore not “on loan”, whereas to assign the Name and its 

multiple forms to the demiurge and his powers is merely to “loan” it out to them. Our third 

passage crucially incorporates this idea into Valentinian ritual and soteriology. 

3. Gos. Phil. 64.22-31: 

If one goes down into the water and comes up having not received anything, and says 

“I am a Christian”, he has borrowed the Name at interest. But if he receives the Holy 

Spirit, he has the gift of the Name. One who has received a gift does not have it taken 
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away from him, whereas one who has borrowed it at interest has it (i.e. the Name) 

extorted from him. This is the way it happens to us if one comes to be through a 

mystery. 

Gos. Phil. uses the concept of “loaned names” to distinguish between proper and improper 

baptism. No initiates possess the Name as an essential quality as do the Father and Christ, but 

they may receive it as a baptismal gift of the Spirit and therefore possess it outright. Those 

who do not receive the Spirit through the proper baptism-anointment rituals cannot receive 

the Name either, and therefore their claim to the title of “Christian” is temporary, being 

bestowed on them by humans alone. As such, it shall be “extorted” (šat) from them like an 

unpaid debt, whereas perfect Christians cannot have it extorted from them since it is truly 

their property. 

 In these lines, Gos. Phil. appears to presuppose celestial figures rather like the 

τελῶναι. The cognate verb of ἀπολύτρωσις is ἀπολύω, which could mean “to set free by 

payment of ransom”, as well as “to pay a debt”. For Gos. Phil., to be redeemed was to receive 

the Divine Name as a ransom payment through baptism-anointment in such a way that the 

initiate had no debt to their former cosmic masters and was therefore set free. Similarly, the 

Coptic šat (“to extort”) most likely translates an original Greek ἀπαιτεῖν (Crum 594a), 

which is precisely the term used by Clement to describe “those who demand toll” (οἱ τὸ τέλος 

ἀπαιτοῦντες) from ascending souls and detain them on the basis of possessing “worldly 

things” like passions. Likewise, Acts Thom. 167 pairs the τελῶναι with the ἀπαιτηταὶ, which I 

have translated as “tax-gatherers”, but which may simply mean “extortionists” in light of its 

cognate verb ἀπαιτεῖν (“to demand something in payment”). Also, the Coptic šat is used in 

1 Apoc. Jas. 33.9 explicitly to describe the activity of the celestial τελῶναι. In other words, 

this passage from Gos. Phil. appears to presuppose these τελῶναι even if the text prefers to 

use more generic terms like “powers” (dunamis) and “rulers” (arywn) for these hostile 

figures. To receive the Name via ἀπολύτρωσις (swte), that is, as a ransom payment, is to 



196 

 

receive it without any debt attached to it, and therefore when the toll-collectors seek to detain 

the ascending soul, they shall find no debt to extort. 

 These three passages – in addition to Exc. 86.1-2 – testify to a widespread use of 

economic and fiscal imagery in Valentinian reflections on the nature and power of the Divine 

Name with regard to theology, Christology, soteriology, and ritual. As we have seen, 

Valentinians were far from the only Christians to employ such language in their religious 

thought. However, the use of this language exclusively in connection with the Divine Name 

is, as far as I can tell, peculiarly Valentinian.
51

 Between them, these texts provide an 

illuminative background for the contrasting careers of Paul and the convicted soul in Apoc. 

Paul, specifically their different fates in relation to the toll-collectors. Paul has received the 

Name through baptismal anointment and therefore “cannot be detained” by those who would 

attempt to extort him. He can show the Name as a sign to the demiurge to indicate his divine 

ownership; Paul’s soul bears the “superscription” of God’s Name and is therefore owed to 

God in the manner of tax or a debt repayment. On the other hand, the soul on trial in the 

fourth heaven has lived a wicked life because it has been led astray by cosmic forces. These 

forces “prepare bodies” as prisons for souls so that once they have deceived them to sin, they 

can charge them with possession of worldly things, extort the debt, and cast them back into 

their bodily prison. In this way, the demiurge and his powers function not only as judge, jury, 

and executioner, but as the architects of the very crimes themselves! Such an enslaved soul 

has never received ἀπολύτρωσις qua a ransom payment, but instead has been duped into 

racking up an enormous cosmic debt. Hence, when it attempts to travel between the borders 

of the cosmos and heaven, the toll-collectors are able to detain the soul, extort it, and 

imprison it once more. 
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According to Apoc. Paul therefore, for the soul to make a successful ascent, it must 1) 

live a life free from earthly passions and “lawless deeds”; 2) attain γνῶσις; and 3) receive the 

Divine Name through baptismal anointment. The first condition relates to the soul becoming 

free from worldly debt so that the celestial toll-collectors have nothing to extort. The second 

condition relates to the soul knowing its divine origin, nature, and destiny in order to properly 

respond to the demiurge’s interrogation. The third condition relates to God marking the soul 

as his own property to which no other may lay claim. Of course, fulfilment of the first 

condition relies on fulfilment of the third condition; until one receives the Name as a sign that 

one has been ransomed, and therefore purchased, by God, one may never become free from 

the cosmic slaveholders who compel the soul to sin. Further, if one is not initiated properly, 

the initiate can be fooled into believing that they have indeed been ransomed through the 

payment of the Name, when in fact the Name was merely a loan. The soul still properly 

belongs to the cosmic slaveholders, and the debt shall be exacted from the soul after death. It 

is this Valentinian ἀπολύτρωσις qua “ransom payment for a slave” which underlies Paul’s 

future mission to return to the cosmos to liberate “the captives”. 

Overall, the similarities between Apoc. Paul’s toll-collectors and Gos. Phil.’s celestial 

extortionists is striking. Although such figures are widespread in early Christian literature, the 

underlying logic that it is outright ownership of the Divine Name which liberates one from 

these figures seems to be that of these texts alone and can be traced across a range of other 

Valentinian sources. Further, the Valentinian concept of initiatory ἀπολύτρωσις through the 

Name provides a strikingly cogent framework for understanding Paul’s future mission; just as 

the Name removed Paul’s bond of debt to the demiurge’s cosmic powers and released him 

into divine ownership, so too shall Paul perform this liberating work for others enslaved in 

the material world. Failure to do so results in the kind of unfortunate fate experienced by the 

soul in the fourth heaven. 
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6.2.4. Other Observations on the Toll-Collectors 

Before moving on, several other observations on Apoc. Paul’s toll-collectors are germane. 

Firstly, there seems to have existed a Greek pun on the words τελώνης and ἄρχων which may 

have made the former a particularly intuitive representative of hostile cosmic powers among 

gnostic Christians. The pun is made possible by the term ἀρχώνης (ἀρχή + ὠνέομαι) which 

was the designation given to the person who bid for the right to farm the taxes and who 

employed the τελῶναι to collect them. Perhaps the most obvious example of this pun is in 

Origen’s interpretation of John 14:30, where he characterises “the ruler of this world” (ὁ τοῦ 

κόσμου ἄρχων) as a τελώνης and argues that Jesus’s declaration that this ἄρχων-τελώνης 

“has nothing in me” (ἐν ἐμοὶ οὐκ ἔχει οὐδέν) indicates that Jesus has no cosmic debt thanks 

to his purity from carnal corruption.
52

 Although, an earlier example is perhaps found in the 

second-century Greek rhetorician Julius Pollux’s Onomasticon, a ten-volume thesaurus of 

Greek terms. In addition to providing a lengthy list of insults appropriate to the profession of 

τελώνης (9.32), Pollux includes τελώνης on his list of eighteen “names of shameful 

professions” (Βίων ἐπονειδίστων ὀνόματα), which collectively have money as their common 

denominator, but six of which are varieties of tax-collector (6.128).
53

 However, his 

description of the bosses of the τελῶναι reads as follows: “the ἄρχοντας farm-out, sell, 

publicly announce, and let for hire the indirect taxes” (9.34; τοὺς ἄρχοντας, ἐκδιδόναι τὰ 

τέλη, πιπράσκειν, καὶ κηρύττειν, καὶ ἀπομισθοῦν). The term ἄρχοντας is the accusative plural 

of ἄρχων (“ruler”), as opposed to ἀρχώνης, which as a masculine first-declension noun would 

read τοὺς ἀρχώνας in the accusative plural. It is possible that Pollux has simply made a 

mistake, but given his propensity for wordplay in his Onomasticon, it is more likely that such 

is the case here. 
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 Origen, Hom. Luc. 23.6. 
53

 See Michel (1972), 99 n.116. 
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 If Pollux can use this apparently well-known wordplay to make the chief toll-collector 

into an ἄρχων, it is plausible that Apoc. Paul used the same wordplay to make the chief ruler 

(the demiurge) into an ἀρχώνης (the chief toll-collector). If so, the author would be making 

the same pun that we find in Origen. 

 Secondly, the dire reputation of the τελῶναι led them to be frequently compared to 

thieves (λῃστής), as in Pollux’s description of them as λῃστεύων (“thieving”) and ληϊζόμενος 

(“plundering”).
54

 This may have subtly reinforced Apoc. Paul’s allusion to the Lukan parable 

of the Good Samaritan, where the “thieves” (λῃσταί) were often allegorised as hostile cosmic 

forces in early Christian exegesis (see Chapter 5). 

 Finally, the apostle Matthew-Levi is identified as a τελώνης in Luke 5:27 (cf. Matt 

9:9; Mark 2:14), and is explicitly designated as “Matthew the toll-collector” (Μαθθαῖος ὁ 

τελώνης) in Matthew’s list of the twelve disciples (Matt 10:3; cf. Mark 3:18; Luke 6:15; Acts 

1:13). It follows from Apoc. Paul’s location of the twelve apostles in the Ogdoad that there is 

in fact a τελώνης who has advanced into the spiritual realm! This may represent a moment of 

ecumenism in Apoc. Paul whereby the author extends the possibility of salvation to those 

who currently belong to the demiurge, who functions as the chief toll-collector.
55

 

 Overall, the toll-collectors of Apoc. Paul reflect the widespread tradition in early 

Christianity of projecting these earthly extortionists heavenwards as celestial gatekeepers 

who detain souls in order to discover whether they are transporting any worldly goods into 

heaven. More specifically, they reflect Valentinian speculations on different ways of 
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 Pollux, Onom. 9.32. Donahue (1992) cites a range of sources which align “toll-collectors” with robbers, 

including New Testament (e.g. Luke 18:11), Roman and Hellenistic (e.g. Cicero, Off. 15-51; Diogenes Cynicus, 
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10.1-2; mNed. 3.4). See also Herrenbrück (1981), 178-180, who notes that when Theophilus of Antioch quotes 

Matt 5:46 in Autol. 3.14, he writes “robbers (λῃστής) and toll-collectors”, where the gospel has only the latter. 
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 Cf. Origen, Hom. Gen. I 13: “Matthew was a publican (publicanus) and undoubtedly his image was like the 
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the likeness of the image of God.” Trans. Heine (1982), 66. According to Irenaeus, Haer. I 8.3, the followers of 

Ptolemy interpret Zacchaeus the ἀρχιτελώνης of Luke 19 as a type of the pneumatic. 
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receiving the Divine Name in baptismal initiation: it can be given as a spiritual gift which 

functions like a ransom payment for the human soul; or it can be given as a loan, giving the 

illusion of liberation from cosmic enslavement, but which in fact levies a debt upon the soul 

which must eventually be repaid. These celestial toll-collectors may have been particularly 

resonant with those gnostic Christians who were aware of the wordplay which associated a 

τελώνης with an ἄρχων. Apoc. Paul also uses them to bring life to other aspects of its 

narrative, such as its use of the parable of the Good Samaritan for its frame story, and to 

extend the hope of salvation to psychics. 

6.3. The “Mountain of Jericho” and the Divine Name 

A further example of the Valentinian understanding of the Divine Name in Apoc. Paul may 

be glimpsed in the idea that Paul’s heavenly ascent begins with him “trampling upon the 

Mountain of Jericho”.
56

 The image of “the Mountain of Jericho” has baffled previous 

commentators because no such mountain actually exists. It has therefore been understood as a 

metaphor or cipher for something else.  

6.3.1. Rosenstiehl on the “Mountain of Jericho” 

Rosenstiehl was the first to provide an extended treatment of the image, arguing that “the 

Mountain of Jericho” in fact represents Mount Nebo on the grounds that such is the case in a 

Coptic Jeremiah apocryphon known as “The History of the Babylonian Captivity”, where 

chapter 25 states that Nebuchadnezzar was unable to find the Ark of the Covenant because it 

had been hidden on “the Mountain of Jericho” (ptoou nni"xeri"yw).
57

 As Rosenstiehl notes, 

this is a narrative allusion to 2 Maccabees 2:4-5, where Jeremiah is described hiding the 

furniture and utensils of the Temple on “the mountain where Moses had gone up and seen the 
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 Rosenstiehl (2006b); idem. (2005), 26-34. 
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inheritance of God”, which is in turn identified as Mount Nebo in Deuteronomy 32:49 and 

34:1, where it is described as being “opposite Jericho” (ἐπὶ προσώπου ᾿Ιεριχώ). Rosenstiehl 

then concluded that, “[s]i la ‘montagne de Jéricho’ désigne le mont Nebo dans l’apocryphe 

copte de Jérémie, il faudrait une certain dose d’inconséquence pour s’obstiner à donner à la 

même expression un sens différent dans l’Apocalypse copte de Paul.”
58

 Rosenstiehl’s 

assumption that the Mountain of Jericho represents Mount Nebo leads him to suggest that 

Paul is actually being cast in the model of Moses, where the latter’s terrestrial life ended on 

Mount Nebo, while the former departs from Mount Nebo for the heavenly Jerusalem.
59

 

 Rosenstiehl’s striking conclusion is unwarranted for a number of reasons: 1) Apoc. 

Paul makes no mention of Moses or Mount Nebo; 2) Paul’s ascent is not a post-mortem 

ascent of the soul, but is rather an ecstatic out-of-body ascent which will end when he returns 

to “the land of the dead”, that is, the earth; 3) Apoc. Paul is extremely disparaging towards 

earthly law, where it is presented as reinforcing the demiurge’s injustice, and so for Paul to 

represent Moses, the paragon of the Law, would be counter-intuitive; and 4) there is no 

evidence that Apoc. Paul and the Jeremiah apocryphon are historically or genetically related, 

such that the meaning of an image in one text could be imposed onto the other.
60

 Indeed, the 

image of “the Mountain of Jericho” is not a widespread motif with an agreed upon field of 

reference, so unless a strong connection between the two texts can be demonstrated, we are 

safer to presume that these are simply two isolated instances of a single phrase. 
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 Rosenstiehl (2006b), 890. 
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6.3.2. Murdock and Kaler on the “Mountain of Jericho” 

Long before Rosenstiehl’s hypothesis, Murdock interpreted “the Mountain of Jericho” in 

light of the broader narrative of Paul’s ascent to Jerusalem to meet the apostles. He 

understood it as a composite image inspired by 1) the fact that mountains were widely 

considered “appropriate sites for epiphanies”, and 2) a combination of Luke 10:29-37’s 

descent to Jericho with Galatians 2:1-2’s ascent to Jerusalem.
61

 Kaler agrees with Murdock 

that Paul’s location on a mountain is due to mountains being common locations for revelatory 

experiences.
62

 However, Kaler argues that the author has selected “Jericho” because of its 

connections with Jesus’s healing of blindness in the Synoptic Gospels (Matt 20:29-34; Mark 

10:46-52; Luke 18:35-43). Indeed, the reference to “the Mountain of Jericho” immediately 

follows the Spirit’s command for Paul to “awaken” his mind and “see” where he is standing, 

indicating that Paul’s ability to perceive his location is the result of his spiritual 

enlightenment. 

 Murdock’s and Kaler’s interpretations are both perfectly coherent insofar as they can 

explain the image of “the Mountain of Jericho”. However, problems arise once we observe 

what Paul is actually doing on this mountain; he is “treading” or “trampling” (xwm) upon it. 

At first glance, this might appear a fairly innocuous detail; Paul is simply walking on the 

mountain.
63

 However, the Coptic xwm (“to tread, trample, beat”) and its Greek equivalent 

πατεῖν (and its compounds) frequently have a far more aggressive sense in early Christian 

literature. According to Kaler, the verb πατεῖν has two principal uses in the New Testament; 

one eschatological, the other soteriological. The eschatological usage describes the wicked 

being trampled underfoot (e.g. Matt 5:13; Luke 8:5; Rev 11:2; 14:20; 19:15; cf. Luke 21:24; 
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 This more neutral interpretation is reflected in the translations of MacRae and Murdock (1979); Plisch (2003); 

Funk (2003); Rosenstiehl (2005); and Kaler (2008a). Cf. Murdock (1968), 12, who translates xwm as “tread”. 



203 

 

Heb 10:29), while the soteriological usage describes the disciple’s power to trample hostile 

forces underfoot (Luke 10:19; cf. Ps 90:13). The underlying logic is the same in both cases; 

πατεῖν refers to the overcoming or defeat of an enemy, as it does in the LXX.
64

 Kaler further 

notes that this same meaning prevails for xwm in the Nag Hammadi codices and the 

Manichaean Psalm-Book, concluding that “the subject is trampling something corrupt, or 

malicious underfoot so as to liberate him- or herself from it.”
65

 

 This presents a problem for Kaler’s (and Murdock’s) interpretation of “the Mountain 

of Jericho” as a positive image symbolizing revelatory enlightenment. Why would one wish 

to overcome or defeat such a thing? Kaler attempts to resolve this issue by suggesting that 

xwm is a Bohairicism translating an original ἐμβατεύειν (“to step in/on, frequent, haunt”) in 

an allusion to Colossians 2:18’s polemic against angel veneration, thereby paralleling Apoc. 

Paul 19.3-5. Since ἐμβατεύειν is usually translated into Sahidic as the more neutral mooše 

(“to walk”), by understanding xwm as a Bohairicism, the negative connotations of xwm-πατεῖν 

disappear, and the positive interpretation of “the Mountain of Jericho” can be retained. 

However, the notion that xwm translates ἐμβατεύειν in an allusion to Colossians 2:18 is 

unlikely for two reasons: 1) It is unlikely that our author would depict Paul behaving in a 

manner that the historical Paul (or the author of Colossians) polemicized against; and 2) the 

verb ἐμβατεύειν was strongly connected with the Mystery religions,
66

 which is not a 

connection that Apoc. Paul is concerned to draw or promote elsewhere. 
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 Further, in the previous chapter it was shown that “Jericho” is employed in Apoc. 

Paul’s broader narrative of Paul’s ascent to Jerusalem in order to recall Luke’s parable of the 

Good Samaritan. According to early Christian interpretation of the parable, “Jericho” 

symbolized the material world where the soul was oppressed by hostile cosmic forces, nicely 

paralleling the negative view of the cosmos in Apoc. Paul as well as the pejorative view of 

Jericho among many biblical readers. Hence, Jericho is used by Apoc. Paul precisely for its 

negative worldly connotations. Furthermore, in the Synoptic tale of Jesus’s healing of 

blindness, only Luke 18:35 has Jesus travelling towards Jericho, while Matthew 20:29 and 

Mark 10:46 actually have Jesus leaving Jericho when he heals the blind. In other words, the 

association of Jericho with the healing of blindness is rather circumstantial, and may even be 

interpreted as an association with blindness, since it is in leaving Jericho that sight is restored. 

This pejorative understanding of Jericho places the common-sense interpretation of xwm – 

that it translates πατεῖν with the sense of overcoming a hostile adversary or force – back in 

our purview, since the seer would need to overcome materiality in order to ascend into the 

heavens. But then, what of the “mountain”? 

6.3.3. A New Hypothesis on the “Mountain of Jericho” 

There is no denying the popularity of mountains as locations for revelations, and this 

undoubtedly informed our author’s decision to locate Paul upon a mountain. Indeed, other 

Nag Hammadi texts frequently invent or misplace mountains for the sake of revelatory 

imagery.
67

 Moreover, Jericho was strongly associated with Mount Gerizim and Mount Ebal, 

for although they were located in Shechem, numerous biblical passages blur the line between 
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Shechem in Samaria and Gilgal near Jericho.
68

 As can be seen from Eusebius’s Onomasticon, 

written in the early fourth century, this incredibly led to Gerizim and Ebal actually moving 

from Shechem to Jericho in the imagination of some early Christians. His entry on Gilgal 

reads: “Scripture teaches that this place (Gilgal) is near Mounts Gerizim and Ebal (Deut 

11:29-30); but Gilgal is a place near (Lat. iuxta) Jericho (Josh 4:19)” (ταύτης εἶναι πλησίον ἡ 

γραφὴ διδάσκει τὸ Γαριζεὶν καὶ τὸ Γαιβὰλ ὄρος. ἡ δὲ Γάλγαλα τόπος ἐστὶ τῆς Ἱεριχοῦς). 

Jerome, who translated Eusebius’s Onomasticon into Latin in the late fourth-century, 

therefore concludes that the Samaritans are “in error” when they say that Gerizim and Ebal 

are near Shechem; rather, they are near Jericho! The entry on Mount Ebal is explicit: “And it 

is said that lying beside Jericho are two mountains facing one another in close proximity, one 

of which is Gerizim, the other Ebal” (καὶ λέγεται παρακεῖσθαι τῇ Ἱεριχὼ ὄρη δύο κατὰ 

πρόσωπον ἀλλήλων καὶ πλησίον, ὧν τὸ μὲν εἶναι Γαριζεὶν, τὸ δὲ Γαιβάλ). For Eusebius, the 

Gilgal mentioned in Deuteronomy 11:30 is the one immediately east of Jericho, and he shifts 

Mount Gerizim and Mount Ebal accordingly. The ambiguity is similarly reflected in the 

sixth-century floor mosaic in Saint George’s church in Jordan, known as the Madaba Map, 

which depicts two of each Mount, one pair near Shechem, and another near Jericho.
69

 

 But while it was evidently possible to associate Jericho with mountains despite its 

fairly flat landscape and location within a valley, no “Mountain of Jericho” is to be found, as 

such. Further, in light of the pejorative understanding of “Jericho” in Apoc. Paul, it would be 

somewhat counter-intuitive if the additional detail of “the Mountain of Jericho” was designed 

to evoke the idea of revelations bestowed out of divine favour, grace, or election.
70

 Instead, to 

be consistent with our understanding of a) xwm-πατεῖν as “to trample upon (in order to 
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overcome an adversary)”, and b) Jericho as the maligned material world, the term “mountain” 

must also be understood in a pejorative manner. Fortunately, there is good precedent for this 

assessment of mountains.  

In a comparative study of the eschatological image of the flattening out of the earth’s 

landscape, Bruce Lincoln argued that cross-culturally speaking, peaks and troughs in the 

landscape are often imagined as representing some kind of social reality, such as the 

distribution of wealth, or religious hierarchy.
71

 The notion that the mountains would be made 

flat became a popular image in early Jewish and Christian eschatology as a manifestation of 

the imminent arrival of the kingdom of God on earth,
72

 perhaps as a symbol of the equality of 

all believers (e.g. Gal 3:26-28). In this regard, we might say that the presence of mountains 

was contrary to the expected perfection of the future age. A similar idea is found in some 

early Christian exegeses of Psalms 67:2-3, where the psalmist asks that God’s enemies, the 

sinners, vanish from his presence “as wax melts from the presence of fire” (ὡς τήκεται κηρὸς 

ἀπὸ προσώπου πυρός). According to Justin Martyr and Tertullian, it is not the sinners who 

shall melt like wax, but rather the “mountains” of the earth, which represent “the adversaries” 

(οἱ ὑπεναντίοι)
73

 and “the flesh of the wicked” (caro ... profanorum).
74

 In these instances, the 

destruction of God’s enemies has come to be symbolized by the flattening of mountains. 

Such a notion may well have informed Apoc. Paul’s choice of words. 

But we can perhaps be still more precise. John 4:7-26 describes a meeting between 

Jesus and a Samaritan woman. The woman states that her ancestors worshipped “on this 

mountain” – which in this instance is Mount Gerizim, the Samaritan holy site – but that “you 

(pl.) say that the place where it is necessary to worship is in Jerusalem” (v.20). Jesus replies 
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that, “the hour is coming when you will worship the Father neither on this mountain nor in 

Jerusalem”, but rather, “the true worshippers will worship the Father in spirit and truth” 

(vv.21-23). Jesus therefore makes a threefold distinction between 1) worship on Mount 

Gerizim, 2) worship at the Jerusalem temple, and 3) worship in spirit and truth. Origen 

particularly distinguished the third of these from the others, arguing that the first two types of 

worship occur “in particular places”,
75

 and are “fleshly forms of worship”,
76

 whereas the third 

type is a “contemplative” form of worship reserved for those who have already become like 

angels.
77

 But Heracleon interprets this threefold distinction slightly differently:  

The mountain means the devil or his world, since . . . the devil was one part of the 

whole material order. The world, however, is the whole mountain of evil, a deserted 

dwelling of beasts, which the Gentiles and all who preceded the law used to worship. 

Jerusalem . . . is the creation or the creator, which the Jews used to worship.
78

 

On the other hand, according to Heracleon, the pneumatics “will worship neither the creation 

nor the creator, but the Father of truth”.
79

 Heracleon therefore interprets Jesus’s threefold 

distinction as follows: 1) material worship connected to the mountain/devil; 2) psychic 

worship connected to Jerusalem/the demiurge;
80

 and 3) pneumatic worship connected to the 

Father of truth, the authentic God.
81

 

 Heracleon’s tripartite division of human worship corresponds perfectly to Apoc. 

Paul’s cosmology which, despite consisting of ten heavens, is clearly divided into three 

ontological spaces: 1) the material world, or “the world of the dead”, containing “the 
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Mountain of Jericho”; 2) the psychic realm of the lower seven heavens, governed by the 

demiurge enthroned in the seventh heaven like YHWH’s Kabod in the Jerusalem temple; and 

3) the pneumatic realm of the upper three heavens where Paul declares, “I embraced my 

fellow spirits”. Without postulating any direct dependence on Heracleon himself, there are 

several reasons to suspect that “the Mountain of Jericho” was inspired by the unnamed Mount 

Gerizim of John 4: 1) Mount Gerizim came to be loosely associated with Jericho in the 

imagination of some early Christians; 2) both Mount Gerizim and Jericho are associated with 

materiality, hostile cosmic forces, and even the devil by both Valentinian and non-

Valentinian exegetes;
82

 and 3) John 4 and Luke 10:29-37 are natural inter-texts because of 

their shared Samaritan themes. The meaning behind “the Mountain of Jericho” therefore is 

something like “the forces/devil of the material world”, which also explains why Paul is said 

to “trample” (xwm-πατεῖν) upon it, that is, overcome or defeat it. Most importantly, this 

understanding of “the Mountain of Jericho” reveals another moment in Apoc. Paul where the 

Divine Name is of central importance. 

6.3.4. The Divine Name and Paul’s “Trampling” 

In Luke 10:17-19, the disciples proclaim, “Lord, in your Name (ἐν τῷ ὀνόματί σου), even the 

demons submit (ὑποτάσσεται) to us”, to which Jesus responds, “Behold, I have given you the 

authority to trample (πατεῖν) on top of snakes and scorpions, and on all the power of the 

enemy, and nothing shall hurt you.” Through the power of the Name, the disciples have 

become impervious to demonic attack; they are able to “subdue” (ὑποτάσσεσθαι) or 

“trample” (πατεῖν/xwm/calco) them by invoking the Name. The same idea underlies 

Ephesians 1:20-23, where it is combined with the image of Jesus’s enthronement echoing 

Psalms 109:1; God has enthroned Christ “above every name that is named” and has “subdued 
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(ὑπέταξεν) everything under his feet.” Similarly, Philippians 3:21 states that our bodies shall 

be “conformed to his body of Glory through the operation which enables him also to make all 

things subject (ὑποτάξαι) to him.” Of course, this “operation” (ἐνέργεια) is the giving of the 

Divine Name according to Philippians 2:9-11. 

This formula of trampling on the adversary, signifying the defeat or overcoming of 

Satan, became quite widespread in early Christian literature, particularly in association with 

the possession or invocation of the Divine Name. For example, according to the second-sixth 

century Questions of Bartholomew 4.15-29, Jesus instructed Bartholomew to “trample 

(πατῆσαι) on the neck of Beliar” (4.17), who is also known as Satanael and Satanas. At first 

Bartholomew struggled to subdue the enemy, but when Jesus instructed him to “go in my 

Name (ἐν τῷ ὀνόματί μου) and ask him what you wish” (4.21), Bartholomew again trampled 

(ἐπάτησεν) on the devil’s neck, this time subduing him.
83

 Similarly, in the Martyrdom of 

Perpetua (c. 200 CE), as Perpetua has her visionary episode, in which she ascends a ladder to 

paradise, there is a serpent lying in wait beneath the ladder ready for careless climbers to fall. 

But when Perpetua invokes the Divine Name, the serpent emerges, allowing Perpetua to 

“trample” (calco) upon his head and continue her ascent.
84

 

The connections between Luke 10:17-19, the Divine Name, and the renunciation of 

Satan made the words of Luke 10:19 appropriate for incorporation into Valentinian rites of 

baptism-anointment. According to On the Anointing NHC XI,2a 40.11-17, the Valentinian 

would beseech God in the following terms: “It is fitting for you now to send your Son Jesus 

Christ and for him to anoint us so that we might be able to trample (katapatei) on top of 

snakes and on the heads of scorpions and all the power of the devil.” Similarly, according to 

Exc. 76, one who has been baptized “into the Name of the Father, and of the Son, and of the 
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Holy Spirit ... has received authority to trample (περιπατεῖν) on top of scorpions and snakes, 

the powers of evil.” So, through their possession of the Divine Name, the Valentinian has the 

power to trample upon, and therefore overcome or defeat, the forces of evil and Satan.  

If “the Mountain of Jericho” symbolises the material world and its powers, then the 

notion that Paul “tramples” upon it most likely refers to this tradition stemming from Luke 

10:19. Paul’s possession of the Divine Name in Apoc. Paul makes the connection almost 

certain; through possession of the Name, Paul can overcome the cosmic forces which would 

thwart his ambitions for heavenly ascent. Further, since Apoc. Paul’s Name-sign has been 

identified as that received in baptism-anointment, the strongest parallels are with those 

Valentinian texts cited above which used Luke 10:19 in their rites of initiation. 

6.3.5. Conclusion 

The Old Testament figure Joshua (LXX: Ἰησοῦς) was often understood Christologically 

because of the Greek form of his name, as is suggested by those early Christian Greek 

manuscripts of the Old Testament where it is written as a nomen sacrum.
85

 Indeed, Justin 

Martyr understood Joshua-Ἰησοῦς to be a forerunner of Christ, given his name by Moses 

(Num 13:16) as fulfilment of God’s promise that one bearing his Name would lead Israel into 

Canaan (Ex 23:20-21).
86

 The notion that a figure bearing the Divine Name would defeat 

Jericho therefore had some precedent in early Christian thought and may have informed the 

author of Apoc. Paul. However, the image of Paul “trampling upon the Mountain of Jericho” 

seems to have a series of quite specific exegetical backgrounds, all of which converge in 

Valentinianism: 1) “Jericho” is derived from Luke 10:29-37, with early Christian exegetes, 

including Valentinians, interpreting it as the material world into which the soul had fallen; 2) 

the “mountain” is derived from John 4:20-24 where it represents a carnal form of worship, 
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but came to represent Satan and his forces in Heracleon’s commentary; and 3) Paul’s 

“trampling” is derived from Luke 10:17-19 where it expresses the ability to defeat Satan and 

his forces through the power of the Divine Name, and was later used in Valentinian baptismal 

formulae. Therefore, we may conclude that this image in Apoc. Paul’s broader narrative of 

Paul’s successful heavenly ascent not only bears witness to exegetical traditions found across 

a range of Valentinian literature, but that a Valentinian exegete and author is most likely 

responsible for the image. 

6.4. Other Valentinian Elements in the Apocalypse of Paul 

There are several other noteworthy elements in Apoc. Paul which resonate strongly with a 

Valentinian context. Firstly, the depiction of the demiurge corresponds well with how he is 

presented in other Valentinian sources. Secondly, the idea that the witnesses in the fourth 

heaven appear at specific times of the day indicates an astrological background which has a 

strong parallel with Exc.’s ideas on fate and rebirth. And finally, Paul’s exchange of 

greetings, or kisses, with his fellows in the Pleroma recalls ideas encountered in multiple 

Valentinian texts. 

6.4.1. The Demiurge 

While the demiurge’s powers are often portrayed as unequivocally evil in Valentinianism, the 

demiurge is rarely depicted so negatively.
87

 Rather than evil, the demiurge’s defining 

characteristic is ignorance; specifically, ignorance of the Father above him prior to the 

revelation of Christ,
88

 ignorance of the creative agency of a superior divine being operating 

through him,
89

 and ignorance of his role in the divine plan of salvation.
90

 Indeed, Ptolemy 
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tells his prospective student Flora that although the demiurge is “inferior to the perfect God 

and inferior to that one’s righteousness” (ἔσται μὲν καταδεέστερος τοῦ τελείου Θεοῦ, καὶ τῆς 

ἐκείνου δικαιοσύνης ἐλάττων), he is also “an image of the superior God” (αὐτὸς δὲ τοῦ 

κρείττονός ἐστιν εἰκών).
91

 Ptolemy’s followers similarly regard him as “the King of the 

Universe”, since he created the seven heavens and rules over them as the “Hebdomad”.
92

 In 

fact, the demiurge is said to have rejoiced at the Saviour’s revelation and wanted to draw near 

to him; therefore, he continues to administer the psychic church in order to receive the 

Ogdoad as his eschatological reward.
93

 

 Ptolemy’s Epistle to Flora depicts the demiurge as the one who established the Law 

set out in the Pentateuch, while Moses and the “elders” (πρεσβύτεροι) supplemented it with 

their own insights.
94

 The demiurge’s Law has three subdivisions which Christ came to either 

fulfil (the Ten Commandments), abolish (the lex talionis), or redirect from the demiurge to 

God (ritual law).
95

 Ptolemy concludes that the demiurge, “being neither good nor evil nor 

unrighteous, might well be called ‘righteous’ by his own standards (ἰδίως), being an arbiter of 

what is righteous according to him (κατ’ αὐτὸν).”
96

 For Ptolemy, the demiurge is just insofar 

as he arbitrates in accordance with his own law. However, this law is itself not truly just 

because it is derived from the demiurge, who is inferior to God in righteousness. In other 

words, the demiurge’s righteousness must be sharply qualified in light of the inferior legal 

system he has established and in which he arbitrates. 
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 Although Apoc. Paul appears more critical than Ptolemy of the demiurge’s Law, its 

overall depiction of him is quite similar: he resides in the seventh heaven; the material world 

and the seven heavens constitute “his creation”; and he administers the psychic realm and the 

fate of souls. He is also presumably in charge of the justice system in the lower seven 

heavens, even if he appears to have outsourced the role of judge to one of his toll-collectors. 

Further, the image of the demiurge as “the King of the Universe” resonates with Apoc. Paul’s 

depiction of him enthroned in the seventh heaven, as he is in Exc. 38 and Gos. Phil. 84.29-

85.1. Apoc. Paul also depicts him in the kind of administrative role that Ptolemy’s followers 

apparently envisioned for him. As Kaler concludes, “the Demiurge in the Apocalypse of Paul 

is more like an obstructionist bureaucrat. He greets Paul respectfully, engages him in 

conversation, and allows him to depart when the proper sign is shown. This irenic, 

conciliatory image of the Demiurge is quite characteristic of Valentinian writings.”
97

 

 To be sure, certain details vary across these sources. For example, unlike Apoc. Paul, 

Exc. 38.3 has Jesus enthroned beside the demiurge in order to collect the spiritual seed and 

guide them into the Pleroma at the Eschaton. Of course, it is possible that the Spirit-child 

represents Christ and therefore plays a similar role in Apoc. Paul. But more generally, a 

certain degree of variety is inevitable within a literary tradition, especially where there are 

multiple authors with different audiences and goals. Overall, the portrayal of the demiurge in 

Apoc. Paul is strikingly similar to those of recognized Valentinian sources, and conversely, is 

strikingly dissimilar to the lion-headed Ialdabaoth found in Ophite, Sethian, and other gnostic 

texts. 

 But nowhere in Valentinianism is the demiurge more positively portrayed than in Tri. 

Trac., where the Logos uses the demiurge to beautify creation, and speaks through him to the 

prophets (100-31-35). The Logos appoints him as the chief Archon over the two orders of 
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“the Psychic” and “the Hylic”, and gives him the names of “father, god, demiurge 

(refRxwb), king, judge, place, dwelling, and law” (100.19-30). Tri. Trac. thereby identifies 

this figure with the biblical creator, as does Apoc. Paul. As for the psychic powers under the 

demiurge’s governance, it is said that “each one of the archons ... kept guard (arhx), having 

been entrusted with the administration (toikonomia)” (100.3-7). They play various roles in 

the demiurge’s οἰκονομία: “There are kings, there are lords and those who give commands, 

some for administering punishment, others for administering justice, still others for giving 

rest and healing, others for teaching, others for guarding” (100.12-18).
98

 Several of these 

roles correspond to those of the heavenly powers in Apoc. Paul: the demiurge in the seventh 

heaven is enthroned as Lord and king; the toll-collector in the sixth heaven functions purely 

as a guard or gatekeeper; the “great angel” and his three subordinates in the fifth heaven 

administer punishment by “whipping” souls; and the toll-collector in the fourth heaven 

administers justice on behalf of the demiurge. Much like the psychic powers in Tri. Trac., the 

demiurge’s powers in Apoc. Paul appear deeply engaged in administering his οἰκονομία, 

making sure that the psychic books are balanced. 

 In Apoc. Paul then, the demiurge himself not only looks and sounds like the 

Valentinian demiurge, but the manner in which he governs and appoints his administrators 

strongly recalls what we read in Tri. Trac. We will see in the following chapter that Apoc. 

Paul’s rather more negative opinion of the demiurge’s οἰκονομία, stressing its inherent 

dangers and corruption as opposed to its hidden role in salvation history, is to be explained in 

light of the text’s social and catechetical function. 
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6.4.2. Astrology and Fate 

The witnesses in the fourth heaven function to reinforce the corrupt cosmic law of the 

demiurge. They seduce souls into sin so that they can be extorted by celestial toll-collectors 

and can be punished for their worldly debt by being thrown into a bodily prison which has 

been prepared in advance; the soul is reincarnated by force. According to Apoc. Paul, these 

duplicitous witnesses not only lead the soul astray, but do so at specific times of the day. In 

Apoc. Paul, the three witnesses are said to have operated on the soul at the second, fifth, and 

twelfth hours of the day. The significance of these hours remains a mystery.
99

 The most 

plausible suggestion so far has come from Murdock, who connected them with the 

δωδεκαώρος of Graeco-Egyptian astrology, in which “stellar deities” were appointed over 

each double hour, that of the day and the night.
100

 Although Murdock’s interpretation has not 

been accepted by subsequent commentators,
101

 I am convinced that he was on the right track 

when he understood the witnesses astrologically. 

 In her 2013 book, Fate and Cosmology in Gnosticism and Graeco-Roman Antiquity, 

Nicola Denzey Lewis surveys a wide range of principally Christian and Hermetic materials 

which employ the notion of εἱμαρμένη (“fate”) as “part of a discourse of alterity, 

distinguishing one group, community, or individual from another.”
102

 Such discourses 

depicted εἱμαρμένη as an oppressive cosmic force through which astral, planetary, or 

zodiacal powers kept humans enslaved in a cycle of birth and death so as to keep them 

separate from the divine. The idea was that one’s own group offered freedom from 

εἱμαρμένη, while others remained enslaved. As Denzey Lewis demonstrates, freedom from 
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cosmic εἱμαρμένη could be attained via the intervention of a saviour figure, instruction, ritual 

praxis, asceticism, or some combination of these. But in a Christian context, baptism became 

a popular locus for liberation from cosmic forces. Viewed as facilitating a resurrection (e.g. 

Romans 6) or rebirth (e.g. John 3), baptism could quite literally change one’s relationship to 

fate which had been initially established at biological birth.
103

 

 Significantly, Denzey Lewis suggests that Paul provides “what may be the earliest 

rhetoric of escape from fate.”
104

 Her assertion rests on passages such as Galatians 4:1-11, 

where Paul claims that “when we were children, we were enslaved by the elements of the 

cosmos (τὰ στοιχεῖα τοῦ κόσμου)” (v.3); passages which, in accord with many modern 

translations, Denzey Lewis considers “difficult to understand apart from the rhetoric of 

escape from fate.”
105

 Her connection of τὰ στοιχεῖα τοῦ κόσμου with the oppressive forces of 

εἱμαρμένη is supported by Paul’s words in the following verses: Christ came to “redeem 

(ἐξαγοράσῃ lit. ‘buy out’) those under the law” (v.5) so that they are “no longer a slave, but a 

child” (v.7); Paul is incredulous with the Galatians: “how can you turn back once more to the 

weak and beggarly elements (τὰ ἀσθενῆ καὶ πτωχὰ στοιχεῖα) to which you wish to be 

enslaved all over again? You observe days and months and seasons and years” (vv. 9-10). 

Paul thereby connects τὰ στοιχεῖα τοῦ κόσμου with both enslavement to the law, and certain 

calendrical or astrological observances. This indicates that even if Paul did not have 

εἱμαρμένη specifically in mind, he certainly subscribed to the notion that certain zodiacal 

powers held humans in sway through imposition of the law, but that Christ could release 

them from such enslavement. For Paul, such release was achieved at baptism, where one 

becomes free from sin (e.g. Rom 6:6-7), the law (e.g. Rom 7:4), and τὰ στοιχεῖα τοῦ κόσμου 

(Col 2:20). 

                                                 
103

 Ibid. 145-163. 
104

 Ibid. 83. 
105

 Ibid. 64 (original emphasis); e.g. NRSV “the elemental spirits of the world”; NIV “the elemental spiritual 

forces of the world”. 



217 

 

 Denzey Lewis cites several Valentinian sources which interpret these Pauline στοιχεῖα 

τοῦ κόσμου not as spiritual beings, but rather as the basic elements of matter.
106

 Irenaeus 

reports that according to Ptolemy, Achamoth created τὰ στοιχεῖα τοῦ κόσμου from her grief 

and terror,
107

 while Treat. Res. 49.30-37 uses στοιχεῖον as a synonym for either the cosmos or 

the body: “It is necessary for each person to practice asceticism (Raskei; Gk. ἀσκεῖν) in a 

number of ways and to be released from this element (stoiyeion) so as not to wander astray 

(Rplana; Gk. πλανᾶσθαι), but instead receive again that which existed at first.” The material 

στοιχεῖον is therefore associated with “going astray” (πλανᾶσθαι), possibly alluding to the 

planetary role in cosmic εἱμαρμένη from which humans may escape through ascetic or ritual 

practice.
108

 Further, Exc. 81 delimits the sensible and spiritual aspects of baptism as the water 

and the Spirit respectively; and just as water extinguishes sensible fire, so too “the Spirit 

given to us from above, being immaterial, prevails not only over the elements (στοιχείων), 

but also the powers (δυνάμεων) and the evil archons (ἀρχῶν πονηρῶν).” Again, baptism 

conveys the spiritual means to overcoming the cosmic στοιχεῖα and their demonic controllers. 

We may add to Denzey Lewis’s list, Heracleon Fr. 21, where he recalls Galatians 4:10 when 

he states that the pneumatics must not worship in ignorance like the Jews, who “serve angels, 

the month, and the moon.”
109

 Heracleon thereby connects enslavement to fate with Jewish 

worship specifically. 

Although Apoc. Paul does not use technical terms like εἱμαρμένη and τὰ στοιχεῖα τοῦ 

κόσμου in describing the broader character of the three witnesses in the fourth heaven, their 

underlying roles correspond extremely well with Pauline passages like Romans 7:22-23, 

which contrasts the “law of God” with the “law of sin” which keeps people “captive” 

(αἰχμαλωτίζοντά), where the latter is administered by hostile cosmic forces (e.g. Gal 4:1-11). 
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Similarly, Apoc. Paul’s witnesses lead souls to sin against the demiurge’s law and thereby 

keep them captive in the prison of the cosmos. Unless people are baptized, they cannot be 

freed from their cosmic enslavement. In contrast, Apoc. Paul’s ideal is to follow the principle 

of Galatians 5:18: “But if you are led by the Spirit, you are not under the law.” Having been 

baptized, Paul is led unhindered by the Spirit through the heavens, since he is no longer 

subject to the demiurge’s law. His promise to return to “take captive the captivity of 

Babylon” recalls the historical Paul’s distinction between the unbaptized as “slaves to sin” 

(Rom 6:16, 20) and the baptized as “slaves to God/righteousness” (Rom 6:18, 22; cf. 7:25). 

The hero of Apoc. Paul shall turn the slaves of sin into slaves of God through baptism-

anointment. 

The notion that each of the three witnesses led the soul astray at specific hours may 

suggest that the author of Apoc. Paul was working from a “vice list” in which each of the 

twelve zodiacal powers was assigned dominion over a particular sin.
110

 But more generally, if 

the interpretation of the witnesses as zodiacal powers who corrupt and enslave unbaptized 

souls is correct, then Exc. 67-81 provides a very strong parallel indeed. This lengthy section 

concerns the saving work of Christ in relation to εἱμαρμένη and its zodiacal, astral, and 

planetary powers.  

Εἱμαρμένη is said to “govern through the stars” (τῶν ἄστρων ... δι’ ἐκείνων 

πολιτευόμεναι) and, by means of them, “to obtain possession over those who were born at 

that given moment, as though they were its children” (Exc. 69.1-2). The stars themselves are 

causally inert, but merely “display the activity of the supreme powers”, who in turn, “manage 

and watch over births” (70.1-2). These powers move “the twelve signs of the zodiac (τὰ 
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δεκαδύω ζῷδια) and the seven stars which follow them”, and in doing so, “they indicate a 

movement of substance (οὐσίας) for the birth of living beings, and the change of 

circumstances (περιστάσεων)” (71.1). Certain stars and powers are good, others are evil, and 

each person’s disposition depends on the astrological conditions at the moment of birth 

(71.2). Christ delivers us from this cosmic battle of good and evil, providing “peace from the 

marshalling of powers and angels”, and especially from “those who usurp the soul through 

the body and external things, and pledge the soul into slavery” (72.1-73.1). Christ’s coming is 

heralded as the “rising of a new and alien star which abolished the old astral decree”, 

transferring those who believed in him “from fate into his providence (ἀπὸ τῆς Εἰμαρμένης 

εἰς τὴν ἐκείνου Πρόνοιαν)” (74.2); it “released us from becoming/nativity (γενέσεως) and 

fate (Εἰμαρμένης)” (76.1).
111

 But while Christ’s advent made freedom from εἱμαρμένη 

possible, it required baptism to be made a reality, since it is through baptism that “we are 

reborn (ἀναγεννώμεθα)”, we receive the power “to trample (περιπατεῖν) upon the evil 

powers”, and we “come to be above all the rest of the powers” (76.2-4). Hence, “baptism is 

called ‘death’ and ‘the end of the old life’, since we renounce the evil principalities; but also 

‘life with Christ’”, because through baptism, the soul is transformed, and the person becomes 

“a slave of God” (δοῦλος θεοῦ) (77.1-3). 

According to Exc. then, “until baptism, fate is unerring, but after it, the astrologers no 

longer arrive at the truth” (78.1). In combination with γνῶσις, baptism is “liberating” 

(ἐλευθεροῦν);
112

 it forms the spiritual seed so that “it is no longer weak and subject to cosmic 

forces”; and by being “sealed by the three Names”, the initiate has been “released from the 

entire triad of corruption (πάσης τῆς ἐν φθορᾷ τριάδος)”, and made “invulnerable to every 

other power”, for it “bears the image of the heavenly” (τὴν εἰκόνα τοῦ ἐπουρανίου) (78.2-

80.3). So according to Exc., before Christ came, human beings were in the thrall of evil 

                                                 
111

 Cf. Ignatius, Eph. 19; see Edwards (2014), 36-37. 
112

 See Dunderberg (2008), 30, 120. 
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cosmic powers who manipulated the zodiac and the stars to control them through fate. 

Christ’s coming introduced the means of escape from cosmic enslavement by establishing an 

alternative astral order into which one could be (re)born through baptism, which, along with 

γνῶσις, made liberation a reality. 

Apoc. Paul’s juxtaposition of Paul and the soul in the fourth heaven corresponds well 

with how Exc. contrasts those who have been baptized and escaped enslavement to fate with 

those who have not: “The one whom the Mother generates is led into death and the cosmos; 

but the one whom Christ regenerates is transferred into life and the Ogdoad” (Exc. 80.1). In 

Apoc. Paul, the soul has not undergone baptismal rebirth, and therefore is born once more 

into “the cosmos of the dead”, whereas Paul has been “raised” into the Ogdoad and higher 

still. Apoc. Paul’s zodiacal witnesses may even shed light on “the triad of corruption” from 

whom the baptized soul escapes in Exc. 80.3. It is a curious phrase which led Sagnard to 

conclude that, “on ne voit pas bien ce que peut être cette ‘triade de corruption’.”
113

 It is 

possible that Apoc. Paul has adopted the notion from Exc., or some other Valentinian source, 

of three zodiacal or astral oppressors who seek to corrupt and imprison the soul through sin. 

Whatever the case, if the three witnesses in Apoc. Paul do indeed reflect the widespread 

notion of enslavement to fate, then Exc. presents an excellent parallel with many 

terminological and doctrinal similarities. This would again support a Valentinian provenance 

for Apoc. Paul. 

6.4.3. Paul’s “Kisses/Greetings” 

As Paul ascends, he exchanges ἀσπασμοὶ (“greetings, embraces, kisses”; Raspaze) with 

various beings that he encounters, specifically the apostles in the Ogdoad, the inhabitants of 

the ninth heaven, and his fellow-spirits in the tenth heaven. We are probably not meant to 

                                                 
113

 Sagnard (1948), 205 n.4; cf. Thomassen (2006a), 334 n.1 follows Orbe in suggesting that this “triad” might 

refer to “an anti-trinity of the Devil, his son the Antichrist, and the spirit of iniquity.” 
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envisage a literal, physical embrace, since Paul is also “greeted” by the apostles in heaven 

while he is still on earth (19.18-20). Rather, the act must be understood as a symbolic display 

of community, as it is in many New Testament passages, particularly in Paul, who 

occasionally associates it with an actual “holy kiss” (φίλημα ἅγιον).
114

 The Graeco-Coptic 

verb aspaze was occasionally used in narratives of ascent to express the exchanges between 

the seer and those figures with whom they share some sort of identity.
115

 Similarly, in the 

debatably Valentinian 1 Apoc. Jas. 30.13-31.6, a distressed James is “walking (mooše) upon 

the mountain called Gaugelan” when “the Lord appeared to him”, and in response, James 

“embraces” (molx) and “kisses” (+pi) him, declaring, “Rabbi, I have found you!”
116

 Further, 

Kaler observes that among the Nag Hammadi codices (excluding Apoc. Paul), aspaze and 

its cognate noun are attested ten times, “always in contexts having to do with recognition of 

or unity with the divine element”, where “the exchange of greetings marks one as belonging 

to a community of those who have gnosis.”
117

 This would certainly apply to Apoc. Paul’s use 

of the term. 

 As Kaler notes, Melch. 26.1 provides a very strong parallel to Apoc. Paul’s use of 

Raspaze, since there the seer is “greeted” by beings who praise him for prevailing over the 

archons.
118

 But by far the most compelling parallels are those from Gos. Truth: 

                                                 
114

 E.g. Matt 10:12; Luke 1:28-29, 40; Acts 18:22; 21:7; Rom 16:3-23; 1 Cor 16:19-21; 2 Cor 13:12; Phil 4:21-

22; Col 4:10-18; 1 Thess 5:26; 2 Tim 4:19, 21; Titus 3:15; Phlm 1:23; Heb 13:24; 1 Pet 5:13-14; 2 John 1:13; 3 

John 1:15. For the φίλημα ἅγιον, see Rom 16:16; 1 Cor 16:20; 2 Cor 13:12; 1 Thess 5:26; cf. 1 Pet 5:14 (φίλημα 

ἀγάπης). On the kiss generally, see Klassen (1992), 89-92; Kreider (1987); Phillips (1996); on the ritual kiss as 

an identity marker distinguishing “insiders” from “outsiders”, see Penn (2002); idem. (2003); idem. (2005). 
115

 E.g. T. Isaac 10.1-2; Vis. Paul 25, 26, 27, 47, 48, 49, 50; cf. 20 and 51 (+pi eroi); cited in Rosenstiehl 

(2005), 20. 
116

 Cf. 1 Apoc. Jas. NHC V,3 32.8; 2 Apoc. Jas. NHC V,4 56.14. 
117

 Kaler (2005), 204-205 cites Eugnostos NHC III,3 81.7, 8; Eugnostos NHC V,1 9.19; Tri. Trac. NHC I,5 

89.15; Gos. Truth NHC I,3 26.30; 41.34; Pr. Thanks. NHC VI,7 65.4; Ep. Pet. Phil. NHC VIII,2 140.14; Disc. 

8-9 NHC VI,6 57.26; Melch. NHC IX,1 26.1. Cf. Justin Martyr, 1 Apol. 45.5 where Christians are said to both 

“embrace (ἀσπαζόμεθα) and teach” the “Name of Christ”. 
118

 Kaler (2005), 205 also suggests that Disc. 8-9 NHC VI,6 57.26 offers a particularly close parallel to Apoc. 

Paul NHC V,2 on the grounds that “the embrace is exchanged between Hermes and a disciple immediately after 

they have, in a vision, left the seventh heaven.” In fact, however, the visionary ascent has not yet begun for 

Hermes and his student, since Hermes’s statement that, “we have already advanced to the seventh” (56.27), 
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Truth (i.e. Christ) appeared, (and) all his emanations knew him. They kissed 

(Raspaze) the Father through Truth with a perfect power which unites them with the 

Father ... because Truth is the mouth of the Father (and) the Holy Spirit is his tongue; 

whoever is joined to Truth is joined to the mouth of the Father through his tongue 

when he receives the Holy Spirit.
119

 

 By “kissing” the Son and the Spirit, the initiate kisses the Father. The language of “mouth” 

and “tongue” emphasises the deep intimacy between initiate and God in this act of Raspaze. 

Indeed, according to Gos. Truth 41.33-34, the initiates “participate in his (the Father’s) face 

(pefxo) by means of the kisses (niaspasmos).” So, Christ provides the initiate with the 

means to participate in the Father’s being, an action which is accomplished through the 

unifying power of the Holy Spirit.
120

 For Gos. Truth this entire process is expressed as a 

“kiss” (aspasmos), with the Father as the face, the Son as the mouth, and the Holy Spirit as 

the tongue. 

The notion that kissing/embracing (Raspaze) the Son/Spirit joins the initiate to God 

is precisely what we find in Apoc. Paul, where as Murdock argued, Paul’s exchange of 

kisses/greetings with his “fellow-spirits” in the tenth heaven indicates that he has “become 

one with that generation ... [and] entered the godhead.”
121

 On a more mundane level, Gos. 

Phil. 59.2-4 states that, “the perfect conceive and beget through a kiss (pei); therefore, we 

also kiss (+pi) one another.”
122

 Of course, this does not refer to a biological conception, but 

rather the begetting of new Christian “brothers” through initiation into the community of the 

perfect, transforming them into “children of the bridal chamber”. Again, the kiss is a symbol 

                                                                                                                                                        
refers to a previous occasion such as that described in CH XIII; see Hanegraaff (2008). However, the conclusion 

of Hanegraaff (2008), 159 that “the decisive ‘alteration of consciousness’ seems to be triggered by a ritual kiss 

or embrace” is most likely incorrect, since the preceding prayer and ecstatic speech (56.17-22) would be much 

more likely to induce an ASC than an act of “embracing” (Raspaze), however understood. Instead, the embrace 

seems to mark the moment of divine revelation. 
119

 Gos. Truth NHC I,3 26.28-27.4. 
120

 On the holy kiss transmitting the power of the Holy Spirit, see Benko (1984), 81-88; Kreider (1987), 30-31. 
121

 Murdock (1968), 177-178. 
122

 See Schenke (1997), 264-269; Lundhaug (2010), 207-208, 339-340. In this case, pi (“kiss”) more likely 

translates φίλημα than ἀσπασμός, being the initiatory “kiss of peace”; e.g. Trad. ap. 21.23. 
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of unity and kinship through which one draws closer to the divine. Once more therefore, 

Apoc. Paul shows itself to be especially amenable to a Valentinian setting. 

6.5. Conclusion 

In the previous chapter, I presented the external evidence for Apoc. Paul’s Valentinian 

provenance and refuted the existing arguments against this understanding of the text. In the 

present chapter, I have discussed the internal evidence for a Valentinian provenance. To do so 

has required us to look beyond the surface of the text, which, being so short and laconic, is 

not especially forthcoming in displaying its theological background, nor in revealing the 

significance of its many curious scenes, figures, and turns of phrase. But by examining the 

underlying logic of various themes in the text, its Valentinian background has come into 

increasingly stark relief. The contrasting fates of Paul and the soul in the fourth heaven (the 

two central stories in Apoc. Paul) depend on the reception of a) γνῶσις, received through 

instruction or catechesis, and b) the Name-sign, received through baptism-anointment. 

Without receiving these, the soul remains the rightful property of the demiurge, whose 

powers deceive the soul into sin and thereby cause it to accrue a sort of “cosmic debt” which 

can be extorted by toll-collectors who are stationed at strategic celestial boundaries to accost, 

try, and imprison those souls which have not been ransomed from cosmic captivity. 

Conversely, Paul has received the Name-sign as a spiritual gift at baptism-anointment and has 

thereby been marked as God’s property and therefore not subject to cosmic or psychic 

taxation. Instead, he can “trample upon” hostile powers, overcoming them in order to make a 

successful ascent to the tenth heaven. Such a contrast is strikingly reminiscent of the 

baptismal theologies of Gos. Phil. and Exc. particularly, with their use of fiscal language to 

express the power of the Name in salvation and escape from worldly captivity, but also 

Valentinian speculations on the ontological and soteriological nature of the Name. 



224 

 

 Besides this distinctively Valentinian logic of ritual and salvation underlying the 

narrative as a whole, several specific images were identified as reflecting a Valentinian 

provenance and setting; namely, the depiction of the demiurge, the allusion to “enslavement 

to fate” paralleling that in Exc., and the notion of participating in divine reality through 

“kisses”. Of course, none of these arguments on their own is decisive, but collectively they 

make a strong case for the text’s Valentinian provenance, since they demonstrate that the 

Valentinian themes are not merely occasional, cosmetic, or the result of interpolation, but 

instead constitute the very fabric of the work, giving vibrancy to an otherwise all too brief 

and banal story. 

But of course the story does not end with Paul reaching the tenth heaven, since he is 

still to return to the cosmos in order to liberate those remaining in bodily/worldly captivity, 

presumably by distributing γνῶσις and administering the rites of initiation. The fact that we 

never learn how this plays out gives Apoc. Paul an air of incompleteness, as if Paul’s mission 

is somehow ongoing, even if the historical figure has long vanished from view. What effect 

might this open-endedness have had on readers of Apoc. Paul? The final chapter will 

examine this and other questions relating to Apoc. Paul’s function and goals. It will be argued 

that it was used in a Valentinian catechetical setting in which readers were encouraged to 

identify with Paul as preparation for their own experiences of vision and ascent in initiation, 

but also to prepare them for their future roles as missionaries, teachers, and ministers in the 

mould of Paul, the ideal Valentinian. 
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7. Paul as the Ideal Valentinian 

The fact that Paul was so revered among Valentinians as to be considered “a type of the 

Paraclete” – in addition to Paul’s consolidation of his own apostolic status and religious 

authority through visionary credentials – made him the perfect pseudepigraphical foil for a 

Valentinian ascent apocalypse. But more than this, by depicting Paul in a Christological role,
1
 

Apoc. Paul turns the apostle into a figure with whom all Valentinians could identify 

themselves in light of their own transformation into “a Christ” via baptismal initiation.
2
 

Indeed, Apoc. Paul itself may be described as a narrativized version of the kind of initiation 

experience described in Gos. Phil., where the Valentinian, having become “a Christ”, ceases 

to struggle under the yoke of the demiurge, enthroned in the seventh heaven as the God of 

Judaism, and instead enters the three-tiered spiritual temple of the Pleroma, where one is 

greeted into the pneumatic community through the exchange of kisses.
3
 To be sure, the 

correlation is not absolute; Gos. Phil.’s description of temple ascent is located in the context 

of initiation itself, while Apoc. Paul’s description of ascent beyond the demiurge into the 

pneumatic temple appears to be in the context of one already initiated.
4
 Another discrepancy 

is that Apoc. Paul portrays the human capacity to ascend beyond the demiurge into the 

Pleroma in the here and now, whereas a text like Exc. 26 depicts the ascending soul residing 

alongside Christ at the demiurge’s right hand until the Eschaton, when they will finally enter 

the Pleroma, being led in by the high-priestly Christ. Evidently, Apoc. Paul is closer to Gos. 

Phil. than Exc. in its use of the motif of the heavenly temple insofar as it is principally 

concerned with mystical-ritual praxis as opposed to eschatology. Nonetheless, broadly 

                                                 
1
 I.e. the use of Eph 4:8-10 to articulate Paul’s future mission at Apoc. Paul NHC V,2 23.13-17. 

2
 Esp. Gos. Phil. NHC II,3 67.23-27; Gos. Truth NHC I,3 42.27-28. 

3
 On the kisses, see esp. Gos. Truth NHC I,3 41.24-34; also Gos. Phil. NHC II,3 59.2-6; Tri. Trac. NHC I,5 

59.21-29. 
4
 Cf. Gos. Phil. NHC II,3 81.34-82.26, where entry into the bridal chamber/Pleroma is an experience available 

to initiates (“the bridegroom and bride”) “every day”, possibly alluding to the weekly Eucharist. Hence the 

concept of Pleromatic ascent may be understood as a repeatable experience in Gos. Phil. 



226 

 

conceived, Apoc. Paul appears to present its reader with an ideal experience of heavenly 

ascent with which Valentinians in particular would have identified. 

7.1. Paul the Valentinian Missionary 

Another way in which Apoc. Paul presents an ideal Valentinian narrative of ascent is in its 

depiction of Paul’s future mission on earth. It is standard in revelatory traditions that one who 

has received enlightenment also receives some community obligation as a result,
5
 while in 

Gnostic and related traditions this often involved assuming an explicitly soteriological role. 

For example, in the Sethian ascent apocalypses Zostrianos NHC VIII,1 and Marsanes NHC 

X,1, the returned visionaries each embark on efforts to enlighten those who remain ignorant. 

Both Zostrianos and Allogenes write books for the edification of those who are to follow in 

their footsteps. Allogenes leaves his book with an angelic guard upon a mountain “for those 

who will be worthy after you”,
6
 before passing on his revelations to his disciple “Messos”, 

whose name (μέσσος “intermediary”) indicates his role in spreading the revelations further.
7
 

During his descent back to his body, Zostrianos becomes a revealer for the souls of the elect 

in heaven, “the perfect individuals”.
8
 He then proceeds to write three wooden tablets “and left 

them as knowledge for those who would come after me, the living elect”, depositing them in 

a lower region of heaven as instructions for future visionaries.
9
 Finally, Zostrianos returns to 

his body and begins “preaching the truth to everyone”, instructing them to awaken their 

divine component, to embrace asceticism and celibacy, and to reject water baptism, even 

apparently identifying himself as “Saviour”.
10

 

                                                 
5
 E.g. Plato, Resp. VII 519c-520a; 1 En. 81.5-6; 93.2; 2 Bar. 77; 4 Ezra 14.27-36; Zost. NHC VIII,1 130.14-

132.5; Allogenes NHC XI,3 68.15-69.16. 
6
 Allogenes NHC XI,3 68.18-20; cf. Ap. John NHC II,1 31.28-31; Gos. Eg. NHC III,2 68.1-69.5; Disc. 8-9 NHC 

VI,6 61.18-63.32; Jub. 1.5-6; 4 Ezra 14.42-48; Josephus, Ant. 1.70. 
7
 Turner (2007), 680. 

8
 Zost. NHC VIII,1 129.16-22. 

9
 Zost. NHC VIII,1 130.1-4; cf. 1 En. 81.1-82.3. 

10
 Zost. NHC VIII,1 130.5-131.16. 
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The same is true in Valentinianism as principally witnessed by Gos. Truth, Tri. Trac., 

and Heracleon’s commentary on the Gospel of John. As we saw in Gos. Truth 32.20-33.9 

(see Chapter 2), having become “a child of inner understanding” through their experience of 

Pleromatic “rest” in which they partook of the Father’s “face” through “kisses”, the 

Valentinian initiate is able to “speak from the day which is above, which has no night, and 

from the light which does not set because it is perfect.” They are to use this newfound power 

to enlighten others by speaking “knowledge” and “truth” with them, thereby healing them of 

the epistemological malady of ignorance. In doing so, the initiate “raises” (tounes) and 

“awakens” the ignorant, and replaces their nightmarish sleep with the true spiritual “rest” 

which they themselves have already enjoyed alongside the Father in “Paradise”. 

 Similarly, Tri. Trac. 116.10-39 explains how and why it behoves the redeemed person 

to themselves become a redeemer:  

Some have come forth from passion and division, needing healing. Others came from a 

prayer in order to heal (tLqw) the sick, and they have been appointed to treat 

(Rcerapeue) those who have fallen. These are the apostles and evangelists (rM+ 

š_Mnoufe; lit. “good news givers”). They are the disciples of the Saviour, and they are 

teachers for those who need instruction.
11

 

The “apostles and evangelists” represent the spiritual church generally, being derived from 

the pneumatic substance which emanated from the fallen Logos’s prayer at the moment of his 

repentance (metanoia) and conversion.
12

 The psychic substance was produced before this 

moment and therefore the psychic human is in need of healing, which is to say, teaching, 

since they have been diagnosed with ignorance. The pneumatic Christians formerly suffered 

from sickness too, but for a different reason: as images of the multiple Aeons of which Christ 

was the unified manifestation, they suffered from multiplicity and division (116.20-39), until 

at Christ’s advent they “ran towards” him and “immediately became a body of its head”, that 

                                                 
11

 Tri. Trac. NHC I,5 116.10-20. 
12

 Tri. Trac. NHC I,5 81.24-82.14; 91.33-38. On metanoia in gnostic texts, see Brankaer (2009); Scopello 

(2013). 
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is, until they were united in the Church-Body with Christ as its Head (118.28-35). But having 

been so unified, the redeemed turns redeemer, working in the manner of the apostles to 

enlighten and redeem the ignorant psychics; these pneumatics are “the promised seed 

(psperma Nšpwp) ... who have been appointed for a mission through the coming of the 

Saviour.”
13

 

 Heracleon articulates this pneumatic duty in his exegesis of John 4’s story of Jesus’s 

conversion of the Samaritan woman.
14

 The Samaritan woman is depicted as the ideal 

pneumatic on two grounds: a) her “unhesitating” acceptance of Jesus which was “appropriate 

to her nature”,
15

 in contrast to the hesitant acceptance which is typical of the psychics;
16

 and 

b) by returning to Samaria to announce Jesus as the Messiah (John 4:28-29), she is 

understood to have “returned to the world to announce to the Calling (κλῆσις)
17

 the good 

tidings of Christ’s coming. For it is through the spirit and by the spirit that the soul is drawn 

towards the Saviour.”
18

 The Samaritan woman, the ideal pneumatic convert, is here depicted 

as missionary to the psychics, whose city is depicted as the cosmos itself to which she must 

return to fulfil her newly acquired duty of leading the psychic to salvation. Indeed, according 

to Origen, Heracleon interprets John 4:39 (“Many Samaritans from that city believed in him 

because of the woman’s testimony”) as follows: “many” = “the psychics”; “from that city” = 

“from the world”; and “the woman’s testimony” = “the pneumatic church”; hence, John 4:39 

becomes, the psychics from the world believed in the Saviour because of the pneumatic 

                                                 
13

 Tri. Trac. NHC I,5 94.31-35. The term “mission” (jau abal) likely translates an original Greek ἀποστολή, 

thereby prefiguring the more explicit comparison of the pneumatic initiates with the apostles later in the text. 
14

 See esp. Thomassen (2010), 185-188; also, Pagels (1973), 83-97. Cf. Wucherpfennig (2002), 333-357; and 

Dunderberg (2008), 141-144; idem. (2013), 120-123, who express doubts that the Samaritan woman has a 

pneumatic nature at all. 
15

 Heracleon Fr.17 in Origen, Comm. Jo. XIII 63. 
16

 Tri. Trac. NHC I,5 118.37-119.8. 
17

 A Valentinian technical term for the psychics, as opposed to the Election (ἐκλογή) for the pneumatics, based 

on Matt 22:14; see Heracleon Fr.13 in Origen, Comm. Jo. X 211; Irenaeus, Haer. I 6.4; 14.4; Exc. 58.1; Tri. 

Trac. NHC I,5 122.12-27. 
18

 Heracleon Fr.27 in Origen, Comm. Jo. XIII 187. 



229 

 

church.
19

 Evidently then, missionary work was a central aspect of Valentinian life and 

involved leading candidates towards salvation in Christ through a process of transcending 

one’s former mode of living in the material world. 

 Paul’s promise to return to earth in order to “make captive the captivity (aiymalwsia) 

which was made captive in the captivity of Babylon” resonates strongly with this Valentinian 

missionary program in a number of respects, especially with regard to the language of 

captivity-ransom-freedom. According to Tri. Trac. 117.14-36, “the promised seed of Jesus 

Christ” works through “instruction” to “redeem/ransom” (swte) the ignorant, thereby 

affecting “the return to that which they were at the beginning.” This “redemption” or 

“ransoming” is described as “the release from captivity (aiymalwsia) and the acquisition of 

freedom; the captivity of those who were slaves of ignorance, which reigned in its places. But 

freedom is knowledge of the truth which existed before ignorance came into being.” 

Elsewhere, Tri. Trac. equates this “redemption” explicitly with the initiatory rite of baptism 

(127.25-128.2), indicating that as in Gos. Phil., it is in fact baptismal initiation that “frees the 

slaves and ransoms/redeems the captives (swte Naiymalwtos)” (85.28-29). This baptismal 

language of “redemption/ransoming” (swte/ἀπολύτρωσις) in relation to ignorant bodily 

“captivity” (aiymalwsia/αἰχμαλωσία) may indicate that Paul’s mission in Apoc. Paul is 

centred around the institution of baptism, presumably entailing a period of catechesis and 

preparation which was its prerequisite. This conjecture is supported in a Valentinian context 

once we examine precisely who the target of Paul’s redemptive missionary work is – those 

taken captive in the Babylonian exile, ostensibly, the Jews. 

 Of course, this is a slightly odd target for Paul’s missionary efforts, since he is known 

as the apostle to the Gentiles. However, as Thomassen has persuasively argued,
20

 the so-

                                                 
19

 Heracleon Fr.37 in Origen, Comm. Jo. XIII 341. 
20

 Thomassen (2013c), 147-148; also Dunderberg (2013), 127. 
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called “psychics” were most likely the prime targets of Valentinian evangelism since they 

were considered to be midway between salvation and perdition with their eschatological fate 

depending on their present conduct.
21

 These psychics were often identified with the Jews.
22

 

Of course, Irenaeus says differently, reporting instead that the followers of Ptolemy regard 

supposedly imperfect Christians like Irenaeus and his church as psychics.
23

 Furthermore, as 

we saw in Chapter 4, rather than “psychic”, Gos. Phil. prefers to use the term “Hebrew” in its 

supersessionist polemic to refer to both Jews and their obsolete temple cult on the one hand, 

and imperfect Christians and their improper baptismal practice on the other hand. The aim 

was to group these two together as having equally failed to acknowledge the superior God 

revealed by Christ, and to chastise the latter particularly for thereby continuing to languish in 

their Jewish past, whereas Valentinians are said to have transcended this heritage and become 

true Christians by virtue of their method of baptism-anointment.
24

 Nonetheless, it is surely 

these “Hebrews” that Gos. Phil. deems capable of being redeemed/ransomed from their 

present state of worldly captivity and who were therefore the subjects of any missionary 

zeal.
25

 

 The Valentinian use of epithets connected to Judaism to characterise the “psychics” as 

their evangelical targets is strikingly present in Exc. 56.4-57.1 too, which uses Romans 11’s 

                                                 
21

 E.g. Irenaeus, Haer. I 6.1-4; Exc. 56.3. The notion of the psychic’s soteriologically ambivalent constitution is 

derived from Greek philosophy, where the soul was often described as being pulled in two opposing direction; 

e.g. Plato, Phaedr. 246a-254e; Plutarch, Gen. Socr. 591 d-f; see Dunderberg (2013), 124-125. 
22

 E.g. Tri. Trac. NHC I,5 110.22-114.30; Heracleon Frr. 13, 20-22 in Origen, Comm. Jo. X 210-211, XIII 95-

96, 104, 114-118; Tri. Trac. NHC I,5 apparently uses “Jews” and “Hebrews” as synonyms. See Dunderberg 

(2013), 118-123. 
23

 Irenaeus, Haer. I 6.2; see Dunderberg (2013), 114-118. See also Dunderberg (2008), 147-158 on the division 

of Christians into two classes in Interp. Know. NHC XI,1; also, Buell (2005), 116-137. For a wide ranging 

analysis of the use of the term ψυχικός in early Christian identity construction, see Reis (2009). 
24

 Pagels (1972) detects something similar in Heracleon’s commentary on John. 
25

 See Buell (2005), 129-131: “the Gospel [of Philip] might refute the right of some to call themselves 

‘Christian’ by labelling them ‘Hebrews’ instead. While this might seem to confirm Clement’s accusation that 

‘Valentinians’ divide Christians into different levels (those who have faith [i.e. psychics] and those who have 

knowledge [i.e. pneumatics]), the Gospel nonetheless depicts the boundary between ‘Hebrew’ and ‘Christian’ as 

porous.” See also Thomassen (2004), 254. 
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notion of the salvation of all Israel to articulate the how the pneumatic and psychic shall be 

saved together: 

56.4
Ὅταν οὖν τὰ ψυχικὰ ἐγκεντρισθῇ τῇ 

καλλιελαίῳ εἰς πίστιν καὶ ἀφθαρσίαν, καὶ 

μετὰσχῃ τῆς πιότητος τῆς ἐλαίας, καὶ ὅταν 

εἰσέλθῃ τὰ ἔθνη, τότε οὔτω πᾶς Ἰσραὴλ 

<σωθήσεται>. 
56.5

Ἰσραὴλ δὲ ἀλληγορεῖται ὁ 

πνευματικός, ὁ ὀψόμενος τὸν Θεόν, ὁ τοῦ 

πιστοῦ Ἀβραὰμ υἱὸς γνήσιος ὁ ἐκ τῆς 

ἐλευθέρας, οὐχ ὁ κατὰ σάρκα, ὁ ἐκ τῆς 

δούλης τῆς Αἰγυπτίας. 
57.1

Γίνεται οὖν, ἐκ τῶν 

γενῶν τῶν τριῶν, τοῦ μὲν μόρφωσις τοῦ 

πνευματικοῦ, τοῦ δὲ μετάθεσις τοῦ ψυχικοῦ 

ἐκ δουλείας εἰς ἐλευθερίαν. 

56.4
Therefore, when the psychics

26
 are grafted 

onto the olive tree into faith and 

incorruptibility, and they partake of the 

wealth of the olive tree, and when the 

Gentiles enter, then all Israel shall be saved. 
56.5

But “Israel” is to be interpreted 

allegorically [as] “the pneumatic who shall 

see God”,
27

 the legitimate son of the faithful 

Abraham, born from the free woman, not the 

son according to the flesh, born from the 

Egyptian slave. 
57.1

Out of the three races 

therefore, the formation of the pneumatic 

race occurs on the one hand, while on the 

other, the transformation of the psychic race 

from slavery to freedom occurs. 

In this passage, “Israel” refers to the totality of all the saved, which apparently consists of 

pneumatics and psychics, with both Jews and Gentiles apparently being included in the latter 

category.
28

 On the other hand, Exc. 56.3 states that “the hylic is lost by nature”, having no 

part in salvation. Significantly, the passage blends the Valentinian tripartite anthropology of 

hylic-psychic-pneumatic with the early Christian notion of the “three races”, which usually 

referred to Greeks, Jews, and Christians (“the third race”) respectively.
29

 This configuration 

of the “three races” discourse is reflected in Valentinian sources too, where “Gentiles” and 

                                                 
26

 The neuter plural can be translated literally as “psychic things”. Casey (1934) – “the psychic” – and Sagnard 

(1970) – “le psychique” – take it to refer to the psychic substance generally. However, since τὰ ψυχικὰ are 

evidently personified in the remainder of the passage, I take them to be synonymous with οἱ ψυχικοί. On this 

distinction, see Pagels (1974). 
27

 Following an erroneous Philonic etymology of “Israel” as “seeing God” (ὁρῶν Θεόν); see Abr. 57; Ebr. 82; 

Congr. 51; cf. Legat. 4. 
28

 On Justin Martyr’s similar depiction of Christians as the true Israel and the descendants of Abraham in Dial., 

see Buell (2005), 98-106. 
29

 E.g. Aelius Aristides Apol. 2; Preaching of Peter in Clement of Alexandria Strom. VI 39.4; 41.2; 41.6; 

Diogn.; see McGowan (2001); Valantasis (2006). The issue, alive since von Harnack (1908), of whether 

Christians considered themselves to constitute a “third race” on account of a new and distinct form of religious 

worship, as opposed to ethnicity, is now acknowledged to be a false dichotomy. As Buell (2005), 42 notes, “the 

gods of a people were one of its attributes”, and therefore, distinct forms of worship can be understood as 

constitutive of distinct ethnicities. Indeed, Buell demonstrates that a range of early Christian authors “portray 

religiosity as constitutive of ethnicity” (156). 
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“Greeks” are synonymous as the first race.
30

 However, Exc. appears to absorb Gentiles into 

the “second race” of psychics, begging the question as to who now belongs to the “first race” 

of hylics. Possibly, like Tertullian, the Valentinian author regarded the Romans as the “first 

race”,
31

 albeit without Tertullian’s repudiation of the label “third race” for Christians, which 

he saw as a pagan slander against Christians.
32

 Alternatively, the slight asymmetry between 

Valentinian tripartite anthropological-soteriological categories and early Christian 

ethnography of the “three races” in Exc. 56-57 may reflect the practical dynamics of 

Valentinian evangelism in the cosmopolitan context of Alexandria, where Christians, Jews, 

and Gentiles may all have been perceived as viable Valentinian candidates. Hence the 

passage may be subverting such identity boundaries by subtly suggesting the possibility of 

movement between the different γένη.
33

 

Whatever the case, it is clear that when Valentinians used terms related to Judaism 

(e.g. “Jew”, “Hebrew”, “Israel”) for the psychics,
34

 their ethnic field of reference was not 

                                                 
30

 Heracleon Fr.21 in Origen, Comm. Jo. XIII 104; Tri. Trac. NHC I,5 108.13-114.30; Gos. Phil. NHC II,3 

52.15-24. 
31

 Tertullian, Nat. 8. As McGowan (2001) stresses – Buell’s observations above notwithstanding – “Romans” 

here does not refer to a specific group, but rather to all those under the Empire who “mutually recognized each 

other’s gods or honoured foreign gods as well as their own, and had sacrifices and images” (quoting von 

Harnack (1908), 273). McGowan further argues that in identifying the “first race” as the Romans, Tertullian 

implicitly draws both Jews and Greeks together into the “second race”; “[they are] more or less equal in original 

status and relevance, but both superseded by the arrival of the new people, the Christians.” Exc. is quite possibly 

reconfiguring the concept of “three races” in a similar fashion. 
32

 Esp. Tertullian, Scorp. 10; see McGowan (2001); Buell (2005), 154-156. 
33

 Such fluidity probably also underlies Tri. Trac. NHC I,5 118-119’s claim that one’s nature is disclosed via 

one’s reaction to the coming of the Saviour, suggesting that it is religious behaviour which dictates “ethnicity”; 

see Thomassen and Painchaud (1989), 428-429. As Buell (2005), 84 puts it, “for the Tripartite Tractate, 

‘genetic’ composition is the result of the ‘religious’ qualities one acts upon – they are inextricably linked. Ethnic 

membership is defined in terms of religiosity.” Of Clement of Alexandria’s “three races” discourse, Buell notes: 

“Members of the first two peoples remain distinct because of their religious practices but are eligible through 

‘training’ in a different covenant to become members of the third people, ‘the one genos’ saved by faith. Thus 

what we might conceive of as a religious process, conversion, could be simultaneously imagined as a process of 

ethnic transformation” (139). Hence she is correct to conclude that Tri. Trac. NHC I,5’s anthropology and 

soteriology “closely resembles the views of both Clement and Origen, who envision a hierarchy of spiritual 

development that allows them to account for differences among believers but also to model ongoing 

transformation for the believer” (127). I think the same dynamic of “ethnic” fluidity through spiritual training 

underlies the Valentinian anthropology and soteriology reflected in Exc. 56-57, which like Tri. Trac. NHC I,5 

132.16-28 speaks of the eventual unification of all the saved in Christ; see Pagels (1974), 44-53; Desjardins 

(1990), 124-126. 
34

 On the variety of terms used to refer to Jews in antiquity, see Goodman (2011). 
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restricted to Jews, but could also refer to other Christians (e.g. Gos. Phil.)
35

 and Gentiles (e.g. 

Exc.), or any configuration of these as circumstances demanded. Hence, although Exc. 56.4-

57.1 states that the vision of God belongs to “Israel”, what it means is that salvation belongs 

to the pneumatics and a subsection of psychics, and these may come from among the 

Christians, Jews, or Gentiles.
36

 

 The foregoing survey of Valentinian approaches to the category of “psychics” shows 

that 1) Valentinians often used Judeo-centric language to characterise the psychic class; and 

2) that as bearers of free-will, being capable of salvation or perdition, psychics were the most 

likely subjects of Valentinian missionary efforts. Therefore, Paul’s missionary declaration to 

liberate the captives of the Babylonian exile – so unnatural in a traditional Pauline context – 

makes enormous sense in the context of Valentinian proselytization, where Judeo-centric 

language was used simultaneously to articulate both the spiritual imperfection of the psychics 

and their capacity for salvation. Whether or not Apoc. Paul had Jews specifically in mind 

with its use of the motif of the Babylonian exile is unclear, since as we have seen, such ethnic 

vocabulary was not so limited in Valentinian anthropological and soteriological discourse. It 

may simply have been used on the basis of its great currency among Valentinians, who would 

have been at liberty to understand it as a generic reference to humans exiled in an alien land, 

longing for return to their spiritual home. In practice of course, the targets of Valentinian 

proselytization would have depended upon the social context at any given time or place, and 

                                                 
35

 Pagels (1973), 68 argues that Heracleon’s use of ethnic language, including “Jews”, allegorically refers to 

debates and differences “among Christians”, and that he was unconcerned with the relationship between the 

Jewish community and his own. See the refutation of this position in Pettipiece (2007), 390-393, who concludes 

that “it is hard to imagine that a religious teacher such as Heracleon, who in all likelihood spent at least part of 

his life in a cosmopolitan centre such as second-century Alexandria or Rome, would live and think in this kind 

of religious vacuum.” On Heracleon in Alexandria, see Markschies (2007), 160-162. More generally, for a 

critique of the view that the early Christian Adversus Judaeos tradition merely reflected inner-Christian 

polemics, as opposed to actual Jewish-Christian relations, see Paget (1997). 
36

 Hence, the conclusion of Pettipiece (2007), 392 that “[t]he ambivalent attitude towards the psychics is, in my 

view, a reflection of an active and ongoing mission to the Jewish communities during the second century C.E.”, 

only tells part of the story. But certainly phrases like, “the Jews ... are images of those who are in the Pleroma” 

(Heracleon Fr.22 in Origen, Comm. Jo. XIII 115), point in this direction; see Pettipiece (2007), 383-384. 
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hence the flexibility afforded by the image of an exiled people would have been useful in a 

diverse range of evangelizing contexts.
37

 

 Finally, the ability of Valentinian readers to identify themselves with Paul and his 

mission as articulated in Apoc. Paul is enhanced by the fact that the narrative is incomplete. 

Paul is left greeting his spiritual fellows in the Pleroma, with the mission itself not described. 

This evokes the sense of an ongoing drama into which the reader can place themselves. This 

has been duly noted by Kaler, who observes that Apoc. Paul is  

not a tale of events that happened and then ended once and for all, but rather a record 

of the sorts of events that could happen to anyone at any time. It is an evocative work 

that draws the reader in, not least through the absence of explicit barriers (for 

instance, historically specific details about the time and place of the events) to the 

reader’s identification with Paul.
38

 

Hence Valentinian readers would have been inspired to identify themselves with Paul not 

only because of what the text does contain – recipient of the Divine Name ascending through 

the demiurge’s psychic temple, passing the enthroned demiurge, entering the three-tiered 

pneumatic temple of the Pleroma, and exchanging kisses with its inhabitants – but also what 

the text does not contain – the fulfilment of Paul’s liberating mission to the “Jews” qua 

psychics and the restoration of the truly spiritual Israel qua the Pleroma. 

 

 

                                                 
37

 Contra Lampe (2003), 317: “The gnostic, according to Valentinian self-understanding, first needed the same 

upbringing through faith and works as the ‘psychic’ orthodox Christian. According to Valentinian 

understanding, only in the orthodox church and nowhere else could the future gnostic be prepared.” Lampe 

bases this on the cases of Flora (Ptolemy’s addressee) and Florinus, the latter of whom apparently sought to 

belong to Polycarp’s circle before becoming a Valentinian. However, while other Christians may have been the 

most natural targets of Valentinian proselytization, there is no reason to think that they were the exclusive 

targets. After all, if a Jew or Gentile could convert to Christianity, they could convert to Valentinianism, since 

Valentinianism is simply a form of Christianity! 
38

 Kaler (2013b), 344. This stands in stark contrast to Kaler (2005), 265’s earlier conclusion: “While it is the 

case in many gnostic texts that the protagonist seems to be intended to be a sort of Everygnostic, so that the 

reader can see him- or herself in the portrayal of James, Thomas, or whoever it may be, this is not the case here. 

Paul is quite definitely different from the reader of this text: he is the great liberator.” Suffice to say that I 

concur with Kaler’s more recent remarks. 
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7.2. Ideal Visionaries: Comparative Material 

Of course, any pseudepigraphon purporting to contain accounts of the adventures of a revered 

hero could have been used by readers as inspiration for their own activities. Indeed, the 

notion that accounts of the lives of patriarchs, prophets, apostles, and so on, served as 

pedagogical material for readers in their own conduct and worship is almost a banality. 

However, while some mystical texts seek to actively dissuade readers from identifying with 

their protagonists,
39

 others are far more inviting in this respect. 

Each of the protagonists in the Sethian ascent apocalypses Zost., Allogenes, and 

Marsanes represent the archetypal Sethian visionary in their pursuit of revelatory experiences 

involving the type of angelification and unio liturgica familiar from the Dead Sea Scrolls and 

a range of Jewish apocalypses.
40

 Similarly, the use of the first-person plural in the ecstatic 

liturgy of Steles Seth attests to the reality of such pursuits among the community as a whole, 

much like in the Qumran Songs of the Sabbath Sacrifice.
41

 Along with Trim. Prot. 48.15-

34,
42

 Zost. – named after the legendary grandfather of Zoroaster
43

 – explicitly describes a 

series of five celestial baptisms in the Autogenes aeon in which Zostrianos becomes an angel 

                                                 
39

 E.g. 1 En. 19.3: “I, Enoch, I saw the vision of the end of everything alone; and none among humans will see 

as I have seen.” On how certain Jewish apocalypses are reticent about inviting readers to imitate the visionary’s 

journey, see Boustan and McCullough (2014), 95; Reed (2004), 66; eadem. (2005), 24-57, esp. 49: “Far from 

presenting the antediluvian patriarch as a model for any contemporary practice of ‘ascent mysticism’, the Book 

of the Watchers stresses that its pseudonymous author was uniquely worthy to be brought up to heaven. Enoch 

may be a paradigm for ethical action, but it is his exalted status that accounts for his reception of heavenly 

secrets. Together with the juxtaposition between Enoch’s special wisdom and the forbidden secrets revealed by 

the fallen angels, this assertion helps to attenuate the potentially radical epistemological ramifications of this one 

man’s access to knowledge through heavenly ascent, by contextualising his reception of that knowledge within a 

broader consideration of the proper relationship between heavenly and human wisdom.” 
40

 E.g. Songs of the Sabbath Sacrifice (4Q400 II,5-8; 1QSb III,2-6; IV,24-26); Self-Glorification Hymn 

(4Q491c; 4Q427 7; 4Q471b); Hodayot (1QHa XI,19-23; XII,25-26; XIX,10-17); also 1QS XI,7-8; 1QSa II,3-9 

(Rule of the Congregation); 1 En. 62.15-16; 71; 2 En. 22.8-10; T. Levi 2.5-5.7; 8.1-9; Apoc. Ab. 13.14; Ascen. 

Isa. 8.13-15; 9.6-18, 27-42; 2 Bar. 51.10-13; Odes Sol. 36.2; T. Job 48.2-3; Rev 7:9-17. See Scopello (1980); 

Newsom (1985); eadem. (1990); eadem. (2012); Himmelfarb (1991); eadem. (1993), 29-71; Morray-Jones 

(1992), 22-23; Attridge (1994); Frennesson (1999); Fletcher-Louis (2002); Elior (2004); DeConick (2006), 18-

23; Sanders (2006); Alexander (2006), 13-61, 115-116; Brooke (2008), 85-87; Collins (2009); Schäfer (2006); 

idem. (2009), 70-72, 112-153; Dimant (2014); Burns (2014a), 130-132. 
41

 See Burns (2014a), 131; Turner (2013), 210-211. For studies on the angelic liturgy in the Qumran Songs of 

the Sabbath Sacrifice, see previous note. 
42

 Cf. Trim. Prot. NHC XIII,1 45.12-20. 
43

 See Edwards (1988); Turner (2000), 483-484; idem. (2001), 294-295 n.29; Burns (2014a), 29 n.240. 
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of increasingly higher rank, from “a God-seeing angel”,
44

 to “a male angel”, to “a holy 

angel”, to “a perfect [angel]” (6.7-7.22), before finally becoming “divine” (53.14-24). Later, 

Zostrianos is anointed (63.22) and subsequently crowned, thereby becoming a revelatory 

angel for the souls of the elect in heaven (129.1-22). The fact that Zostrianos leaves written 

instructions in heaven “for those who would come after me, the living elect”, demonstrates 

that this is not an experience unique to Zostrianos, but rather that the figure of Zostrianos was 

to be understood as a model for future Sethian visionaries in their pursuit of the angelic life.
45

 

More generally, these texts are replete with ecstatic doxologies,
46

 paraenesis,
47

 and 

descriptions of cultic practices,
48

 in addition to the communal hymnody of Steles Seth, 

thereby demonstrating that these were not merely rhetorical texts composed for the sake of 

Sethian culture, but rather presented ideal models for the kinds of revelatory and 

transformative experiences which were to be cultivated among Sethian readers either through 

private contemplative effort (Zost.; Allogenes) or ecstatic communal worship (Marsanes; 

Steles Seth). Indeed, even the title of Allogenes (ἄλλος + γένος “another race”) establishes the 

protagonist as an ideal figure by employing the sort of ethnic language with which Sethians 

self-identified.
49

 

The same may be said in a more qualified sense of the ancient Jewish ascent 

apocalypses. The protagonists in these texts are often depicted as being special in some sense, 

since presumably not all Jews and Christians could legitimately aspire to the sorts of exalted 

                                                 
44

 Following the reconstruction Nrefnau enou[te] (“un ange contemplateur de Di[eu]”) from the BCNH 

edition.  
45

 Burns (2014a), 132 notes that “[f]rom a practical perspective, angelic status most likely manifested in ascetic 

practices and participation in earthly liturgies that involved ecstatic speech and vision, as seen in the Three 

Steles of Seth.” See also Dimant (2014), 471; Collins (2009). 
46

 E.g. Zost. NHC VIII,1 51.24-53.14; 64.13-68.13; 75.12-21; 88.8-22; 114.1-19; Allogenes NHC XI,3 53.35-

55.12. 
47

 E.g. Zost. NHC VIII,1 130.16-132.5; Marsanes NHC X,1 26.12-17; 27.21-23; 39.18-41.7. 
48

 E.g. Alphabet mysticism (Marsanes NHC X,1 25.21-39.17), astrology (Marsanes NHC X,1 41-42), and the 

use of carved wax objects (Marsanes NHC X,1 35.1-6). See Burns (2014a), 112-139. 
49

 On the use of ethnic terminology in Sethian discourses of identity, see Burns (2014a), 86-89. 
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transformations described in the Enochic literature, for example.
50

 Further, the lack of 

liturgical elements may have dissuaded, or at least not actively encouraged, readers from 

pursuing practical means of attaining such experiences for themselves.
51

 Nonetheless, similar 

practices of (supra-)angelification, self-glorification, and unio liturgica, both at Qumran and 

among the Sethian Gnostics, suggest that in many of their more mystical moments, the heroes 

of Jewish apocalypticism could also have been interpreted as ideal figures to be emulated.
52

 

 It is far from obvious that it was these goals precisely that were being pursued by 

Valentinians, although numerous texts hint in this direction. Certainly Valentinians 

considered themselves to be united with their angelic counterparts in the bridal chamber 

during baptismal ἀπολύτρωσις as a prefiguration of the eschatological restoration of the 

Pleroma.
53

 Exc. 21-22 even states that the members of the spiritual church on earth are 

“transformed into angels” (μετατίθεσθαι ... εἰς ἀγγέλους) through baptism when they are 

“awoken, being restored to angelic equality (ἰσάγγελοι) with the males”
54

 on account of their 

reception of “the same Name with which their angel was baptised previously.” Whether these 

pursuits of angelic union and ritual angelification were thought to culminate in unio liturgica 

– in which humans participated in the angelic liturgy, singing hymns of glory to God – is 

uncertain because no Valentinian source explicitly describes this practice, either for the 

individual visionary or the congregation as a whole. However, Tri. Trac. 68.22-70.20 

describes the Aeonic liturgy in which the Aeons are themselves glorified through their 

glorification of the Father: 

                                                 
50

 E.g. 1 En. 62.15; 2 En. 22.8-10; 3 En. 3-16. 
51

 That is not to say that liturgical elements are entirely lacking; e.g. 2 En. 22 (anointing, investitutre). 
52

 Recently argued in Burns (2015). 
53

 E.g. Irenaeus, Haer. I 8.4-5; 13.3, 6; 21.3; Exc. 21-22, 35-36; Gos. Phil. NHC II,3 65.1-26; Tri. Trac. NHC I,5 

122.12-17; cf. Exeg. Soul NHC II,6 132.23-26. See also the eschatological unions in Irenaeus, Haer. I 7.1-2, 5; 

Hippolytus, Haer. VI 34.4; Tertullian, Val. 30-32; Heracleon Frr. 12 and 38 in Origen, Comm. Jo. X 117 and 

XIII 349; Exc. 63-65. See Thomassen (2006a), 325-326, 395-397, 427; also Sevrin (1974). 
54

 An allusion to the resurrection of Luke 20:36; cf. Matt 22:30; Mark 12:25. See Attridge (1994), 489-490. 
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Therefore, through the hymn (xws) of glorification and the power of the unity of the 

one from whom they (the Aeons) had come forth, they were drawn into a mixture 

(moujq), a mingling (twt), and a union (mN_Toueei) with one another. From the 

Pleroma of the congregation they offered a glorification that was worthy of the Father, 

since the congregation was both a single and a multiple image because it was brought 

forth as a glorification of the single one, and because they approached the one who is 

himself the Totalities. ... Having come forth from the living Aeons – it (the 

glorification) being perfect and full with regard to the one who is perfect and full – it 

left full and perfect those who perfectly gave glory from the communion (koinwnia). 

For in the manner of the Father who lacks nothing (atšta), when he is glorified he 

<returns>
55

 the glory to those who glorify [him] in order to reveal them as that which 

he is.
56

 

Since the Father is a perfect unity and fullness, lacking nothing, he does not need glorifying. 

Therefore, the surplus glory received from the Aeons’ hymns of glorification can be given 

straight back to them resulting in their own glorification. In being glorified, they are shown 

forth as manifestations of the Father himself with their univocal singing reflecting his perfect 

unity. 

 This Aeonic congregation and its liturgy was understood as archetypal of the 

Valentinian church on earth such that they were reflections of one another, the ideal worship 

of the Aeons being a projection of the activities performed in Valentinian services. As 

Thomassen puts it, “[t]he unity into which the aeons are said to be ‘drawn’ by their singing 

evidently reflects an experience the Valentinian community members themselves might share 

as they lifted up their individual voices to join in the communal choir of the congregation.”
57

 

He further notes that according to Irenaeus’s account of Ptolemy’s system, the heavenly Jesus 

is brought forth when the Aeons sing hymns of praise to the first principle and pool their 

finest qualities into “the perfect fruit”, the Saviour.
58

 Similarly in Tri. Trac., the hymn of the 

                                                 
55

 The MS reads eu+eau mef šaref swtM peau anet+eau ne[f] (“when they glorify him, he hears the 

glory which glorifies him”). However, as Thomassen and Painchaud (1989), 315-316 demonstrate, and as is 

evident from the manuscript, the scribe has mistakenly corrected an original šaref [t]sto (“he returns”) to 

šaref swtM (“he hears”). Thomassen suggests that an irregular tstw may account for the confusion. The 

emendation is certain on the basis of both the use of tsto in Tri. Trac. NHC I,5 69.16, and the overall context, 

in which the Aeons are glorified through their glorification of the Father. 
56

 Tri. Trac. NHC I,5 68.22-69.14. 
57

 Thomassen (2013a), 186. 
58

 Irenaeus, Haer. I 2.6; cf. Irenaeus, Haer. II 21.2; Hippolytus Haer. VI 32.1. 
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united Aeons produces an “image” of the Father and the “first fruit”, both of which are 

references to Christ. For the Valentinians who considered themselves to constitute the Body-

Church of Jesus, their communal singing was not only a means of producing the unity of the 

Pleroma on earth, but also the means by which Christ’s presence was manifested among the 

earthly congregation. As Thomassen concludes, “[e]vidently, the idea that the Pleroma 

generates the Savior by singing a hymn is a mythological projection of this particular ritual 

practice and experience.”
59

 It is highly plausible therefore that Valentinian congregations – 

with their collective angelic identity – understood their corporate worship to be closely 

connected to that of the angels/Aeons. Possibly this took the form of the kind of unio 

liturgica found at Qumran in the Songs of the Sabbath Sacrifice and the Hodayot, where the 

emphasis is not so much on a union with angels through ecstatic ascent, but rather through 

liturgical imitation and angelic identity.
60

 

 But regardless of the apparent parallels between Valentinianism, Sethianism, and 

early Jewish mysticism in terms of their pursuits of angelification and unio liturgica, it is 

clear that like Zostrianos, Allogenes, and the heroes of Jewish apocalypticism, Paul functions 

as an ideal figure in Apoc. Paul, serving to provide its Valentinian readers and users with a 

model for their own ambitions of heavenly ascent and participation in divine reality.
61

 

                                                 
59

 Thomassen (2013a), 187. 
60

 See Schäfer (2006); idem. (2009), 112-153; Fletcher-Louis (2002). 
61

 The same is true of a handful of Hermetic tractates, such as CH I, CH XIII, and Disc8-9 NHC VI,6. See 

Hanegraaff (2008), 161: “Among the members of such [Hermetic] circles or networks, various kinds of texts 

must have circulated: not only those that answered all kinds of questions of a doctrinal, theological or 

philosophical nature (the ‘General Discourses’ and perhaps ‘Further Discourses’), but also Lese-Mysterien that 

provided an idealized description of the successful attainment of gnōsis. Even as ‘fictions’ read by individuals, 

such texts would have functioned as ideal models and sources of inspiration for their readers, who must have 

hoped that what had happened to Hermes and Tat might happen to them one day – if only they persisted in their 

spiritual practice of diligent study and steeling themselves against ‘the deceit of the cosmos’” (my emphasis). 

Burns (2010); idem. (2014a), 135 argues that Allogenes NHC XI,3 is a Lesemysterium in a similar respect to the 

Hekhalot literature, on which, see Boustan and McCullough (2014), 94: “Hekhalot texts underscore proper ritual 

recitation as a means by which prospective seers might navigate the dangerous journey of heavenly ascent or, at 

times, highlight textual recitation of the journey as a ritual practice in itself.” I do not think that Apoc. Paul NHC 

V,2 can be described as a Lesemysterium in the sense that the act of reading the text would induce the 

experience being described. Cf. DeConick (2006), 24 seems to suggest that all ascent narratives could be used as 

Lesemysterien: “Through verbal recitation of the narrative or mental recall of the memorized text, the devotee 
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7.3. The Apocalypse of Paul’s Function and Setting 

All “experiences deemed religious” are culturally constructed,
62

 and all the more so when it 

comes to their verbal or textual articulation through which the subject/author hopes to make 

their private subjective experience intelligible in the public sphere. It is unclear whether a 

genuine experience of ecstatic ascent underlies Apoc. Paul – although the clarification of 

Paul’s ambivalence regarding his bodily status from 2 Corinthians 12:2-4 may point in this 

direction, as well as its points of contact with Gos. Phil.’s temple narrative of initiation and 

Gos. Truth’s experience of ascent to Paradise – but it is certain that in designing the text’s 

narrative, our author has been strongly influenced by Pauline and Valentinian dogma, as well 

as many of the literary conventions of the apocalyptic genre. In attempting to demonstrate the 

connection between texts which purport to describe experiences and the experiences 

themselves, previous scholarship has been largely concerned with attempting to work 

backwards from the text to the experience which is presumed to underlie it and to have 

inspired it. The problem with this approach with regard to the sort of ancient literary 

pseudepigrapha that are the subject of this thesis is that its claims are empirically 

unverifiable, and so as unlikely as it may be that all such accounts are merely literary 

fictions,
63

 scholars need to find different ways of formulating their questions regarding the 

relationship between text and experience.
64

 

 One promising way forward is suggested by April DeConick, who notes that: 

It makes no difference to me whether or not we describe these narratives of the heroes 

as literary or experiential literature, because this distinction misses the point. The 

                                                                                                                                                        
too would have journeyed into the heavenly spheres and the presence of God, embracing this present experience 

through its likeness to that which was past.” 
62

 On the concept of “experiences deemed religious” – the notion that it is human subjects that ascribe religious 

meaning and significance to experiences, as opposed to the experiences themselves having a religious/sacred 

object – see Taves (2009). On the “constructivist” approach to religious experience, see Katz (1983); Proudfoot 

(1985). 
63

 Cf. Himmelfarb (1995), 132-133. 
64

 See Shantz (2012) and the other essays in that volume. 
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point we need to recognize is that the early Jews and Christians who were reading 

these texts believed that the stories were reports of actual encounters with God. The 

images and descriptions in these texts deeply affected the way that the early Jews and 

first Christians described and interpreted their own perceived experiences and the 

way that they framed their hopes for future experiences.
65

 

This observation is important because it recommends reorienting our perspective on the 

relationship between text and experience so that rather than looking backwards from the text 

towards an unverifiable private experience presumed to have preceded it, we are now looking 

at how experiential narratives function to influence, shape, and even elicit such experiences 

among their audiences. This approach can shed great light on how Apoc. Paul was 

constructed by its author and used by its audience. 

 It is clear at this point that Valentinian readers of Apoc. Paul could easily have seen 

themselves in the person of Paul, either because of the text’s ritual framework and baptismal 

logic, his visionary transcendence of the demiurge’s psychic temple and entry into the 

Pleroma where he exchanged kisses with his spiritual kin, or his missionary declaration to 

liberate those exiled souls held captive in the material world of the dead. But still other 

features of the text indicate that in addition to Paul being constructed as the ideal Valentinian 

initiate, visionary, and missionary, and therefore as an archetype to which the Valentinian 

candidate ought to aspire, the author actually designed Apoc. Paul to be used as a more 

immediate tool in constructing and eliciting such experiences among its readers. 

 Firstly, Apoc. Paul’s ascent narrative has an almost singular emphasis on the ascent 

itself, as opposed to other subjects of interest commonly addressed in ancient Jewish and 

Christian apocalypses, such as the design of history, cosmic eschatology, divine justice, 

theodicy, metaphysics, protology and cosmogony, and the revelation of divine secrets. 

Instead, Apoc. Paul presents an extremely laconic narrative in which, of the ten heavens, only 

three heavens are described in any great detail. These are the fourth, fifth, and seventh 

                                                 
65

 DeConick (2006), 7 (my emphasis). 
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heavens, the descriptions of which focus on the dangers posed to the ascending soul and the 

means by which one can overcome them.
66

 As for the other heavens, the first two are omitted 

entirely, the third receives no description, the sixth merely contains a passive toll-collector, 

and the eighth, ninth, and tenth are passed over with surprising brevity as the places where 

Paul unites with the inhabitants of the spiritual realm. In other words, a substantial portion of 

the ascent narrative is devoted to imparting practical advice to the reader and prospective 

visionary regarding ontology – the ecstatic metamorphosis from matter to soul to spirit; 

cosmography – the route of ascent; and demonology – the potential obstacles to be 

encountered and overcome. 

 This experiential focus would have made Apoc. Paul useful reading for any 

Valentinian catechumen who was nearing the point of full baptismal initiation in which such 

experiences appear to be located. Such periods of dogmatic instruction for Valentinian 

candidates are familiar from both heresiological reports
67

 and Valentinian sources, of which 

Gos. Phil. is perhaps the most obvious witness. Another example is the famous passage from 

Exc. 78.2, which, according to Thomassen, appears to present “a list of standard topics to be 

expounded in the instruction of the candidates for initiation.”
68

 Such topics – questions of 

personal origins and eschatology, ontology, salvation, and spiritual rebirth – are typically 

those discussed in more systematic treatises like Tri. Trac., Val. Exp., or the Valentinian 

document apparently known to both Irenaeus and Clement. They are the subjects to which 

Ptolemy refers when he promises to convey further knowledge to Flora once she has 

advanced further and has “been deemed worthy of the apostolic tradition that we too have 

                                                 
66

 The disproportionate focus on the fourth heaven’s judgement scene has led some to understand it as a later 

addition; see Krause (1983), 625-626; Klauck (1985) 175; Rosenstiehl (2007), 559-560. Others have suggested 

that Apoc. Paul represents an abbreviation of a longer original text; see Kasser (1965), 76-77; idem. (1969), 259; 

van den Broek (2013), 78; and the critical response in Kaler (2005), 144, 161. 
67

 See Tertullian, Val. 1.1-2; Hippolytus, Haer. VI 41.4. Also, see Chapter 4. 
68

 Thomassen (2006a), 337. 
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received by transmission.”
69

 Also, the claim in Tri. Trac. 127.25-128.5 that the ἀπολύτρωσις 

baptism takes place after the candidate has assented to “the things that they have been told” 

suggests a period of pre-baptismal instruction.
70

 Indeed, as Thomassen concludes, “[t]hat the 

Valentinian system had its Sitz im Leben in this context is a likely assumption.”
71

 Therefore, 

insofar as Paul emerges triumphant from his stand-off with the demiurge, where he is quizzed 

on his origins, destiny, and ability to transcend the psychic sphere, Apoc. Paul presents him 

as one well-schooled in the γνῶσις of Valentinian mythology and systematic theology. 

 As catechetical reading, it is far from clear precisely in what setting Apoc. Paul would 

have been read, digested, and discussed by Valentinian candidates, since so little is known 

about the social setting of Valentinian meetings, instruction, and worship.
72

 There has been 

much discussion on how best to describe Valentinian social organization, whether in terms of 

a Valentinian “church” or “school”. For the most part, Valentinians seem to have identified 

themselves as members of an ἐκκλησία,
73

 while their opponents preferred to speak of them as 

a αἵρεσις, διδασκαλεῖον or σχόλη, presumably to stress the perceived parallels between 

Valentinianism and “paganism”.
74

 However, the numerous points at which Valentinians also 

used such school-terminology in positive self-descriptions highlights the anachronistic nature 

of distinguishing too sharply between “church” and “school”, as though academic and 

                                                 
69

 Ptolemy, Flor. in Epiphanius, Pan. XXXIII 7.8-9. 
70

 Thomassen (2006a), 353. 
71

 Ibid. 386 (original emphasis); idem. (2013a), 192-193. 
72

 For some preliminary hypotheses, see Dunderberg (2005b), 94-95; Thomassen (2004); idem. (2013a); also, 

Lampe (2003), 292-318. 
73

 E.g. Exc. 1.1-2; 26.1; Tri. Trac. NHC I,5 68.29-36; 115.23-116.5; 125.4-5; Interp. Know. NHC XI,1 9.18; 

13.20-24; 21.21-23; Irenaeus, Haer. I 5.6-6.1. 
74

 E.g. Irenaeus, Haer. I Pref.2; I.11.1; Tertullian, Apol. 46; Val. 1.1; 8.3; 11.2; 33.1; Clement of Alexandria, 

Strom. IV 71.1; VII 105.5; Hippolytus, Haer. VI 29.1; 42.2; 55.1; X 13.1; Epiphanius, Pan. XXXI 1.6; XXXI 

36.7; XXXV 23; see Markschies (1997a), 412-19 and passim, who cautions that “the importance of the category 

‘school’ for the heresiological conceptual grid of Irenaeus, for example, raises doubts whether ‘the people who 

stem from Valentinus’ really constitute a ‘school’ or whether we are not rather dealing with an anti-heretical 

topos.” For this heresiological strategy, see e.g. Irenaeus, Haer. I 10.2-3; Justin, Dial. 35.6; Origen, Cels. 3.12; 

Hippolytus, Haer. VII 36; Tertullian, Praescr. 7; Le Boulluec (1985), 1:162-167. See also Smith (2015), 132-

170, who demonstrates that Irenaeus’s use of scholastic terminology to describe his opponents is merely a 

polemical device designed to depict certain of his fellow churchmen as pagan philosophers outside the church 

who were using, and therefore polluting, the church’s scriptures. 
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religious life were somehow necessarily separate.
75

 For example, Tri. Trac. describes the 

Aeons simultaneously as a Pleromatic “Church” (97.5-9) and a “school of civil conduct” 

(71.22-23; anshbe Mpo[l]itia)
76

 through which one may advance to the Father. Hence, 

while Markschies and Dunderberg are surely correct to note the numerous points of contact 

between Valentinian group dynamics and those of contemporary philosophical schools,
77

 the 

Valentinian collective self-identification as an ἐκκλησία is not to be dismissed lightly. 

Indeed, the Sunday meetings of the congregation in one of a network of private house 

churches offer the most obvious – albeit not the only – setting for any activity of communal 

learning, discussion, and worship. 

 In a recent article, Thomassen has attempted to tentatively reconstruct what a 

Valentinian church meeting may have looked like in its second- or third-century heyday: 

The community would meet on Sundays (whether before sunrise or in the evening – 

or both – we do not know). Spirituals and psychics worshipped together for the first 

part of the service, which comprised a confession, a collection and the singing of a 

“hymn of the humble”, and praying for redemption. Perhaps both groups listened 

together to a sermon. Baptism of new members may have taken place at this point. 

The second part of the service was for spirituals only, i.e., the baptized. It included the 

singing of psalms from Valentinus’ psalm-book. The congregation sang in an 

enthusiastic mode, seeking communion with the transcendent aeons. After that, a 

senior member of the congregation delivered a sermon. Then followed a Eucharistic 

meal, with bread and wine mixed with water, or just water. The elements were 

consecrated by means of an invocation for the presence of spiritual power and eaten 

as a prefiguration of the eschatological wedding feast of the bridal chamber. During 

the meal, individual church members stood up to prophesy, conveying messages from 

the aeonic world, perhaps speaking in tongues.
78
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 E.g. Gos. Truth NHC I,3 19.19-20; Gos. Phil. NHC II,3 81.1-14; Interp. Know. NHC XI,1 9.21-27; Val. Exp. 

NHC XI,2 37.28-31. On the combination of scholastic and religious pursuits in Alexandria, see Brakke (1994), 

399-410; von Campenhausen (1969), 194-212; for Clement of Alexandria, see van den Hoek (1990); eadem. 

(1997), 71-79; Markschies (1997a), 414-415; and for Origen, see Watts (2006), 161-168. 
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 Thomassen and Painchaud (1989), 320 suggest an original διδασκαλεῖον πολιτείας, but also recommend that 
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The hypothetical nature of this account notwithstanding, the question arises as to what the 

psychics would do once the pneumatics broke off for their more specialised service of 

communion with the Pleroma. It is possible that it was at this point that the psychic 

catechumens departed for periods of instruction, listening to lectures from a more senior 

initiate, reading and discussing literature, and generally acquiring pneumatic lore. It is this 

type of setting that would have offered Valentinian candidates the opportunity for engaging 

literature like Apoc. Paul, heightening and colouring their expectations for what would 

happen when their baptisms arrived, and preparing them for the duties that came with full 

initiation. 

7.4. Conclusion 

In addition to presenting Paul as the ideal Valentinian initiate capable of experiencing the 

Pleroma in the here and now, Apoc. Paul is a work with a strong future orientation. Firstly, its 

presentation of Paul’s ecstatic ascent through the demiurge’s psychic temple, entry into the 

spiritual realm, and participation in spiritual reality would have functioned to culturally and 

psychologically shape the experiential ambitions and expectations of Valentinian candidates. 

Secondly, its strong missionary message would have indoctrinated candidates regarding their 

future responsibilities to those still trapped in the cosmos and the flesh. This missionary 

message would have found enormous currency among circles of Valentinian catechumens, 

who would therefore have been encouraged to listen to their instructor as one who stood in 

the evangelizing and teaching tradition of Paul himself, speaking to them as exiles in a 

foreign land (the material world) and longing to return to their true home of the spiritual 

Jerusalem and the Pleroma. 
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Conclusion 

This thesis has sought to situate the Nag Hammadi Apocalypse of Paul in the context of 

Valentinian Christianity. More than simply arguing how Valentinian readers may have 

understood the text, I have tried to demonstrate that the apocalypse was written by a 

Valentinian, for Valentinians. In doing so, I have attempted to do more than merely point out 

broad parallels between Apoc. Paul and other Valentinian literature, but rather to expose the 

distinctly Valentinian logic and framework of the text’s narrative and thereby shed light on 

how it was used in practical religious settings. To do this required a lengthy exposition on the 

Valentinian intellectual landscape in which Apoc. Paul finds its home, namely that which is 

characterized by the adoption and adaptation of Jewish temple and priestly lore to a context 

which systematically downgraded the deity to which the former was oriented. This 

appropriation of Jewish material reaches its Valentinian zenith in Gos. Phil., which 

articulates the mystical and soteriological efficacy of ritual initiation in thoroughly priestly 

terms. But Gos. Phil.’s use of temple imagery is far from unheralded in Valentinian literature, 

for it represents one logical outcome of Valentinianism’s fascination with the Divine Name 

as a soteriological agent in combination with the high-priestly Christology touched upon 

already in Exc. and Heracleon’s commentary on John 2:13-16. Apoc. Paul develops this 

Valentinian usage of temple imagery by employing it within a literary setting with which 

such imagery was already well-acquainted; the pseudepigraphical apocalypse.  

Via the Valentinians’ favoured apostle, Apoc. Paul presents an ideal narrativization of 

the sort of visionary experience found in Gos. Phil. and perhaps presupposed in Exc.’s temple 

cosmology. Complete with a three-tiered spiritual temple in the Pleroma elevated above the 

psychic realm of the demiurge – who is enthroned in the fashion of YHWH in Solomon’s 

temple and subsequently its heavenly surrogate – Apoc. Paul brings life to a trajectory of 
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Valentinian thought which was previously confined to the somewhat drier contexts of liturgy, 

systematic theology, and commentary. For one who had received the Divine Name in 

baptism-anointment, or was expecting to do so in the near future, Apoc. Paul offers a vivid 

depiction of their ongoing or imminent connection with the spiritual community and therefore 

the Father also, since the former is merely a multifarious manifestation of God’s perfect 

unity. Moreover, its narrative contains stark reminders of the enduring threats posed by 

cosmic powers and therefore warns against the kinds of behaviour which may result in moral 

backsliding through which one may fall once more into the clutches of the old legalistic astral 

order of which Exc. among others cautions. Finally, on a more positive note, the reader is 

encouraged to now see themselves not only as having transcended the old cosmic order and 

the authority of the demiurge, but also as now participating in a longstanding and ongoing 

Pauline mission to those who remain captive under such powers. In doing so, they not only 

become as Paul, but by framing Paul’s own mission in Christological terms, they also become 

as “a Christ”. 

If the intellectual provenance of Apoc. Paul is to be located among Valentinian 

Christians, then what of its geographical and temporal provenance? The fact that the other 

Valentinian sources to engage Jewish material on the heavenly temple in this manner all have 

some relationship to Alexandria makes the Egyptian metropolis a likely location for the 

composition and use of Apoc. Paul. As I argued in Chapter 4, Gos. Phil. is likely to have 

been composed, or at least collected and used, in Alexandria; at least some of Theodotus’s 

thought and exegetical work was evidently known to Clement in Alexandria even if we 

cannot be certain that Theodotus himself lived in Alexandria;
1
 and finally, Heracleon may 

have spent time living in Alexandria despite being mainly connected with the so-called 

                                                 
1
 See Markschies (2007), 159-160. 
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“Western” or “Italian” school of Valentinianism according to the heresiologists.
2
 Heracleon’s 

allegorical exegesis of John, as well as Origen’s transmission of Heracleon’s commentary, 

both point to an Alexandrian connection.
3
 Of course, according to a rumour conveyed by 

Epiphanius, Valentinus himself was born in Egypt – “a Phrebonite from the Egyptian coast” 

(Φρεβωνίτην τῆς Αἰγύπτου παραλιώτην) – and was educated in “the παιδεία of the Greeks” 

in Alexandria, where he first began preaching.
4
 Therefore, although it is far from certain, 

Alexandria, with its well-attested connection to Valentinian thought and Valentinian 

engagement with Jewish temple motifs, is a plausible location for the original composition 

and use of Apoc. Paul. 

Regarding dating, matters are hardly much clearer. The fact that Irenaeus discusses 

the flaws of Valentinian exegetical work on 2 Corinthians 12:2-4, the substance of which is 

strongly paralleled in Apoc. Paul, suggests that the conditions for the latter were already in 

place by roughly the 170s CE. However, Apoc. Paul’s use of the τελῶναι as celestial 

gatekeepers may force us to recommend c.200 CE as a terminus post quem, since such 

figures only appear at the earliest with Clement of Alexandria around the turn of the third 

century. After this, Apoc. Paul could have been written at just about any point up to its 

incorporation into Nag Hammadi Codex V. Although, if I am correct that Gos. Phil. was first 

developed during the third-century then this may indicate a similar date for Apoc. Paul. 

Ultimately, neither the time nor place of Apoc. Paul’s original authorship can be determined 

with any degree of certainty, but based on certain doctrinal and conceptual similarities with 

Exc. and Gos. Phil., my best guess is third-century Alexandria. 

                                                 
2
 Hippolytus, Haer. VI 35.5-7; on Heracleon’s biography, see Wucherpfennig (2002), 360-371. 

3
 Markschies (2007), 160-162; Pagels (1973), 29; Pettipiece (2007), 379. 

4
 Epiphanius, Pan. XXXI 2.2-3; 7.1. On Valentinus’s biography and prosopography more generally, see 

Markschies (1992), 314-331; idem. (2007), 157-159; Thomassen (2006a), 417-422. 
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This setting is further supported by Apoc. Paul’s literary genre, since it was in the 

scriptoria of Egypt that pseudepigraphical apocalypses were most assiduously copied and 

circulated.
5
 Further, Epiphanius writing in the 370s reports that Valentinians were still active 

in “Athribitis, Prosopites, Arsinoe, the Thebaid, and in the lower parts of the coast and 

Alexandria.” Although Epiphanius is rarely the most trustworthy of historical guides,
6
 his 

report is an indication of an enduring Valentinian tradition in Egypt stretching from 

Alexandria along the Nile as far south as the Thebaid. Apoc. Paul could plausibly have been 

utilised by any number of Valentinian (and non-Valentinian) congregations along this route, 

being translated as it was transmitted southwards, from an Alexandrian Greek original, to a 

Bohairic version in Lower Egypt, and finally the Sahidicized version of Nag Hammadi Codex 

V in Upper Egypt. Indeed, away from the eyes and authority of the monarchical episcopate 

which had been developing in Alexandria since Demetrius (r. 189-232), third-century Egypt 

would have offered a suitably various religious environment to allow the continued use and 

transmission of Apoc. Paul until it was finally copied into Codex V sometime in the fourth 

century.
7
 

****************************** 

The impact of this thesis will be greatest among Nag Hammadi specialists and scholars in 

Valentinian studies. It is hoped that in light of this thesis, such specialists will be encouraged 

to engage Apoc. Paul in discussions of Valentinianism and that this curious and laconic 

apocalypse will forthwith be adequately scrutinised in discussions of Valentinian doctrine, 

practice, writing, and identity. However, since Valentinianism did not exist in isolation from 

its broader religious and intellectual contexts, but rather in a two-way conversation with 

                                                 
5
 See Frankfurter (1996). 

6
 He provides a suspiciously similar list of places for Basilides’s activity in Pan. XXIV 1.1, including Athribitis, 

Prosopites, and Alexandria. 
7
 On the development of the Alexandrian episcopate and its impact on Egyptian Christianity, see Griggs (1990), 

45-116; Brakke (1994); Pearson (1986); idem. (1990), 194-213; idem. (2007b). 
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them, this thesis ought to indirectly inform multiple other topics in early Christian studies. 

For example, studies on the reception of Paul in early Christianity usually focus on the 

reception and use of Paul’s thought, as opposed to his person. Apoc. Paul represents a 

striking example of how early Christians were able to draw on the authority of Paul, 

specifically his visionary authority, for their own purposes, as opposed to merely borrowing 

certain ideas. Secondly, scholars have long suspected some kind of relationship – whether 

genetic or merely typological – between Gnosticism and apocalypticism largely because of 

the proliferation of literary apocalypses among Gnostics. Given the enduring scholarly 

conviction that Valentinianism is to some extent approximate to Gnosticism, it is odd that no 

Valentinian apocalypses have hitherto been identified. If Apoc. Paul is accepted into the 

Valentinian literary corpus, then specialists of Gnosticism, Valentinianism, and 

apocalypticism will have to throw-out the notion that Valentinians did not write apocalypses 

and address how this changes our view of Valentinianism. Furthermore, if Apoc. Paul is 

Valentinian, it must be acknowledged that literary ascent apocalypses were not the unique 

intellectual property of those who sought revealed knowledge through visions, but rather that 

as a diachronic phenomenon, the literary genre of “apocalypse” could be employed for 

diverse reasons by different people in varying contexts. Apoc. Paul, like Valentinian 

literature generally, shows no interest in revealed knowledge being acquired through 

heavenly ascent, but rather the act of ecstatic vision facilitates an approach to God, the 

ontological and soteriological effects of which benefit both the seer and their earthly 

community. In this sense, the ‘Apocalypse’ of Paul is something of a misnomer, but by the 

third-century the genre had evidently taken on a life of its own and was capable of being 

employed in a diverse range of rhetorical settings. 

 But ultimately, if the essence of my hypothesis is accepted – that the Nag Hammadi 

Apocalypse of Paul is a Valentinian text written by a Valentinian for Valentinians – the chief 



251 

 

upshot of this thesis is that our apocalypse will surely cease to languish in the obscurity to 

which it has largely been confined since its first discovery seventy years ago, and instead will 

emerge as an innovative and vivid piece of literature designed to play a crucial role in the 

ritual lives and religious experiences of those associated with what came to be regarded as 

one of early Christianity’s most important so-called “heresies”. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



252 

 

Bibliography 

Aland, Kurt. (1961), “The Problem of Anonymity and Pseudonymity in Christian Literature 

of the First Two Centuries”, Journal of Theological Studies 12.1, 39-49. 

Alexander, Philip. (2006), The Mystical Texts: Songs of the Sabbath Sacrifice and Related 

Manuscripts (Companion to the Qumran Scrolls 7. London: T&T Clark International). 

Altmann, Alexander. (1945), “The Gnostic Background of the Rabbinic Adam Legends”, 

Jewish Quarterly Review 35.4, 371-391. 

― (1968), “Homo Imago Dei in Jewish and Christian Theology”, Journal of Religion 48.3, 

235-259. 

Anderson, Gary A. (2000), “The Exaltation of Adam and the Fall of Satan,” in G.A. 

Anderson, M.E. Stone, and J. Tromp (eds.), Literature on Adam and Eve: Collected Essays 

(Studies in Veteris Testamenti Pseudepigrapha 15. Leiden: Brill), 83-110. 

Arai, Sasagu. (1964), Die Christologie des Evangelium Veritatis: eine religionsgeschichtliche 

Untersuchung (Leiden: Brill). 

Attridge, Harold W. (ed.) (1985), Nag Hammadi Codex I (The Jung Codex). Notes (Nag 

Hammadi Studies 23. Leiden: Brill). 

― (1989), The Epistle to the Hebrews: A Commentary on the Epistle to the Hebrews 

(Hermeneia. Philadelphia: Fortress Press). 

― (1994), “On Becoming an Angel: Rival Baptismal Theologies at Colossae”, in L. 

Bormann, K. Del Tredici, and A. Standhartinger (eds.), Religious Propaganda and 

Missionary Competition in the New Testament World: Essays Honoring Dieter Georgi 

(Supplements to Novum Testamentum 74. Leiden: Brill), 481-498. 

― (1995), “Paul, Prayer of the Apostle”, in D.N. Freeman (ed.), Anchor Bible Dictionary, 

Vol. 5 (Garden City, NY: Doubleday), 205. 

― (2000), “Valentinian and Sethian Apocalyptic Traditions”, Journal of Early Christian 

Studies 8.2, 173-211. 



253 

 

― (2004), “The Epistle to the Hebrews and the Scrolls”, in Judaism and Christianity in the 

Beginning. Vol. 2 of A.J. Avery-Peck, D. Harrington, and J. Neusner (eds.), When Judaism 

and Christianity Began: Essays in Memory of Anthony J. Saldarini (Supplements to the 

Journal for the Study of Judaism 85. Leiden: Brill), 315-342. 

Attridge, Harold W. and George W. MacRae. (1985), “NHC I,3: The Gospel of Truth. 

Notes”, in H. Attridge (ed.), Nag Hammadi Codex I (The Jung Codex), 2 vols. (Nag 

Hammadi Studies 23. Leiden: Brill), 2:39-135. 

Aune, David E. (1986), “The Apocalypse of John and the Problem of Genre”, in A. Yarbro 

Collins (ed.), Early Christian Apocalypticism: Genre and Social Setting. Semeia 36 (Decatur, 

GA: Scholars Press), 65-96. 

― (2006), Apocalypticism, Prophecy and Magic in Early Christianity (Wissenschaftliche 

Untersuchungen zum Neuen Testament 199. Tübingen: Mohr Siebeck). 

Babcock, William S. (ed.) (1990), Paul and the Legacies of Paul (Dallas: Southern Methodist 

University Press). 

Barc, Bernard. (1975), “La taille cosmique d’Adam dans la littérature juive rabbinique des 

trois premiers siècles apres J.-C.”, Revue des sciences religieuses 49, 173-85. 

Barker, Margaret. (1991), The Gate of Heaven: The History and Symbolism of the Temple in 

Jerusalem (London: SPCK). 

Barnett, Paul W. (1997), The Second Epistle to the Corinthians (New International 

Commentary on the New Testament. Grand Rapids, Mich.: W.B. Eerdmans). 

Barrett, Charles K. (1973), A Commentary on the Second Epistle to the Corinthians (Black’s 

New Testament Commentaries. London: Black). 

― (1978), The Gospel according to St. John, 2
nd

 ed. (London: SPCK). 

Bartelink, G.J.M. (1984), “Τελῶναι (Zöllner) als Dämonenbezeichnung”, Sacris Erudiri 27.1, 

5-18. 

Bauer, Walter. (1972), Orthodoxy and Heresy in Earliest Christianity, trans. R.A. Kraft and 

G. Krodel (London: SCM). 



254 

 

Baynes, Leslie. (2012), The Heavenly Book in Judeo-Christian Apocalypses 200 BCE-200CE 

(Supplements to the Journal for the Study of Judaism 152. Leiden: Brill). 

Beazley, Raymond C. (1901), “Madaba Map”, The Geographical Journal 17.5, 516-520. 

Benko, Stephen. (1984), Pagan Rome and the Early Christians (Bloomington: Indiana 

University Press). 

Benoît, André. (1953), Le baptême chrétien au second siècle: la théologie des pères (Études 

d’histoire et de philosophie religieuses 43. Paris: Presses universitaires de France). 

Berliner Arbeitskreis für koptisch-gnostische Schriften. (1973), “Die Bedeutung der Texte 

von Nag Hammadi für die moderne Gnosisforschung”, in K.W. Tröger (ed.), Gnosis und 

Neues Testament. Studien aus Religionswissenschaft und Theologie (Gütersloh: Gütersloher 

Verlagshaus Mohn), 13-76. 

Best, Ernest. (1987), Second Corinthians (Atlanta: John Knox Press). 

Betz, Hans Dieter. (1972), Der Apostel Paulus und die sokratische Tradition: Eine 

exegetische Untersuchung zu einer Apologie 2 Korinther 10-13 (Beiträge zur historischen 

Theologie 45. Tübingen: Mohr). 

― (1992), The Greek Magical Papyri in Translation: Including the Demotic Spells, 2
nd

 ed. 

(Chicago: University of Chicago Press). 

Bietenhard, Hans. (1951), Die himmlische Welt im Urchristentum und Spätjudentum 

(Wissenschaftliche Untersuchungen zum Neuen Testament 2. Tübingen: Mohr). 

Bockmuehl, Markus N.A. (1997), “‘The Form of God’ (Phil. 2:6): Variations on a Theme of 

Jewish Mysticism”, Journal of Theological Studies 48.1, 1-23. 

Böhlig, Alexander and Pahor Labib. (1963), Koptisch-gnostische Apokalypsen aus Codex V 

von Nag Hammadi im Koptischen Museum zu Alt-Kairo (Halle: Martin-Luther-Universität). 

Bousset, Wilhelm. (1915), Jüdisch-christlicher Schulbetrieb in Alexandria und Rom 

(FRLANT 6. Göttingen: Vandenhoeck & Ruprecht). 

― (1960), Die Himmelsreise der Seele (Reihe Libelli 71. Darmstadt: Wissenschaftliche 

Buchgesellschaft). 



255 

 

Boustan, Ra‘anan S. and Patrick G. McCullough. (2014), “Apocalyptic Literature and the 

Study of Early Jewish Mysticism”, in J.J. Collins (ed.), The Oxford Handbook of Apocalyptic 

Literature (Oxford: Oxford University Press), 85-103. 

Bradshaw, Paul F. (1995), “Baptismal Practice in the Alexandrian Tradition: Eastern or 

Western?”, in M.E. Johnson (ed.), Living Water, Sealing Spirit: Readings on Christian 

Initiation (Collegeville, Minn.: The Liturgical Press), 82-100. 

Bradshaw, Paul F., Maxwell E. Johnson, and L. Edward Phillips, The Apostolic Tradition: A 

Commentary (Hermeneia. Minneapolis, MN: Fortress Press). 

Brakke, David. (1994), “Canon Formation and Social Conflect in Fourth-Century Egypt: 

Athanasius of Alexandria’s Thirty-Ninth Festal Letter”, Harvard Theological Review 87.4, 

395-419. 

― (2010), The Gnostics: Myth, Ritual, and Diversity in Early Christianity (Cambridge, 

Mass.: Harvard University Press). 

Brankaer, Johanna. (2009), “Der Begriff μετάνοια in gnostischen Schriften”, Zeitschrift für 

antikes Christentum 13.1, 87-97. 

Brock, Sebastian. (1979), “The Syrian Baptismal Rites”, Concilium 122, 98-104. 

Brooke, George J. (2008), “Moving Mountains: From Sinai to Jerusalem”, in G.J. Brooke, H. 

Najman, and L.T. Stuckenbruck (eds.), The Significance of Sinai: Traditions about Divine 

Revelation in Judaism and Christianity (Themes in Biblical Narrative 12. Leiden: Brill), 73-

89. 

Brox, Norbert (ed.). (1977), Pseudepigraphie in der heidnischen und jüdisch-christlichen 

Antike (Wege der Forschung 484. Darmstadt: Wissenschaftliche Buchgesellschaft). 

Buchanan Wallace, J. (2011), Snatched into Paradise (2 Cor 12:1-10): Paul’s Heavenly 

Journey in the Context of Early Christian Experience (Beihefte zur Zeitschrift für die 

neutestamentliche Wissenschaft und die Kunde der älteren Kirche 179. Berlin: De Gruyter). 

Buckley, Jorunn Jacobsen. (1986), Female Fault and Fulfilment in Gnosticism (Chapel Hill: 

University of North Carolina Press). 



256 

 

― (1988), “Conceptual Models and Polemical Issues in the Gospel of Philip”, in W. Haase 

(ed.), Aufstieg und Niedergang in der römischen Welt II/25.5, 4167–4194. 

Bucur, Bogdan G. (2006), “The Other Clement of Alexandria: Cosmic Hierarchy and 

Interiorized Apocalypticism”, Vigiliae Christianae 60.3, 251-268. 

Buell, Denise Kimber. (2005), Why This New Race: Ethnic Reasoning in Early Christianity 

(New York: Columbia University Press). 

Burns, Dylan M. (2010), “Apophatic Strategies in Allogenes (NHC XI,3)”, Harvard 

Theological Review 103.2, 161-179. 

― (2014a), Apocalypse of the Alien God: Platonism and the Exile of Sethian Gnosticism 

(Philadelphia: University of Pennsylvania Press). 

― (2014b), “Apocalypses among Gnostics and Manichaeans”, in J.J. Collins (ed.), The 

Oxford Handbook of Apocalyptic Literature (Oxford: Oxford University Press), 358-372. 

― (2015), “The Gnostic Apocalypses and Early Jewish Mysticism”, paper presented at the 

Mid-Sweden University Higher Seminar on Esotericism from Antiquity to Modern Times, 

20
th

 May 2015. 

Calaway, Jared C. (2013a), “To See God and Live in Late Antique Judaism”, in J.B. Pettis 

(ed.), Seeing the God: Ways of Envisioning the Divine in Ancient Mediterranean Religion 

(Perspectives on Philosophy and Religious Thought 5. Piscataway, NJ.: Gorgias Press), 145-

186. 

― (2013b), The Sabbath and the Sanctuary: Access to God in the Letter to the Hebrews and 

Its Priestly Context (Wissenschaftliche Untersuchungen zum Neuen Testament 349. 

Tübingen: Mohr Siebeck). 

Casey, Robert P. (1934), The Excerpta ex Theodoto of Clement of Alexandria (Studies and 

Documents 1. London: Christophers).   

Charlesworth, James H. (1986), “The Jewish Roots of Christology: The Discovery of the 

Hypostatic Voice”, Scottish Journal of Theology 39, 19-41. 



257 

 

Collins, John J. (1977), “Pseudonymity: Historical Reviews and the Genre of the Revelation 

of John”, Catholic Biblical Quarterly 39.3, 329-343. 

― (1979), “Morphology of a Genre”, Semeia 14, 1-19. 

― (1984), The Apocalyptic Imagination: An Introduction to Jewish Apocalyptic Literature 

(New York: Crossroad). 

― (1991), “Genre, Ideology, and Social Movements in Jewish Apocalypticism”, in J.J. 

Collins and J.H. Charlesworth (eds.), Mysteries and Revelations: Apocalyptic Studies since 

the Uppsala Colloquium (Journal for the Study of the Pseudepigrapha Supplement Series 9. 

Sheffield: JSOT), 11-32. 

― (2009), “The Angelic Life”, in T.K. Seim and J. Økland (eds.), Metamorphoses: 

Resurrection, Body and Transformative Practices in Early Christianity (Ekstasis 1. Berlin: 

De Gruyter), 291-310. 

― (2014), “What is Apocalyptic Literature?”, in J.J. Collins (ed.), The Oxford Handbook of 

Apocalyptic Literature (Oxford: Oxford University Press), 1-16. 

Collomp, Paul. (1913), “Une source de Clément d’Alexandrie et des homélies pseudo-

clémentines”, Revue de philologie et littérature et d’histoire anciennes 37, 19-46. 

Copenhaver, Brian P. (1992), Hermetica: The Greek Corpus Hermeticum and the Latin 

Asclepius in a New English Translation with Notes and Introduction (Cambridge: Cambridge 

University Press). 

Cullmann, Oscar. (1963), The Christology of the New Testament, trans. S.C. Guthrie and 

C.A.M. Hall, 2
nd

 ed. (London: SCM). 

Daniélou, Jean. (1964), The Theology of Jewish Christianity, trans. J.A. Baker (London: 

Darton, Longman and Todd). 

Davison, James E. (1983), “Structural Similarities and Dissimilarities in the Thought of 

Clement of Alexandria and the Valentinians”, The Second Century 3.4, 201-217. 

Dawson, David. (1992), Allegorical Readers and Cultural Revision in Ancient Alexandria 

(Berkeley, CA: University of California Press). 



258 

 

De Boer, Martinus C. (1990), “Comment: Which Paul?”, in W.S. Babcock (ed.), Paul and the 

Legacies of Paul (Dallas: Southern Methodist University Press), 45-54. 

DeConick, April D. (1995), “Becoming God’s Body: The KAVOD in Valentinianism”, in 

Society of Biblical Literature 1995 Seminar Papers 34 (Atlanta: Scholars Press), 23-36. 

― (1998), “Entering God’s Presence: Sacramentalism in the Gospel of Philip”, Society of 

Biblical Literature 1998 Seminar Papers 37 (Atlanta: Scholars Press), 483-523. 

― (1999), “Heavenly Temple Traditions and Valentinian Worship: A Case for First-Century 

Christology in the Second Century”, in C.C. Newman, J.R. Davila, and Gladys S. Lewis 

(eds.), The Jewish Roots of Christological Monotheism: Papers from the St. Andrews 

Conference on the Historical Origins of the Worship of Jesus (Supplements to the Journal for 

the Study of Judaism 63. Leiden: Brill), 308-341. 

― (2001a), “The True Mysteries: Sacramentalism in the ‘Gospel of Philip’”, Vigiliae 

Christianae 55.3, 225-261. 

― (2001b), Voice of the Mystics: Early Christian Discourse in the Gospels of John and 

Thomas and Other Ancient Christian Literature (Journal for the Study of the New Testament 

Supplement Series 157. Sheffield: Sheffield Academic Press). 

― (2006), “What is Early Jewish and Christian Mysticism?”, in A.D. DeConick (ed.), 

Paradise Now: Essays on Early Jewish and Christian Mysticism (Society of Biblical 

Literature Symposium Series 11. Atlanta: Society of Biblical Literature), 1-24. 

― (2011), “Jesus Revealed: The Dynamics of Early Christian Mysticism”, in D. Arbel and 

A.A. Orlov (eds.), With Letters of Light: Studies in the Dead Sea Scrolls, Early Jewish 

Apocalypticism, Magic, and Mysticism in Honor of Rachel Elior (Ekstasis 2. Berlin: De 

Gruyter), 299-324. 

Dennis, Geoffrey W. (2008), “The Use of Water as a Medium for Altered States of 

Consciousness in Early Jewish Mysticism: A Cross-Disciplinary Analysis”, Anthropology of 

Consciousness 19.1, 84-106. 

http://philpapers.org/s/Geoffrey%20W.%20Dennis
http://www3.interscience.wiley.com/cgi-bin/fulltext/120181665/PDFSTART
http://www3.interscience.wiley.com/cgi-bin/fulltext/120181665/PDFSTART


259 

 

Denzey Lewis, Nicola. (2009), “Apolytrosis as Ritual and Sacrament: Determining a Ritual 

Context for Death in Second-Century Marcosian Valentinianism”, Journal of Early Christian 

Studies 17.4, 525-561. 

― (2013a), “The Problem of Bad Baptisms: Unclean Spirits, Exorcism, and the Unseen in 

Second-Century Christian Practice”, in E. Iricinschi, L. Jenott, N. Denzey Lewis, and P. 

Townsend (eds.), Beyond the Gnostic Gospels: Studies Building on the Work of Elaine 

Pagels (Studien und Texte zu Antike und Christentum 82. Tübingen: Mohr Siebeck), 187-

203. 

Desjardins, Michel R. (1986), “The Sources for Valentinian Gnosticism: A Question of 

Methodology”, Vigiliae Christianae 40.4, 342-347. 

― (1990), Sin in Valentinianism (Society of Biblical Literature Dissertation Series 108. 

Atlanta: Scholars Press). 

― (2005), “Rethinking the Study of Gnosticism”, Religion and Theology 12.3, 370-384.  

De Tarragon, Jean-Michel. (1981), “La Kapporet est-elle une fiction ou un élément de culte 

tardif?”, Revue Biblique 88.1, 5-12. 

Dibelius, Otto. (1908), “Studien zur Geschichte der Valentinianer. I. Die Excerpta ex 

Theodoto und Irenäus”, Zeitschrift für die neutestamentliche Wissenschaft 9, 230-247. 

Dimant, Devorah. (2014), “Men as Angels: The Self-Image as the Qumran Community”, in 

eadem. History, Ideology and Bible Interpretation in the Dead Sea Scrolls: Collected Studies 

(Forschungen zum Alten Testament 90. Tübingen: Mohr Siebeck), 465-472. Originally 

published in A. Berlin (ed.). (1996), Religion and Politics in the Ancient Near East 

(Bethesda, MD: University of Maryland), 93-103. 

Dobroruka, Vicente. (2014), Second Temple Pseudepigraphy: A Cross-Cultural Comparison 

of Apocalyptic Texts and Related Jewish Literature (Ekstasis 4. Berlin: De Gruyter). 

Dodd, Charles H. (1965), The Interpretation of the Fourth Gospel (Cambridge: Cambridge 

University Press). 

Dodds, E.R. (1965), Pagan and Christian in an Age of Anxiety: Some Aspects of Religious 

Experience from Marcus Aurelius to Constantine (Cambridge: Cambridge University Press). 



260 

 

Donahue, John R. (1971), “Tax Collectors and Sinners: An Attempt at Identification”, 

Catholic Biblical Quarterly 33.1, 39-61. 

― (1992), “Tax Collector”, in D.N. Freedman (ed.), Anchor Bible Dictionary, vol. 6 (Garden 

City, NY: Doubleday), 337-338. 

Dörries, Hermann, Erich Klostermann, and Matthias Kroeger (eds.). (1964), Die 50 

Geistlichen Homilien des Makarios (Patristische Texte und Studien 4. Berlin: De Gruyter). 

Dubois, Jean-Daniel. (1974), “Le context judaïque du ‘nom’ dans l’Évangile de Vérité”, 

Revue de Theologie et de Philosophie 24.3, 198-216. 

― (2013), “Remarques sur la cohérence des Extraits des Théodote”, in K. Corrigan and T. 

Rasimus (eds.), Gnosticism, Platonism and the Late Ancient World: Essays in Honour of 

John D. Turner (Nag Hammadi and Manichaean Studies 82. Leiden: Brill), 209-223. 

Dunderberg, Ismo. (2004), “Valentinian Teachers in Rome”, in M. Labahn and J. Zangenberg 

(eds.), Christians as a Religious Minority in a Multicultural City: Modes of Interaction and 

Identity Formation in Early Imperial Rome (Journal for the Study of the New Testament 

Supplement Series 243. London: T&T Clark International), 157-174. 

― (2005a), “Valentinian Views About Adam’s Creation: Valentinus and the Gospel of 

Philip”, in A. Mustakallio, H. Leppä, and H. Räisänen (eds.), Lux Humana, Lux Aeterna: 

Essays on Biblical and Related Themes in Honour of Lars Aejmelaeus (Publications of the 

Finnish Exegetical Society 89. Helsinki: Finnish Exegetical Society; Göttingen: 

Vandenhoeck & Ruprecht), 509-527. 

― (2005b), “The School of Valentinus”, in A. Marjanen and P. Luomanen (eds.), A 

Companion to Second-Century Christian Heretics (Supplements to Vigiliae Christianae 76. 

Leiden: Brill), 64-99. 

― (2006), “Lust for Power in the Tripartite Tractate (NHC I,5)”, in L. Painchaud and P.-H. 

Poirier (eds.), Coptica-Gnostica-Manichaica: Mélanges offerts à Wolf-Peter Funk 

(Bibliothèque copte de Nag Hammadi. Section “Études” 7. Québec: Les Presses de 

l’Université Laval), 237-257. 



261 

 

― (2007), “Body Metaphors in 1 Corinthians and in the Interpretation of Knowledge (NH 

XI, 1)”, in N. Bosson and A. Boud’hors (eds.), Actes de huitième congrès international des 

éudes coptes, Paris, 28 juin – 3 juillet 2004, vol. 2 (Leuven: Peeters), 833-847. 

― (2008), Beyond Gnosticism: Myth, Lifestyle, and Society in the School of Valentinus (New 

York: Columbia University Press). 

― (2013), “Valentinian Theories on Classes of Humankind”, in C. Markschies and J. van 

Oort (eds.), Zügange zur Gnosis: Akten zur Tagung der Patristischen Arbeitsgemeinschaft 

vom 02.-05.01.2011 in Berlin Spandau (Studien der Patristischen Arbeitsgemeinschaft 12. 

Leuven: Peeters), 113-128. 

Dunn, James D.G. (1989), Christology in the Making: A New Testament Inquiry into the 

Origins of the Doctrine of the Incarnation 2
nd

 ed. (London: SCM Press). 

― (1998a), “Christ, Adam, and Preexistence”, in R.P. Martin and B.J. Dodd (eds.), Where 

Christology Began: Essays on Philippians 2 (Louisville, KY.: Westminster John Knox 

Press), 74-83. 

― (1998b), The Theology of Paul the Apostle (Edinburgh: T&T Clark). 

Edwards, Mark J. (1988), “How Many Zoroasters? Arnobius, ‘Adversus Gentes’ I 52”, 

Vigiliae Christianae 42.3, 282-289. 

― (1989), “Gnostics and Valentinians in the Church Fathers”, Journal of Theological Studies 

40.1, 26-47. 

― (1995), “The Epistle to Rheginus: Valentinianism in the Fourth Century”, Novum 

Testamentum 37.1, 76-91. 

― (2004), John (Blackwell Bible Commentaries. Oxford: Blackwell). 

― (2009), Catholicity and Heresy in the Early Church (Farnham: Ashgate). 

― (2014), “Astrology and Freedom: The Case of Firmicus Maternus”, in A. Torrance and J. 

Zachhuber (eds.), Individuality in Late Antiquity (Farnham: Ashgate), 29-45. 



262 

 

Eisenbaum, Pamela M. (2005), “Locating Hebrews within the Literary Landscape of 

Christian Origins”, in G. Gelardini (ed.), Hebrews: Contemporary Methods, New Insights 

(Biblical Interpretation 75. Leiden: Brill), 213-237. 

Eissfeldt, Otto. (1970), “Gilgal or Shechem?”, in J.I. Durham and J.R. Porter (eds.), 

Proclamation and Presence: Old Testament Essays in Honour of Gwynne Henton Davies 

(London: SCM Press), 90-101. 

Elior, Rachel. (2004), The Three Temples: On the Emergence of Jewish Mysticism (Portland, 

OR: Littman Library of Jewish Civilization). 

Elliott, James K. (1993), The Apocryphal New Testament: A Collection of Apocryphal 

Christian Literature in an English Translation (Oxford: Clarendon Press). 

Etcheverría, R. Trevijano. (1981), “El Apocalipsis de Pablo (NHC V2: 17.19-24.9): 

Traducción y commentario”, in R. Blasquez (ed.), Quaere Paulum: Miscelánea homenaje a 

Monseñor Doctor Lorenzo Turrado (Bibliotheca salamanticensis. Estudios 39. Salamanca: 

Universidad Pontificia), 217-236. 

Evans, Craig A., Robert L. Webb, and Richard A. Wiebe (eds.). (2003), Nag Hammadi Texts 

and the Bible: A Synopsis and Index (New Testament Tools and Studies 18. Leiden: Brill). 

Fallon, Francis T. (1979), “Gnostic Apocalypses”, Semeia 14, 123-158. 

Fee, Gordon D. (1995), Paul’s Letter to the Philippians (New International Commentary on 

the New Testament. Grand Rapids, Mich.: W.B. Eerdmans). 

Ferguson, Everett. (2009), Baptism in the Early Church: History, Theology, and Liturgy in 

the First Five Centuries (Grand Rapids, Mich.: W.B. Eerdmans). 

― (2014), The Early Church at Work and Worship. Volume 1: Ministry, Ordination, 

Covenant, and Canon (Cambridge: James Clarke & Co). 

Ferwerda, Rein. (1965), La signification des images et des métaphores dans la pensée de 

Plotin (Groningen: J.B. Wolters). 

Festugière, André Jean. (1949a), “Notes sur le Extraits de Théodote de Clément d’Alexandrie 

et sur les fragments de Valentin”, Vigiliae Christianae 3.1, 193-207. 



263 

 

― (1949b), “L’expérience religieuse du médecin Thessalos”, Revue Biblique 48, 45-77. 

Fitzmyer, Joseph A. (1981), The Gospel According to Luke I-IX: Introduction, Translation, 

and Notes (Anchor Bible 28; Garden City, NY: Doubleday). 

Fletcher-Louis, Crispin. (2002), All the Glory of Adam: Liturgical Anthropology in the Dead 

Sea Scrolls (Studies on the Texts of the Desert of Judah 42. Leiden: Brill). 

― (2007), “Jesus as the High Priestly Messiah: Part 2”, Journal for the Study of the 

Historical Jesus 5.1, 57-79. 

― (2008), “Religious Experience and the Apocalypses”, in F. Flannery, C. Shantz and R. A. 

Werline (eds.), Experientia Volume 1: Inquiry into Religious Experience in Early Judaism 

and Christianity (Society of Biblical Literature Symposia Series 40. Atlanta: Society of 

Biblical Literature), 125-44. 

― (2011), “Jewish Apocalyptic and Apocalypticism”, in T. Holmén and S.E. Porter (eds.), 

Handbook for the Study of the Historical Jesus. Vol. 2, The Study of Jesus (Leiden: Brill), 

1569-1607. 

― (2015), Jesus Monotheism. Volume 1. Christological Origins: The Emerging Consensus 

and Beyond (Eugene, OR.: Wipf & Stock). 

Foerster, Werner. (1928). Von Valentin zu Herakleon: Untersuchungen über die Quellen und 

die Entwicklung der valentinianischen Gnosis (Beihefte zur Zeitschrift für die 

neutestamentliche Wissenschaft und die Kunde der älteren Kirche 7. Giessen: A. 

Töpelmann). 

Förster, Niclas. (1999), Marcus Magus: Kult, Lehre und Gemeindeleben einer 

valentinianischen Gnostikergruppe: Sammlung der Quellen und Kommentar 

(Wissenschaftliche Untersuchungen zum Neuen Testament 114. Tübingen: Mohr Siebeck). 

Fossum, Jarl. (1983), “Jewish-Christian Christology and Jewish Mysticism”, Vigiliae 

Christianae 37.3, 260-287. 

― (1985), The Name of God and the Angel of the Lord: Samaritan and Jewish Concepts of 

Intermediation and the Origin of Gnosticism (Wissenschaftliche Untersuchungen zum Neuen 

Testament 36. Tübingen: Mohr). 



264 

 

― (1995), “In the Beginning was the Name: Onomanology as the Key to Johannine 

Christology”, in J. Fossum, The Image of the Invisible God: Essays on the Influence of Jewish 

Mysticism on Early Christology (Novum Testamentum et orbis antiquus 30. Freiburg: 

Universitätsverlag), 109-133. 

― (1996), “The Adorable Adam of the Mystics and the Rebuttals of the Rabbis”, in H. 

Cancik, H. Lichtenberger, and P. Schäfer (eds.), Geschichte-Tradition-Reflexion. Festschrift 

für Martin Hengel zum 70. Geburtstag, vol. 1 (Tübingen: Mohr Siebeck), 529-539. 

Frankfurter, David. (1996), “The Legacy of Jewish Apocalypses in Early Christianity: 

Regional Trajectories”, in J.C. VanderKam and W. Adler (eds.), The Jewish Apocalyptic 

Heritage in Early Christianity (Compendia rerum Iudaicarum ad Novum Testamentum 3.4. 

Minneapolis: Fortress Press), 129-200. 

Franzmann, Majella. (1996), “The Concept of Rebirth as the Christ and the Initiatory Rituals 

of the Bridal Chamber in the Gospel of Philip”, Antichthon 30, 34-48. 

Frennesson, Bjorn. (1999), “In a Common Rejoicing”: Liturgical Communion with Angels in 

Qumran (Studia Semitica Upsaliensia 14. Uppsala: Uppsala University). 

Funk, Wolf-Peter. (2003), “The Coptic Gnostic Apocalypse of Paul”, in E. Hennecke and W. 

Schneemelcher (eds.), New Testament Apocrypha, trans. R. McL. Wilson, 2 vols. (Louisville: 

Westminster John Knox Press), 2:695-700. 

Furnish, Victor P. (1984), II Corinthians (Anchor Bible 32A. Garden City, NY: Doubleday). 

Gaffron, Hans-Georg. (1969), “Studien zum koptischen Philippusevangelium unter 

besonderer Berücksichtigung der Sakramente”, (Ph.D. diss., Bonn). 

Garland, David E. (1999), 2 Corinthians (New American Commentary 29. Nashville: 

Broadman & Holman). 

Gelardini, Gabriella. (2012), “The Inauguration of Yom Kippur according to the LXX and Its 

Cessation or Perpetuation according to the Book of Hebrews: A Systematic Comparison”, in 

T. Hieke and T. Nicklas (eds.), The Day of Atonement: Its Interpretations in Early Jewish 

and Christian Traditions (Themes in Biblical Narrative 15. Leiden: Brill), 225-254. 



265 

 

Gieschen, Charles A. (1998), Angelomorphic Christology: Antecedents and Early Evidence 

(Arbeiten zur Geschichte des antiken Judentums und des Urchristentums 42. Leiden: Brill). 

― (2003), “The Divine Name in Ante-Nicene Christology”, Vigiliae Christianae 57.2, 115-

158. 

Ginzberg, Louis. (1968), The Legends of the Jews Vol. 1, (Philadelphia: Jewish Publication 

Society of America). 

Giversen, Søren. (1959), “Evangelium Veritatis and the Epistle to the Hebrews”, Studia 

Theologica 13.1, 87-96. 

Good, Deirdre. (1997), “Prayer of the Apostle Paul from the Nag Hammadi Library”, in M.C. 

Kiley (ed.), Prayer from Alexander to Constantine (London: Routledge), 291–95. 

Gooder, Paula R. (2006), Only the Third Heaven? 2 Corinthians 12.1-10 and Heavenly 

Ascent (Library of New Testament Studies 313; London: T&T Clark). 

Goodman, Martin. (2011), “Romans, Jews, and Christians on the Names of the Jews”, in D.C. 

Harlow (ed.), The "Other" in Second Temple Judaism: Essays in Honor of John J. Collins 

(Grand Rapids, Mich.: W.B. Eerdmans), 391-401. 

Grant, Robert M. (1977), Review of E.H. Pagels, The Johannine Gospel in Gnostic Exegesis: 

Heracleon’s Commentary on John and The Gnostic Paul: Gnostic Exegesis of the Pauline 

Letters. Religious Studies Review 3.1, 30-35. 

Gray, Timothy C. (2008), The Temple in the Gospel of Mark: A Study in Its Narrative Role 

(Wissenschaftliche Untersuchungen zum Neuen Testament 242. Tübingen: Mohr Siebeck). 

Green, Henry A. (1982), “Ritual in Valentinian Gnosticism: A Sociological Interpretation”, 

Journal of Religious History 12.2, 109-124.  

Green, Joel B. (1997), The Gospel of Luke (New International Commentary on the New 

Testament. Grand Rapids, Mich.: W.B. Eerdmans). 

Griggs, Wilfred C. (1990), Early Egyptian Christianity: From Its Origins to 451 CE (Coptic 

Studies 2. Leiden: Brill). 



266 

 

Grobel, Kendrick. (1960), The Gospel of Truth: A Valentinian Meditation on the Gospel 

(London: Black). 

Gruenwald, Ithamar. (1988), From Apocalypticism to Gnosticism: Studies in Apocalypticism, 

Merkabah Mysticism, and Gnosticism (Beiträge zur Erforschung des Alten Testaments und 

des antike Judentums 14. Frankfurt: Peter Lang). 

Guy, Laurie. (2003), “‘Naked’ Baptism in the Early Church: The Rhetoric and the Reality”, 

Journal of Religious History 27.2, 133-142. 

Habermann, Jürgen. (1990), Präexistenzaussagen im Neuen Testament (Europäische 

Hochschulschriften 362. Frankfurt: Peter Lang). 

Halperin, D.J. (1988), The Faces of the Chariot: Early Jewish Responses to Ezekiel’s Vision 

(Texte und Studien zum antiken Judentum 16. Tübingen: Mohr Siebeck). 

Hamerton-Kelly, Robert G. (1973), Pre-Existence, Wisdom, and the Son of Man: A Study of 

the Idea of Pre-Existence in the New Testament (Society for New Testament Studies 

Monograph Series 21. Cambridge: Cambridge University Press). 

Hanegraaff, Wouter J. (2008), “Altered States of Knowledge: The Attainment of Gnōsis in 

the Hermetica”, The International Journal of the Platonic Tradition 2.2, 128-163. 

Hanson, Anthony T. (1965), Jesus Christ in the Old Testament (London: SPCK). 

Hanson, Paul D. (1975), The Dawn of Apocalyptic: The Historical and Sociological Roots of 

Jewish Apocalyptic Eschatology (Philadelphia: Fortress Press). 

Haran, Menahem. (1959), “The Ark and the Cherubim: Their Symbolic Significance in 

Biblical Ritual”, Israel Exploration Journal 9.1-2, 30-38 and 89-94. 

Harris, Murray J. (2005), The Second Epistle to the Corinthians: A Commentary on the Greek 

Text (New International Greek Testament Commentary. Grand Rapids, Mich.: W.B. 

Eerdmans). 

Harrison, J.R. (2004), “In Quest of the Third Heaven: Paul and his Apocalyptic Imitators”, 

Vigiliae Christianae 58.1, 24-55. 



267 

 

Hartman, Lars. (1974), “Baptism ‘Into the Name of Jesus’ and Early Christology: Some 

Tentative Considerations”, Studia Theologica: Nordic Journal of Theology 28.1, 21-48. 

― (1983), “Survey of the Problem of Apocalyptic Genre”, in D. Hellholm (ed.), 

Apocalypticism in the Mediterranean World and the Near East: Proceedings of the 

International Colloquium on Apocalypticism, Uppsala, August 12-17 1979 (Tübingen: 

Mohr), 329-343. 

― (1997), ‘Into the Name of the Lord Jesus’: Baptism in the Early Church (Studies of the 

New Testament and Its World. Edinburgh: T&T Clark). 

Heine, Ronald E. (1982), Origen: Homilies on Genesis and Exodus (Fathers of the Church 

71. Washington D.C.: Catholic University of America Press). 

― (1989), Origen: Commentary on the Gospel of John, Books 1-10 (Fathers of the Church 

80. Washington D.C.: Catholic University of America Press). 

― (1993), Origen: Commentary on the Gospel of John, Books 13-32 (Fathers of the Church 

89. Washington D.C.: Catholic University of America Press). 

Heinrici, Georg. (1871), Die valentinianische Gnosis und die heilige Schrift (Berlin: 

Wiegandt und Grieben). 

Helderman, Jan. (1984), Die Anapausis im Evangelium Veritatis: eine vergleichende 

Untersuchung des valentinianisch-gnostischen Heilsgutes der Ruhe im Evangelium Veritatis 

und in anderen Schriften der Nag Hammadi-Bibliothek (Nag Hammadi Studies 18. Leiden: 

Brill). 

― (1998), “A Christian Gnostic Text: The Gospel of Truth”, in R. van den Broek and W.J. 

Hanegraaff (eds.), Gnosis and Hermeticism from Antiquity to Modern Times (Albany: State 

University of New York Press), 53-68. 

Hellholm, David. (1986), “The Problem of the Apocalyptic Genre and the Apocalypse of 

John”, in A. Yarbro Collins (ed.), Early Christian Apocalypticism: Genre and Social Setting. 

Semeia 36 (Decatur, GA: Scholars Press), 13-64. 

Herrenbrück, Fritz. (1981), “Wer Waren die ‚Zöllner‘?”, Zeitschrift für Neutestamentliche 

Wissenschaft und die Kunde der Älteren Kirche 72.3, 178-94. 



268 

 

Herring, Stephen L. (2008), “A ‘Transubstantial’ Humanity: The Relationship Between the 

Divine Image and the Presence of God in Genesis 1:26f”, Vetum Testamentum 58.4, 480-494. 

Hilgenfeld, Adolf. (1884), Die Ketzergeschichte des Urchristentums urkundlich dargestellt 

(Leipzig: Fues). 

Himmelfarb, Martha. (1988), “Heavenly Ascent and the Relationship of the Apocalypses and 

the Hekhalot Literature”, Hebrew Union College Annual 59, 73-100. 

― (1991), “Revelation and Rapture: The Transformation of the Visionary in the Ascent 

Apocalypses”, in J.J. Collins and J.H. Charlesworth (eds.) Mysteries and Revelations: 

Apocalyptic Studies since the Uppsala Colloquium (Journal for the Study of the 

Pseudepigrapha Supplement Series 9. Sheffield: JSOT), 79-90. 

― (1993), Ascent to Heaven in Jewish and Christian Apocalypses (Oxford: Oxford 

University Press). 

― (1995), “The Practice of Ascent in the Ancient Mediterranean World”, in J.J. Collins and 

M.A. Fishbane (eds.), Death, Ecstasy, and Other Worldly Journeys (Albany: State University 

of New York Press), 121-137. 

Hofius, Otfried. (1972), Der Vorhang vor dem Thron Gottes: eine exegetisch-

religionsgeschichtliche Untersuchung zu Hebräer 6.19f. und 10.19f (Wissenschaftliche 

Untersuchungen zum Neuen Testament 14. Tübingen: Mohr). 

Holzhausen, Jens. (1994), Der “Mythos vom Menschen” im hellenistischen Ägypten: eine 

Studie zum “Poimandres” (=CH I), zu Valentin und dem gnostischen Mythos (Theophaneia 

33. Bodenheim: Athenäum Hain Hanstein). 

― (2005), “Valentinus and Valentinians”, in W.J. Hanegraaff et al. (eds.), Dictionary of 

Gnosis and Western Esotericism, 2 vols. (Leiden: Brill), 2:1144-1157. 

Hooker, Morna D. (1978), “Philippians 2:6-11”, in E.E. Ellis and E. Grässer (eds.), Jesus und 

Paulus: Festschrift für Werner Georg Kümmel zum 70. Geburtstag 2
nd

 ed. (Göttingen: 

Vandenhoeck & Ruprecht), 151-164. 

Horsley, Richard A. (1987), Jesus and the Spiral of Violence: Popular Jewish Resistance in 

Roman Palestine (San Francisco: Harper & Row). 



269 

 

Hultgren, Stephen. (2003), “The Origin of Paul’s Doctrine of Two Adams in 1 Corinthians 

15:45-49”, Journal for the Study of the New Testament 25.3, 343-370. 

Hunter, Archibald M. (1940), Paul and His Predecessors: Hastie Lectures for 1939 (London: 

Nicholson and Watson). 

Hurtado, Larry W. (1998), One God, One Lord: Early Christian Devotion and Ancient 

Jewish Monotheism, 2
nd

 ed. (Edinburgh: T&T Clark). 

― (2003), Lord Jesus Christ: Devotion to Jesus in Earliest Christianity (Grand Rapids, 

Mich.: W.B. Eerdmans). 

― (2007), “‘Jesus’ as God’s Name, and Jesus as God’s Embodied Name in Justin Martyr,” in 

S. Parvis and P. Foster (eds.), Justin Martyr and His Worlds (Minneapolis, Minn.: Fortress 

Press), 128-36. 

Iricinschi, E. (2008), “If You Got It, Flaunt it: Religious Advertising in the Gospel of Philip”, 

in E. Iricinschi and H.M. Zellentin (eds.), Heresy and Identity in Late Antiquity (Texts and 

Studies in Ancient Judaism 119. Tübingen: Mohr Siebeck), 253–272. 

Isenberg, Wesley W. (1968), “The Coptic Gospel According to Philip” (Ph.D. diss., 

University of Chicago). 

Isenberg, Wesley W. and Bentley Layton (eds and trans). (1989), “The Gospel According to 

Philip”, in B. Layton (ed.), Nag Hammadi Codex II,2–7 together with XIII,2*, Brit. Lib. 

Or.4926(1), and P.Oxy. 1, 654, 655, 2 vols. (Nag Hammadi Studies 20. Leiden: Brill), 1:131-

219. 

Janowski, Bernd. (2004), “Die lebendige Statue Gottes. Zur Anthropologie der priesterlichen 

Urgeschichte”, in M. Witte (ed.), Gott und Mensch im Dialog: Festschrift für Otto Kaiser 

zum 80. Geburtstag (Beihefte zur Zeitschrift für die alttestamentliche Wissenschaft 345. 

Berlin: De Gruyter), 183-214. 

Janssens, Yvonne. (1968), “L’Évangile selon Philippe”, Le Muséon 81, 79-133. 

― (1980), “Apocalypses de Nag Hammadi”, in J. Lambrecht (ed.), L’Apocalypse johannique 

et l’Apocalyptique dans le Nouveau Testament (Bibliotheca Ephemeridum theologicarum 

Lovaniensium 53. Louvain: Leuven University Press), 69-75. 



270 

 

Jenott, Lance and Elaine Pagels. (2010), “Antony’s Letters and Nag Hammadi Codex I: 

Sources of Religious Conflict in Fourth-Century Egypt”, Journal of Early Christian Studies 

18.4, 557-589. 

Jensen, Robin M. (2011), Living Water: Images Symbols, and Settings of Early Christian 

Baptism (Supplements to Vigiliae Christianae 105. Leiden: Brill). 

Johnson, Maxwell E. (1995), Liturgy in Early Christian Egypt (Cambridge, Grove Books). 

― (2007), The Rites of Christian Initiation: Their Evolution and Interpretation (Rev. and enl. 

ed. Collegeville, Minn.: Liturgical Press). 

Jonas, Hans. (1963), The Gnostic Religion: The Message of the Alien God and the Beginnings 

of Christianity, 2
nd

 rev. ed. (London: Routledge). 

― (1967), “The Delimitation of the Gnostic Phenomenon – Typological and Historical”, in 

U. Bianchi (ed.), Le origini dello gnosticismo: Colloquio di Messina, 13-18 Aprile 1966 

(Studies in the History of Religions 12. Leiden: Brill), 90-108. 

Justnes, Årstein. (2012), “Un-Pauline Paul? Philippians 2:6-11 in Context”, Symbolae 

Osloenses: Norwegian Journal of Greek and Latin Studies 86.1, 145-159. 

Kaestli, Jean-Daniel. (1980), “Valentinisme italien et valentinisme oriental: leurs divergences 

à propos de la nature de corps de Jésus”, in B. Layton (ed.), The Rediscovery of Gnosticism. 

Vol. 1 The School of Valentinus (Studies in the History of Religions 41. Leiden: Brill), 391-

403. 

Kaler, Michael. (2004), “Towards an Expanded Understanding of Nag Hammadi Paulinism”, 

Sciences religieuses 33.3-4, 301-317. 

― (2005), “Commentaire”, in J.-M. Rosenstiehl and M. Kaler, L’Apocalypse de Paul (NH V, 

2) (Bibliothèque copte de Nag Hammadi. Section “Textes” 31. Québec: Les Presses de 

l’Université Laval), 115-280. 

― (2007), “Those Sneaky Valentinians”, in L. Painchaud and P.-H. Poirier (eds.), Colloque 

international, “L’Évangile selon Thomas et les textes de Nag Hammadi,” Québec, 29-31 mai, 

2003 (Bibliothèque copte de Nag Hammadi. Section “Études” 8. Québec: Les Presses de 

l’Université Laval), 231-250. 



271 

 

― (2007-2008), “Pauline ‘Powers and Authorities’ at Nag Hammadi”, Archaeus: Studies in 

the History of Religions 11-12, 37-59. 

― (2008a), Flora Tells a Story: The Apocalypse of Paul and Its Contexts (Étude sur le 

christianisme et judaïsm 19. Waterloo, Ont.: Wilfrid Laurier University Press). 

― (2008b), “The Prayer of the Apostle Paul in the Context of Nag Hammadi Codex I”, 

Journal of Early Christian Studies 16.3, 319-339. 

― (2013a), “Talking About Religious Experience at Nag Hammadi”, Bulletin for the Study of 

Religion 42.1, 2-8. 

― (2013b), “The Heretics’ Apostle and Two Pauline Pseudepigrapha from Nag Hammadi”, 

in S.E. Porter and G.P. Fewster (eds.), Paul and Pseudepigraphy (Pauline Studies 8. Leiden: 

Brill), 337-352. 

Kaler, Michael, Louis Painchaud, and Marie-Pierre Bussières. (2004), “The Coptic 

Apocalypse of Paul, Irenaeus’ Adversus Haereses 2.30.7, and the Second-Century Battle for 

Paul’s Legacy”, Journal of Early Christian Studies 12.2, 173-193. 

Kalvesmaki, Joel. (2008), “Italian versus Eastern Valentinianism?”, Vigiliae Christianae 

62.1, 79-89. 

― (2013), The Theology of Arithmetic: Number Symbolism in Platonism and Early 

Christianity (Hellenic Studies 59. Washington D.C.: Center for Hellenic Studies). 

Käsemann, Ernst. (1939), Das wandernde Gottesvolk: eine Untersuchung zum Hebräerbrief 

(Göttingen: Vandenhoeck & Ruprecht). 

― (1942), “Die Legitimität des Apostels: Eine Untersuchung zu II Korinther 10-13”, 

Zeitschrift für die Neutestamentliche Wissenschaft und die Kunde der Älteren Kirche 41.1, 

33-71. 

― (1968), “A Critical Analysis of Phil 2:5-11”, Journal of Theology and Church 5, 45-88. 

Kasser, Rodolphe. (1965), “Textes gnostiques: Remarques à propos des éditions récentes de 

Livre secret de Jean et des Apocalypses de Paul, Jacques, et Adam”, Le Muséon 78, 71-98. 



272 

 

― (1969), “Bibliothèque gnostique VII: L’Apocalypse de Paul”, Revue de théologie et et de 

philosophie 19, 259-263. 

Katz, Steven T. (1983), “The Conservative Character of Mystical Experience”, in S.T. Katz 

(ed.), Mysticism and Religious Traditions (Oxford: Oxford University Press), 3-60. 

Kim, Seyoon. (1984), The Origin of Paul’s Gospel, 2
nd

 ed. (Wissenschaftliche 

Untersuchungen zum Neuen Testament 2. Tübingen: Mohr). 

King, Karen L. (2003), What is Gnosticism? (Cambridge, Mass.: Belknap Press of Harvard 

University Press). 

― (2005), “The Origins of Gnosticism and the Identity of Christianity”, in A. Marjanen (ed.), 

Was There a Gnostic Religion? (Publications of the Finnish Exegetical Society 87. Helsinki: 

The Finnish Exegetical Society), 103-120. 

― (2009), “‘In your midst as a child’ – ‘In the form of an old man’: Images of Aging and 

Immortality in Ancient Christianity”, in T.K. Seim and J. Økland (eds.), Metamorphoses: 

Resurrection, Body, and Transformative Practices in Early Christianity (Ekstasis 1. Berlin: 

De Gruyter), 59-82. 

Kippenberg, Hans G. (1983), “Ein Vergleich jüdischer, christlicher und gnostischer 

Apokalyptik”, in D. Hellholm (ed.), Apocalypticism in the Mediterranean World and the 

Near East: Proceedings of the International Colloquium on Apocalypticism, Uppsala, August 

12-17 1979 (Tübingen: Mohr), 751-768. 

Klassen, William. (1992), “Kiss (NT)”, in D.N. Freedman (ed.), Anchor Bible Dictionary, 

vol. 4 (Garden City, NY: Doubleday), 89-92. 

Klauck, Hans-Josef. (1985), “Die Himmelfahrt des Paulus (2 Kor 12:2-4) in der Koptischen 

Paulusapokalypse aus Nag Hammadi [NHC V/2]”, Studien zum Neuen Testament und seiner 

Umwelt 10, 151-190. 

― (2003), Apocryphal Gospels: An Introduction (London: T&T Clark International). 

Klijn, A.F.J. (2003), The Acts of Thomas: Introduction, Text, and Commentary, 2
nd

 rev. ed. 

(Supplements to Novum Testamentum 108. Leiden: Brill). 



273 

 

Koch, Klaus. (1972), The Rediscovery of Apocalyptic: A Polemical Work on a Neglected 

Area of Biblical Studies and Its Damaging Effects on Philosophy and Theology, trans. M. 

Kohl (Studies in Biblical Theology 22. London: SCM Press). 

Koester, Craig R. (1989), The Dwelling of God: The Tabernacle in the Old Testament, 

Intertestamental Jewish Literature, and the New Testament (Catholic Biblical Quarterly 

Monograph Series 22. Washington D.C.: Catholic Biblical Association of America). 

Koschorke, Klaus. (1977), “Die Polemik der Gnostiker gegen das kirchliche Christentum: 

Skizziert am Beispiel des Nag-Hammadi-Traktates Testimonium Veritatis”, in M. Krause 

(ed.), Gnosis and Gnosticism: Papers Read at the Seventh International Congress on 

Patristic Studies (Oxford, September 8
th

-13
th

 1975) (Nag Hammadi Studies 8. Leiden: Brill), 

43-49. 

― (1981), “Paulus in den Nag-Hammadi-Texten. Ein Beitrag zur Geschichte der 

Paulusrezeption im frühen Christentum”, Zeitschrift für Theologie und Kirche 78, 177-205. 

Kovacs, Judith L. (1997), “Concealment and Gnostic Exegesis: Clement of Alexandria’s 

Interpretation of the Tabernacle”, in E.A. Livingstone (ed.), Studia Patristica 31 (Leuven: 

Peeters), 414-437. 

― (2004), “Echoes of Valentinian Exegesis in Clement of Alexandria and Origen: The 

Interpretation of 1 Cor 3.1-3”, in L. Perrone (ed.), Origeniana Octava: Origen and the 

Alexandrian Tradition. Papers of the 8
th

 International Origen Congress, Pisa, 27-31 August 

2001 (Leuven: Peeters), 317-329. 

― (2006), “Clement of Alexandria and Valentinian Exegesis in the Excerpts from 

Theodotus”, in F.M. Young, M.J. Edwards, and P.M. Parvis (eds.) Studia Patristica 41 

(Leuven: Peeters), 187-200. 

― (2012), “The Language of Grace: Valentinian Reflection on New Testament Imagery”, in 

Z. Bennett and D.B. Gowler (eds.), Radical Christian Voices and Practice: Essays in Honour 

of Christopher Rowland (Oxford: Oxford University Press), 69-85. 

― (2013), “Grace and Works: Clement of Alexandria’s Response to Valentinian Exegesis of 

Paul”, in T. Nicklas, A. Merkt, and J. Verheyden (eds.), Ancient Perspectives on Paul 

(Novum Testamentum et orbis antiquus 102. Göttingen: Vandenhoeck & Ruprecht), 191-210. 



274 

 

Krause, Martin. (1983), “Die literarischen Gattungen der Apokalypsen von Nag Hammadi”, 

in D. Hellholm (ed.), Apocalypticism in the Mediterranean World and the Near East: 

Proceedings of the International Colloquium on Apocalypticism, Uppsala, August 12-17 

1979 (Tübingen: Mohr), 621-637. 

Kreider, Eleanor. (1987), “Let the Faithful Greet Each Other: The Kiss of Peace”, Conrad 

Grebel Review 5.1, 29-49. 

Kretschmar, Georg. (1964), “Die Geschichte des Taufgottesdienstes in der alten Kirche”, in 

K.F. Müller and W.F. Blankenburg (eds.), Leiturgia Handbuch des evangelischen 

Gottesdiensts, vol. 5, Der Taufgottesdienst (Kassel: Stauda, 1964), 1-349. 

Krulak, Todd C. (2011), “‘Invisible Things on Visible Forms’: Pedagogy and Anagogy in 

Porphyry’s Περί ἀγαλμάτων”, Journal of Late Antiquity 4.2, 343-364. 

Kuhn, K.H. (1970), “A Coptic Jeremiah Apocryphon”, Le Muséon 83, 95-135, 291-350. 

Lampe, Peter. (1995), “An Early Christian Inscription in the Musei Capitolini”, in D. 

Hellholm, H. Moxnes, and T.K. Seim (eds.), Mighty Minorities? Minorities in Early 

Christianity – Positions and Strategies: Essays in Honour of Jacob Jervell on his 70
th

 

Birthday 21 May 1995 (Oslo: Scandinavian University Press), 79-92. 

― (2003), From Paul to Valentinus: Christians at Rome in the First Two Centuries 

(Minneapolis, Minn.: Fortress Press). 

Layton, Bentley. (1987), The Gnostic Scriptures: A New Translation with Annotations and 

Introductions (Garden City, NY.: Doubleday). 

― (1995), “Prolegomena to the Study of Ancient Gnosticism”, in L.M. White and O.L. 

Yarbrough (eds.), The Social World of the First Christians: Essays in Honor of Wayne A. 

Meeks (Minneapolis: Fortress Press), 334-350. 

― (2004), Coptic Gnostic Chrestomathy: A Selection of Coptic Texts with Grammatical 

Analysis and Glossary (Leuven: Peeters). 

Le Boulluec, Alain. (1981), Les stromates: Stromate V (Sources chrétiennes 279. Paris: Cerf). 



275 

 

― (1985), La notion d’hérésie dans la littérature grecque II
e
-III

e
 siècles, 2 vols. (Paris: 

Études augustiniennes). 

Leeper, Elizabeth A. (1990), “From Alexandria to Rome: The Valentinian Connection to the 

Incorporation of Exorcism as a Prebaptismal Rite”, Vigiliae Christianae 44.1, 6-24. 

Leisegang, Hans. (1985), Die Gnosis, 5
th

 ed. (Kröners Taschenausgabe 5. Stuttgart: Kröner). 

Leopold, Anita Maria. (2004), “Syncretism and the Interaction of Modes of Religiosity: A 

Formative Perspective on Gnostic-Christian Movements in Late Antiquity”, in H. 

Whitehouse and L.H. Martin (eds.), Theorizing Religions Past: Archaeology, History, and 

Cognition (Walnut Creek, CA: AltaMira), 105-121. 

Levenson, John D. (1986), “The Jerusalem Temple in Devotional and Visionary Experience”, 

in A. Green (ed.) Jewish Spirituality: From the Bible through the Middle Ages (World 

Spirituality 13. London: Routledge & Kegan Paul), 32-61. 

Levison, John R. (1988), Portraits of Adam in Early Judaism: From Sirach to 2 Baruch 

(Journal for the Study of the Pseudepigrapha Supplement Series 1. Sheffield: JSOT Press). 

Lienhard, Joseph T. (ed.). (1996), Origen: Homilies on Luke: Fragments on Luke (Fathers of 

the Church 94. Washington D.C.: Catholic University of America Press). 

Lietaert Peerbolte, Bert Jan. (2006), “The Name above all Names (Philippians 2:9)”, in G.H. 

van Kooten (ed.), Revelation of the Name YHWH to Moses: Perspectives from Judaism, the 

Pagan Graeco-Roman World, and Early Christianity (Themes in Biblical Narrative 9. 

Leiden: Brill), 187-206. 

Lilla, Salvatore R.C. (1971), Clement of Alexandria: A Study in Christian Platonism and 

Gnosticism (Oxford: Oxford University Press). 

Lincoln, Andrew T. (1978-79), “‘Paul the Visionary’: The Setting and Significance of the 

Rapture to Paradise in II Corinthians XII.1-10”, New Testament Studies 25.2, 204-220. 

― (1981), Paradise Now and Not Yet: Studies in the Role of the Heavenly Dimension in 

Paul’s Thought with Special Reference to His Eschatology (Society for New Testament 

Studies Monograph Series 43. Cambridge: Cambridge University Press). 



276 

 

Lincoln, Bruce. (1983), “‘The Earth Becomes Flat’ – A Study of Apocalyptic Imagery”, 

Comparative Studies in Society and History 25.1, 136-153. 

― (1999), Theorizing Myths: Narrative, Ideology, and Scholarship (Chicago: University of 

Chicago Press). 

Lindemann, Andreas. (1979), Paulus im ältesten Christentum: das Bild des Apostels und die 

Rezeption der paulinishcen Theologie in der frühchristlichen Literatur bis Marcion (Beiträge 

zur historischen Theologie 58. Tübingen: Mohr). 

Linton, G. (1991), “Reading the Apocalypse as an Apocalypse”, in Society of Biblical 

Literature 1991 Seminar Papers 33 (Atlanta: Scholars Press), 161-186. 

Logan, Alastair H.B. (1996), Gnostic Truth and Christian Heresy: A Study in the History of 

Gnosticism (Edinburgh: T&T Clark). 

Löhr, Winrich A. (1996), Basilides und seine Schule: Eine Studie zur Theologie- und 

Kirchengeschichte des zweiten Jahrhunderts (Wissenschaftliche Untersuchungen zum Neuen 

Testament 83. Tübingen: Mohr). 

Loubser, J.A. (2000), “Paul and the Politics of Apocalyptic Mysticism: An Exploration of 2 

Cor 11:30-12:10”, Neotestamentica 34.1, 191-206. 

Lüdemann, Gerd. (1995), “The History of Earliest Christianity in Rome”, Journal of Higher 

Criticism 2.1, 112-141. 

Lundhaug, Hugo. (2010), Images of Rebirth: Cognitive Poetics and Transformational 

Soteriology in the Gospel of Philip and the Exegesis on the Soul (Nag Hammadi and 

Manichaean Studies 73. Leiden: Brill). 

― (2013a), “Begotten, Not Made, to Arise in This Flesh: The Post-Nicene Soteriology of the 

Gospel of Philip”, in E. Iricinschi, L. Jenott, N. Denzey Lewis, and P. Townsend (eds.), 

Beyond the Gnostic Gospels: Studies Building on the Work of Elaine H. Pagels (Studien und 

Texte zu Antike und Christentum 82. Tübingen: Mohr Siebeck), 235-271. 

― (2013b), “Evidence of ‘Valentinian’ Ritual Practice? The Liturgical Fragments of Nag 

Hammadi Codex XI (NHC XI,2a-e)”, in K. Corrigan and T. Rasimus (eds.), Gnosticism, 



277 

 

Platonism and the Late Ancient World: Essays in Honour of John D. Turner (Nag Hammadi 

and Manichaean Studies 82. Leiden: Brill), 225-244. 

Mackie, Scott D. (2011), “Heavenly Sanctuary Mysticism in the Epistle to the Hebrews”, 

Journal of Theological Studies 62.1, 77-117. 

MacRae, George W. (1976), “The Judgement Scene in the Coptic Apocalypse of Paul”, in 

G.W. Nickelsburg (ed.), Studies on the Testament of Abraham (Septuagint and Cognate 

Studies 6. Missoula, Mont.: Scholars Press), 285-288. 

Magnusson, Jörgen. (2006), “Rethinking the Gospel of Truth: A Study of Its Eastern 

Valentinian Setting” (Ph.D. diss., Uppsala University). 

Malinine, Michel, Henri-Charles Puech, and Gilles Quispel. (1956), Evangelium Veritatis: 

Codex Jung f.VIIIv-XVIv (pp. 16-32)/f.XIXr-XXIIr (pp. 37-43) (Zurich: Rascher). 

Marcus, Joel. (2003), “Son of Man as Son of Adam”, Revue Biblique 110, 38-61. 

Marjanen, Antti. (2008), “Gnosticism”, in S.A. Harvey and D.G. Hunter (eds.), The Oxford 

Handbook of Early Christian Studies (Oxford: Oxford University Press), 203-220. 

Markschies, Christoph. (1992), Valentinus Gnosticus?: Untersuchungen zur 

valentinianischen Gnosis; mit einem Kommentar zu den Fragmenten Valentins 

(Wissenschaftliche Untersuchungen zum Neuen Testament 65. Tübingen: Mohr). 

― (1997a), “Valentinian Gnosticism: Towards the Anatomy of a School”, in J.D. Turner and 

A. McGuire (eds.), The Nag Hammadi Library after Fifty Years: Proceedings of the 1995 

Society of Biblical Literature Commemoration (Nag Hammadi and Manichaean Studies 44. 

Leiden: Brill), 401-438. 

― (1997b), “Nochmals: Valentinus und die Gnostikoi: Beobachtungen zu Irenaeus, Haer. I 

30,15 und Tertullian, Val. 4,2”, Vigiliae Christianae 51.2, 179-187. 

― (2000), “New Research on Ptolemaeus Gnosticus”, Zeitschrift für Antikes Christentum 

4.2, 225-254. 

― (2003), Gnosis: An Introduction (London: T&T Clark). 



278 

 

― (2007), Origenes und seine Erbe: gesammelte Studien (Texte und Untersuchungen zur 

Geschichte der altchristlichen Literatur 160. Berlin: De Gruyter). 

Marrow, Stanley B. (1986), Paul: His Letters and His Theology. An Introduction to Paul’s 

Epistles (New Jersey: Paulist Press). 

Martin, Dale B. (1991), “Tongues of Angels and Other Status Indicators”, Journal of the 

American Academy of Religion 59.3, 547-589. 

Martin, Ralph P. (1967), Carmen Christi: Philippians 2:5-11 in Recent Interpretation and in 

the Setting of Early Christian Worship (Society for New Testament Studies Monograph 

Series 4. Cambridge: Cambridge University Press). 

― (1986), 2 Corinthians (Word Biblical Commentary 40. Waco, Tex.: Word Publishing). 

Mason, Eric F. (2008), ‘You are a Priest Forever’: Second Temple Jewish Messianism and 

the Priestly Christology of the Epistle to the Hebrews (Studies on the Texts of the Desert of 

Judah 74. Leiden: Brill). 

Mazur, Zeke. (2013), “‘Those who Ascend to the Sanctuaries of the Temples’: The Gnostic 

Context of Plotinus’ First Treatise, 1.6 [1], On Beauty”, in K. Corrigan and T. Rasimus (eds.), 

Gnosticism, Platonism and the Late Ancient World: Essays in Honour of John D. Turner 

(Nag Hammadi and Manichaean Studies 82. Leiden: Brill), 329-368. 

Mazza, Enrico. (1989), Mystagogy: A Theology of Liturgy in the Patristic Age, trans. M.J. 

O’Connell (New York: Pueblo). 

McCree, J. Woodrow. (2004), “Valentinus and the ‘Gospel of Truth’ in their Biblical and 

Cultural Matrix” (Ph.D diss., Union Theological Seminary). 

McCue, James F. (1980), “Conflicting Versions of Valentinianism? Irenaeus and the 

Excerpta ex Theodoto”, in B. Layton (ed.), The Rediscovery of Gnosticism. Vol. 1 The School 

of Valentinus (Studies in the History of Religions 41. Leiden: Brill), 404-416. 

McGowan, Andrew. (2001), “‘A Third Race’ or Not: The Rhetoric of Ethnic Self-Definition 

in  Tertullian”, paper presented at Patristica Bostoniensia, November 2001. 



279 

 

McGuire, Anne M. (1983), “Valentinus and the Gnostike Hairesis: An Investigation of 

Valentinus’s Position in the History of Gnosticism”, (Ph.D. diss., Yale University). 

― (1986), “Conversion and Gnosis in the Gospel of Truth”, Novum Testamentum 28.4, 338-

355. 

Meade, David G. (1986), Pseudonymity and Canon: An Investigation into the Relationship of 

Authorship and Authority in Jewish and Earliest Christian Tradition (Wissenschaftliche 

Untersuchungen zum Neuen Testament 39. Tübingen: Mohr Siebeck). 

Méhat, André. (1966), Étude sur les ‘Stromates’ de Clément d’Alexandrie (Patristica 

Sorbonensia 7. Paris: Seuil). 

Ménard, Jacques É. (1962a), L’Évangile de Vérité. Rétroversion grecque et commentaire 

(Paris: Letouzey et Ané).   

― (1962b), “Les élucubrations de l’Evangelium Veritatis sur le ‘Nom’”, Studia Montis Regii 

5, 185-214. 

― (1967), L’Évangile selon Philippe: Introduction, Texte, Traduction, Commentaire (Paris: 

Letouzey & Ané). 

― (1972), L’Évangile de Vérité (Nag Hammadi Studies 2. Leiden: Brill). 

Metzger, Bruce M. (1972), “Literary Forgeries and Canonical Pseudepigrapha”, Journal of 

Biblical Literature 91.1, 3-24. 

Meyer, Marvin (ed.). (2007), The Nag Hammadi Scriptures (New York: HarperOne). 

Michel, Otto. (1972), “τελώνης”, in Theological Dictionary of the New Testament, vol.8 

(Grand Rapids, Mich.: W.B. Eerdmans), 88-105. 

Mondésert, Claude. (1944), Clément d’Alexandrie: Introduction à l’étude de sa pensée 

religieuse à partir de l’Écriture (Théologie 4. Paris: Aubier). 

Morard, Françoise. (1995), “Les Apocalypses du Codex V de Nag Hammadi”, in L. 

Painchaud and A. Pasquier (eds.), Les textes de Nag Hammadi et le problème de leur 

classification: Actes du Colloque tenu à Québec du 15 au 19 septembre 1993 (Bibliothèque 



280 

 

copte de Nag Hammadi. Section “Études” 3. Québec: Les Presses de l’Université Laval), 

341-357. 

Morray-Jones, Christopher R.A. (1992), “Transformational Mysticism in the Apocalyptic-

Merkabah Tradition”, Journal of Jewish Studies 43.2, 1-31. 

― (1998), “The Temple Within: The Embodied Divine Image and Its Worship in the Dead 

Sea Scrolls and Other Early Jewish and Christian Sources”, Society of Biblical Literature 

1998 Seminar Papers 37, 400-431. 

Mortley, Raoul. (1992), ‘“The Name of the Father is the Son” (Gospel of Truth 38)’, in R.T. 

Wallis and J. Bregman (eds.), Neoplatonism and Gnosticism (Studies in Neoplatonism 6. 

Albany: State University of New York Press), 239-252. 

Mueller, Dieter. (1985), “NHC I,1: The Prayer of the Apostle Paul”, in H.W. Attridge (ed.), 

Nag Hammadi Codex I (The Jung Codex), 2 vols. (Nag Hammadi Studies 22. Leiden: Brill), 

1:5-11. 

Munoa, Phillip B. (1998), Four Powers in Heaven: The Interpretation of Daniel 7 in the 

Testament of Abraham (Journal for the Study of the Pseudepigrapha Supplement Series 28. 

Sheffield: Sheffield Academic Press). 

Murdock, William R. (1968), “The Apocalypse of Paul from Nag Hammadi Codex V: A 

Translation and Interpretation”, (Ph.D. diss., Claremont Graduate School). 

Murdock, William R. and George W. MacRae. (1979), “NHC V,2: The Apocalypse of Paul”, 

in D.M. Parrott (ed.), Nag Hammadi Codices V,2-5 and VI with Papyrus Berolinensis 8502, 1 

and 4 (Nag Hammadi Studies 11. Leiden: Brill), 47-63. 

Murphy-O’Connor, Jerome. (1976), “Christological Anthropology in Phil. II.6-11”, Revue 

Biblique 83, 25-50. 

Myszor, Wincenty. (2006), “Kreuz, Leib Christi und Kirche (Excerpta ex Theodoto 42 und 

‘Die Auslegung der Erkenntnis’, NHC XI, 1)”, in L. Painchaud and P.-H. Poirier (eds.), 

Coptica–Gnostica–Manichaica: Mélanges offerts à Wolf-Peter Funk (Bibliothèque copte de 

Nag Hammadi. Section “Études” 7. Québec: Les Presses de l’Université Laval), 607-617. 



281 

 

Newman, Carey C. (1992), Paul’s Glory-Christology: Tradition and Rhetoric (Supplements 

to Novum Testamentum 69. Leiden: Brill). 

Newsom, Carol. (1985), Songs of the Sabbath Sacrifice: A Critical Edition (Harvard Semitic 

Studies 27. Atlanta: Scholars Press). 

― (1990), ‘“He has established for Himself Priests”: Human and Angelic Priesthood in the 

Qumran Sabbath Shirot’, in L.H. Schiffman (ed.), Archaeology and History in the Dead Sea 

Scrolls: The New York University Conference in Memory of Yigael Yadin (Journal for the 

Study of the Pseudepigrapha Supplement Series 8. Sheffield: JSOT Press), 101-120. 

― (2012), “Religious Experience in the Dead Sea Scrolls: Two Case Studies”, in C. Shantz 

and R.A. Werline (eds.) Experientia, Volume 2: Linking Text and Experience (Early Judaism 

and Its Literature 35. Atlanta: Society of Biblical Literature), 205-221. 

Norris, Jr, Richard A. (1990), “Irenaeus’ Use of Paul in His Polemic Against the Gnostics”, 

in W.S. Babcock (ed.), Paul and the Legacies of Paul (Dallas: Southern Methodist University 

Press), 79-98. 

Orlov, Andrei A. (2007a), From Apocalypticism to Merkabah Mysticism: Studies in the 

Slavonic Pseudepigrapha (Supplements to the Journal for the Study of Judaism 114. Leiden: 

Brill). 

― (2007b), “The Face of the Heavenly Counterpart of the Visionary in the Slavonic Ladder 

of Jacob”, in B. Lourié and A. Orlov (eds.), The Theophaneia School: Jewish Roots of Early 

Christian Mysticism (Scrinium 3. Saint-Pétersbourg, Byzantinorossica), 303-322. 

― (2007c), “Ex 33 on God’s Face: A Lesson from the Enochic Tradition”, in B. Lourié and 

A. Orlov (eds.), The Theophaneia School: Jewish Roots of Early Christian Mysticism 

(Scrinium 3. Saint-Pétersbourg, Byzantinorossica), 323-336. 

― (2008), “Praxis of the Voice: The Divine Name Traditions in the Apocalypse of 

Abraham”, Journal of Biblical Literature 127.1, 53-70. 

― (2011), Dark Mirrors: Azazel and Satanael in Early Jewish Demonology (Albany: State 

University of New York Press). 



282 

 

Pagels, Elaine H. (1972), “A Valentinian Interpretation of Baptism and Eucharist – And Its 

Critique of ‘Orthodox’ Sacramental Theology and Practice”, Harvard Theological Review 

65.2, 153-169. 

― (1973), The Johannine Gospel in Gnostic Exegesis: Heracleon’s Commentary on John 

(Society of Biblical Literature Monograph Series 17. Nashville: Abingdon Press). 

― (1974), “Conflicting Versions of Valentinian Eschatology: Irenaeus and the Excerpta ex 

Theodoto”, Harvard Theological Review 67.1, 35-53. 

― (1975), The Gnostic Paul: Gnostic Exegesis of the Pauline Letters (Philadelphia: Fortress 

Press). 

― (1978), “Visions, Appearances, and Apostolic Authority: Gnostic and Orthodox 

Traditions”, in B. Aland (ed.), Gnosis: Festschrift für Hans Jonas (Göttingen: Vandenhoeck 

& Ruprecht), 415-430. 

― (1997), “Ritual in the Gospel of Philip”, in J.D. Turner and A. McGuire (eds.), The Nag 

Hammadi Library After Fifty Years: Proceedings of the 1995 Society of Biblical Literature 

Commemoration (Nag Hammadi and Manichaean Studies 44. Leiden: Brill), 280-291. 

Paget, James Carleton. (1997), “Anti-Judaism and Early Christian Identity”, Zeitschrift für 

Antikes Christentum 1.2, 195-225. 

Painchaud, Louis. (1995), L’écrit sans titre: Traité sur l’origine du monde (NH II, 5 et XIII, 2 

et Brit. Lib. Or. 4926 [1] (Bibliothèque copte de Nag Hammadi. Section “Textes” 21. 

Québec: Les Presses de l’Université Laval). 

― (1996), “La Composition de l’Évangile selon Philippe (NH II,3): une analyse rhétorique”, 

in Society of Biblical Literature 1996 Seminar Papers 35 (Atlanta: Scholars Press), 35-66. 

― (2003), “L’utilisation des paraboles dans l’Interprétation de la gnose (NH XI, 1)”, Vigiliae 

Christianae 57.4, 411-436. 

Painchaud, Louis and Michael Kaler. (2007), “From the Prayer of the Apostle Paul to the 

Three Steles of Seth: Codices I, XI, and VII from Nag Hammadi Viewed as a Collection”, 

Vigiliae Christianae 61.4, 445-469. 



283 

 

Pearson, Birger A. (1986), “Earliest Christianity in Egypt: Some Observations”, in B.A. 

Pearson and J.E. Goehring (eds.), The Roots of Egyptian Christianity (Philadelphia: Fortress 

Press), 132-159. 

― (1990), Gnosticism, Judaism, and Egyptian Christianity (Minneapolis: Fortress Press).  

― (2002), “From Jewish Apocalypticism to Gnosis”, in S. Giversen, T. Petersen, and J.P. 

Sørensen (eds.), The Nag Hammadi Texts in the History of Religions: The Proceedings of the 

International Conference at the Royal Academy of Sciences and Letters in Copenhagen, 

September 19-24, 1995: On the Occasion of the 50
th

 Anniversary of the Nag Hammadi 

Discovery (Historisk-filosofiske Skrifter 26. Copenhagen: Royal Danish Academy of 

Sciences and Letters), 146-164. 

― (2005), “Gnosticism as a Religion”, in A. Marjanen (ed.), Was There a Gnostic Religion? 

(Publications of the Finnish Exegetical Society 87. Helsinki: The Finnish Exegetical Society), 

81-101. 

― (2007a), Ancient Gnosticism: Traditions and Literature (Minneapolis, MN: Fortress 

Press). 

― (2007b), “Earliest Christianity in Egypt: Further Observations”, in J.E. Goehring and J.A. 

Timbie (eds.), The World of Early Egyptian Christianity: Language, Literature, and Social 

Context. Essays in Honor of David W. Johnson (Washington D.C.: Catholic University of 

America Press), 97-112. 

Penn, Michael Philip. (2002), “Performing Family: Ritual Kissing and the Construction of 

Early Christian Kinship”, Journal of Early Christian Studies 10.2, 151-174. 

― (2003), “Ritual Kissing, Heresy, and the Emergence of Early Christian Orthodoxy”, 

Journal of Ecclesiastical History 54.4, 625-640. 

― (2005), Kissing Christians: Ritual and Community in the Late Ancient Church 

(Philadelphia: University of Pennsylvania Press). 

Perkins, Pheme. (1984), “Taxes in the New Testament”, Journal of Religious Ethics 12.2, 

182-200. 

― (1993), Gnosticism and the New Testament (Minneapolis: Fortress Press). 



284 

 

― (1996), “Spirit and Letter: Poking Holes in the Canon”, Journal of Religion 76.2, 307-327. 

― (2002), “Gnosticism and the Christian Bible”, in L.M. McDonald and J.A. Sanders (eds.), 

The Canon Debate (Peabody, Mass.: Hendrickson Publishers), 355-371. 

Perrin, Nicholas. (2011), “Paul and Valentinian Interpretation”, in J.R. Dodson and M.F. Bird 

(eds.), Paul and the Second Century (Library of New Testament Studies. London: T&T 

Clark), 126-139. 

Perrin, Norman. (1967), Rediscovering the Teaching of Jesus (London: SCM). 

Pesthy, Monika. (2007), “Earthly Tribunal in the Fourth Heaven (NH V 2 20,5-21,22)”, in 

J.N. Bremmer and I. Czachesz (eds.), The Visio Pauli and the Gnostic Apocalypse of Paul 

(Studies on Eearly Christian Apocrypha 9. Leuven: Peeters), 198-210. 

Pétrement, Simone. (1990), A Separate God: The Christian Origins of Gnosticism, trans. C. 

Harrison (San Francisco: Harper). 

Pettipiece, Timothy. (2007), “The Nature of ‘True Worship’: Anti-Jewish and Anti-Gentile 

Polemic in Heracleon (Fragments 20-24)”, in L. Painchaud and P.-H. Poirier (eds.), Colloque 

international, “L’Évangile selon Thomas et les textes de Nag Hammadi,” Québec, 29-31 mai, 

2003 (Bibliothèque copte de Nag Hammadi. Section “Études” 8. Québec: Les Presses de 

l’Université Laval), 377-393. 

Phillips, Edward L. (1996), The Ritual Kiss in Early Christian Worship (Alcuin/GROW 

Liturgical Study 36. Cambridge: Grove Books). 

Plisch, Uwe-Karsten. (2003), “Die Apokalypse des Paulus (NHC V,2”, in H.-M. Schenke, 

H.-G. Bethge, and U.U. Kaiser (eds.), Nag Hammadi Deutsch, 2: NHC V,2-XIII,1, BG 1 und 

4 (Koptisch-Gnostische Schriften III) (Griechischen christlichen Schriftsteller der ersten 

Jahrhunderte 12. Berlin: De Gruyter), 399-405. 

Poffet, Jean-Michel. (1985), La méthode exégétique d’Héracléon et d’Origène: 

commentateurs de Jn 4, Jésus, la Samaritaine et les Samaritains (Paradosis 28. Fribourg: 

Éditions Universitaires). 



285 

 

Poirier, John C. (2010), The Tongues of Angels: The Concept of Angelic Languages in 

Classical Jewish and Christian Texts (Wissenschaftliche Untersuchungen zum Neuen 

Testament 287. Tübingen: Mohr Siebeck). 

Proudfoot, Wayne. (1985), Religious Experience (Berkeley, CA: University of California 

Press). 

Quispel, Gilles. (1947), “The Original Doctrine of Valentine”, Vigiliae Christianae 1.1, 43-

73. 

― (1954), “Christliche Gnosis und jüdische Heterodoxie”, Evangelische Theologie 14, 1-11. 

― (1955), “The Jung Codex and its Significance”, in F.L. Cross (ed.), The Jung Codex: A 

Newly Recovered Gnostic Papyrus (London: Mowbray), 35-78. 

― (1972), “Qumran, John, and Jewish Christianity”, in J.H. Charlesworth (ed.), John and 

Qumran (London: Geoffrey Chapman), 137-155. 

― (1974a), “La conception de l’homme dans le Gnose valentinienne”, in idem. Gnostic 

Studies I (Uitgaven van het Nederlands Historisch-Archaeologisch Instituut te Istanbul 34.1. 

Istanbul), 37-57, originally printed in Eranos Jahrbuch 15 (1948): 249-286. 

― (1974b), “Die Gnostische Anthropos und die jüdische Tradition”, in idem. Gnostic Studies 

I (Uitgaven van het Nederlands Historisch-Archaeologisch Instituut te Istanbul 34.1. 

Istanbul), 173-195, originally printed in Eranos Jahrbuch 22 (1954), 195-234. 

― (1980a), “Ezekiel 1:26 in Jewish Mysticism and Gnosis”, Vigiliae Christianae 34.1, 1-13. 

― (1980b), “Valentinian Gnosis and the Apocryphon of John”, in B. Layton (ed.), The 

Rediscovery of Gnosticism. Vol. 1 The School of Valentinus (Studies in the History of 

Religions 41. Leiden: Brill), 118-127. 

― (1996a), “The Original Doctrine of Valentinus the Gnostic”, Vigiliae Christianae 50.4, 

327-352. 

― (1996b), “Valentinus and the Gnostikoi”, Vigiliae Christianae 50.1, 1-4. 



286 

 

Rapp, Claudia. (2009), “Safe-Conducts to Heaven: Holy-Men, Mediation and the Role of 

Writing”, in P. Rousseau and M. Papoutsakis (eds.), Transformations of Late Antiquity: 

Essays for Peter Brown (Farnham: Ashgate), 187-203. 

Rasimus, Tuomas. (2009), Paradise Reconsidered in Gnostic Mythmaking: Rethinking 

Sethianism in Light of the Ophite Evidence (Nag Hammadi and Manichaean Studies 68. 

Leiden: Brill). 

― (2010), “Ptolemaeus and the Valentinian Exegesis of John’s Prologue”, in T. Rasimus 

(ed.), The Legacy of John: Second-Century Reception of the Fourth Gospel (Novum 

Testamentum Supplements 132. Leiden: Brill), 145-172. 

Recinová, Monika. (2012), “Clement’s Angelological Doctrines: Between Jewish Models and 

Philosophic-Religious Streams of Late Antiquity”, in M. Havrda, V. Hušek, and J. Plátová 

(eds.), The Seventh Book of the Stromateis: Proceedings of the Colloquium on Clement of 

Alexandria (Olomouc, October 21-23, 2010) (Supplements to Vigiliae Christianae 117. 

Leiden: Brill), 93-111. 

Reed, Annette Yoshiko. (2004), “Heavenly Ascent, Angelic Descent, and the Transmission of 

Knowledge in 1 Enoch 6-16”, in R.S. Boustan and A.Y. Reed (eds.), Heavenly Realms and 

Earthly Realities in Late Antique Religions (Cambridge: Cambridge University Press), 47-66. 

― (2005), Fallen Angels and the History of Judaism and Christianity: The Reception of 

Enochic Literature (Cambridge: Cambridge University Press). 

― (2008), “Pseudepigraphy, Authorship, and the Reception of the Bible”, in L. DiTomasso 

and L. Turcescu (eds.), The Reception and Interpretation of the Bible in Late Antiquity: 

Proceedings of the Montréal Colloquium in Honour of Charles Kannengiesser, 11-13 

October 2006 (Bible in Ancient Christianity 6. Leiden: Brill), 467-490. 

― (2013), “Rethinking (Jewish-)Christian Evidence for Jewish Mysticism”, in R. Boustan, 

M. Himmelfarb, and P. Schäfer (eds.), Hekhalot Literature in Context: Between Byzantium 

and Babylonia (Texts and Studies in Ancient Judaism 153. Tübingen: Mohr Siebeck), 349-

377. 

Reis, David M. (2009), “Thinking with Soul: Psychē and Psychikos in the Construction of 

Early Christian Identities”, Journal of Early Christian Studies 17.4, 563-603. 



287 

 

Reynolds, Benjamin (2013), “John and the Jewish Apocalypses: Rethinking the Genre of 

John’s Gospel”, in C. Rowland and C.H. Williams (eds.), John’s Gospel and Intimations of 

Apocalyptic (London: Bloomsbury), 36-57. 

Richter, Sandra L. (2007), “The Place of the Name in Deuteronomy”, Vetus Testamentum 

57.3, 342-366. 

Ringgren, Helmer. (1964), “The Gospel of Truth and Valentinian Gnosticism”, Studia 

Theologica: Nordic Journal of Theology 18.1, 51-65. 

Robison, Andrew C. (1963), “The ‘Evangelium Veritatis’: Its Doctrine, Character and 

Origin”, Journal of Religion 43.3, 234-243. 

Rosenstiehl, Jean-Marc. (2005), “Introduction”, in J.-M. Rosenstiehl and M. Kaler, 

L’Apocalypse de Paul (NH V, 2) (Bibliothèque copte de Nag Hammadi. Section “Textes” 31. 

Québec: Les Presses de l’Université Laval), 1-96. 

― (2006a), “qwlp: ‘révéler’ - qwlp: ‘modeler’ (NH V,2/19,6b-7). Contribution à l’étude de 

l’Apocalypse copte de Paul”, in A. Bouvarel-Boud’hors, J. Gascou, and D. Vaillancourt 

(eds.), Études coptes IX. Onzième Journée d’Études, Strasbourg, 12-14 juin 2003 (Cahiers de 

la Bibliothèque copte 14. Paris: De Boccard), 311-318. 

― (2006b), “Le Montagne de Jéricho (NH V,2,19,11-13): Contribution à l’étude de 

L’Apocalypse copte de Paul”, in L. Painchaud and P.-H. Poirier (eds.), Coptica–Gnostica–

Manichaica: Mélanges offerts à Wolf-Peter Funk (Bibliothèque copte de Nag Hammadi. 

Section “Études” 7. Québec: Les Presses de l’Université Laval), 885-892. 

― (2007), “Crime et châtiment au quatrième ciel: NH V, 2 20,5-21,21. Contribution à l’étude 

de l’Apocalypse copte de Paul”, in L. Painchaud and P.-H. Poirier (eds.), Colloque 

international, “L’Évangile selon Thomas et les textes de Nag Hammadi,” Québec, 29-31 mai, 

2003 (Bibliothèque copte de Nag Hammadi. Section “Études” 8. Québec: Les Presses de 

l’Université Laval), 559-584. 

Roukema, Riemer. (2004), “The Good Samaritan in Ancient Christianity”, Vigiliae 

Christianae 58.1, 56-74. 



288 

 

― (2005), “Paul’s Rapture to Paradise in Early Christian Literature”, in A. Hilhorst and G.H. 

van Kooten (eds.), The Wisdom of Egypt: Jewish, Early Christian, and Gnostic Essays in 

Honour of Gerard P. Luttikhuizen (Arbeiten zur Geschichte des antiken Judentums und des 

Urchristentums 59. Leiden: Brill), 267-283. 

Rowland, Christopher. (1974), “The Influence of the First Chapter of Ezekiel on Jewish and 

Early Christian Literature”, (Ph.D. diss., University of Cambridge). 

― (1979), “The Visions of God in Apocalyptic Literature”, Journal for the Study of Judaism 

10.2, 137-154. 

― (1980), “The Vision of the Risen Christ in Rev. 1.13ff.: The Debt of an Early Christology 

to an Aspect of Jewish Angelology”, Journal of Theological Studies 31.1, 1-11. 

― (1982), The Open Heaven: A Study of Apocalyptic in Judaism and Early Christianity 

(London: SPCK). 

― (1999), “Apocalyptic: The Disclosure of Heavenly Knowledge”, in W. Horbury, W.D. 

Davies, and J. Sturdy (eds.), The Cambridge History of Judaism. Vol.3, The Early Roman 

Period (Cambridge: Cambridge University Press), 776-797. 

Rowland, Christopher and Christopher R.A. Morray-Jones. (2009), The Mystery of God: 

Early Jewish Mysticism and the New Testament (Compendia Rerum Iudaicarum ad Novum 

Testamentum 12. Leiden: Brill). 

Rudolph, Kurt. (1968), “Der gnostische ‘Dialog’ als literarisches Genus”, in P. Nagel (ed.), 

Probleme der koptischen Literatur (Halle: Institut für Byzantinistik der Martin-Luther-

Universität), 85-107. 

― (1983), Gnosis: The Nature and History of Gnosticism, trans. R. McL. Wilson 

(Edinburgh: T&T Clark). 

Sagnard, François. (1947), La gnose valentinienne et le témoignage de Saint Irénée (Études 

de Philosophie Médiévale 36. Paris: J. Vrin). 

― (1970), Extraits de Théodote (Sources chrétiennes 23. Paris: Cerf. Repr., 1948). 



289 

 

Sanders, E.P. (1983), “The Genre of Palestinian Jewish Apocalypses”, in D. Hellholm (ed.), 

Apocalypticism in the Mediterranean World and the Near East: Proceedings of the 

International Colloquium on Apocalypticism, Uppsala, August 12-17 1979 (Tübingen: 

Mohr), 447-459. 

Sanders, Seth L. (2006), “Performative Exegesis”, in A.D. DeConick (ed.), Paradise Now: 

Essays on Early Jewish and Christian Mysticism (Society of Biblical Literature Symposium 

Series 11. Atlanta: Society of Biblical Literature), 57-79. 

Schäfer, Peter. (1984), “New Testament and Hekhalot Literature: The Journey into Heaven in 

Paul and Merkavah Mysticism”, Journal of Jewish Studies 35.1, 19-35. 

― (1992), The Hidden and Manifest God: Some Major Themes in Early Jewish Mysticism 

(Albany: State University of New York Press). 

― (2004), “In Heaven as It Is in Hell: The Cosmology of Seder Rabbah di-Bereshit”, in R.S. 

Boustan and A.Y. Reed (eds.), Heavenly Realms and Earthly Realities in Late Antique 

Religions (Cambridge: Cambridge University Press), 233-274. 

― (2006), “Communion with Angels: Qumran and the Origins of Jewish Mysticism”, in P. 

Schäfer and E. Müller-Luckner (eds.), Wege mystischer Gotteserfahrung: Judentum, 

Christentum, und Islam (Schriften des Historischen Kollegs, Kolloquien 65. Munich: R. 

Oldenbourg), 37-66. 

― (2009), The Origins of Jewish Mysticism (Tübingen: Mohr Siebeck). 

― (2012), The Jewish Jesus: How Judaism and Christianity Shaped Each Other (Princeton: 

Princeton University Press). 

Schenke, Hans-Martin. (1959a), Die Herkunft des sogenannten Evangelium Veritatis 

(Göttingen: Vandenhoeck & Ruprecht). 

― (1959b), “Das Evangelium nach Philippus: Ein Evangelium der Valentinianer aus dem 

Funde von Nag-Hamadi”, Theologische Literaturzeitung 84.1, 1-26. 

― (1962), Der Gott "Mensch" in der Gnosis: ein religionsgeschichtlicher Beitrag zur 

Diskussion über die paulinische Anschauung von der Kirche als Leib Christi (Göttingen: 

Vandenhoeck & Ruprecht). 



290 

 

― (1966), Review of A. Böhlig and P. Labib, Koptisch-gnostische Apokalypsen aus Codex V 

von Nag Hammadi im Koptischen Museum zu Alt-Kairo. Orientalische Literaturzeitung 61, 

24-25. 

― (1973), “Die neutestamentliche Christologie und der gnostische Erlöser”, in K-W. Tröger 

(ed.), Gnosis und Neues Testament. Studien aus Religionswissenschaft und Theologie 

(Gütersloh: Gütersloher Verlagshaus Mohn), 205-229. 

― (1981), “The Phenomenon and Significance of Gnostic Sethianism”, in B. Layton (ed.), 

The Rediscovery of Gnosticism. Vol. 2 Sethian Gnosticism (Studies in the History of 

Religions 41. Leiden: Brill), 588-616. 

― (1997), Das Philippus-Evangelium (Nag-Hammadi-Codex II,3) (Texte und 

Untersuchungen zur Geschichte der altchristlichen 143. Berlin: Akademie Verlag). 

― (2001), “‘Evangelium Veritatis’ (NHC I,3/XII,2)”, in H.-M. Schenke, H.-G. Bethge, and 

U.U. Kaiser (eds.), Nag Hammadi Deutsch: 1. Band: NHC I,1-V,1. Eingeleitet und übersetzt 

von Mitgliedern des Berliner Arbeitskreises für Koptisch-Gnostiche Schriften (Griechischen 

Christlichen Schriftsteller der ersten Jahrhunderte 8; Koptisch-gnostische Schriften II. Berlin: 

De Gruyter), 27-44. 

Schmid, Herbert. (2007), Die Eucharistie ist Jesus. Anfänge einer Theorie des Sakraments im 

koptischen Philippusevangelium (NHC II 3) (Supplements to Vigiliae Christianae 88. Leiden: 

Brill). 

Schoedel, William R. (1980), “Gnostic Monism and the Gospel of Truth”, in B. Layton (ed.), 

The Rediscovery of Gnosticism. Vol. 1 The School of Valentinus (Studies in the History of 

Religions 41. Leiden: Brill), 379-390. 

Scholem, Gershom. (1960), Jewish Gnosticism, Merkabah Mysticism, and Talmudic 

Tradition (New York: Jewish Theological Seminary of America). 

Schüngel, Paul. (1999), “Gnostische Gotteslehren: Zum 7. und 8. Fragment des Basilides, zu 

Valentins 5. Fragment und zwei antiken Kommentaren zu diesem Fragment”, Vigiliae 

Christianae 53.4, 361-394. 



291 

 

Scopello, Madeleine. (1980), “The Apocalypse of Zostrianos (Nag Hammadi VIII.1) and the 

Book of the Secrets of Enoch”, Vigiliae Christianae 34.4, 376-385. 

― (1987), “Contes apocalyptiques et apocalypses philosophiques dans le bibliothèque de 

Nag Hammadi”, in C. Kappler (ed.), Apocalypses et voyages dans l’au-delà (Paris: Cerf), 

321-350. 

― (2013), “Practicing ‘Repentance’ on the Path to in Exegesis on the Soul”, in A.D. 

DeConick, G. Shaw, and J.D. Turner (eds.), Practicing Gnosis: Ritual, Magic, Theurgy, and 

Liturgy in Nag Hammadi, Manichaean and Other Ancient Literature: Essays in Honor of 

Birger A. Pearson (Nag Hammadi and Manichaean Studies 85. Leiden: Brill), 199-213. 

Scopello, Madeleine and Marvin Meyer. (2007a), “The Revelation of Paul: NHC V,2”, in M. 

Meyer (ed.), The Nag Hammadi Scriptures (New York: HarperOne), 313-319. 

― (2007b), “The Prayer of the Apostle Paul: NHC I,1”, in M. Meyer (ed.), The Nag 

Hammadi Scriptures (New York: HarperOne), 15-18. 

Scroggs, Robin. (1966), The Last Adam: A Study in Pauline Anthropology (Oxford: 

Blackwell). 

Segal, Alan F. (1977), Two Powers in Heaven: Early Rabbinic Reports about Christianity 

and Gnosticism (Studies in Judaism in Late Antiquity 25. Leiden: Brill). 

― (1980), “Heavenly Ascent in Hellenistic Judaism, Early Christianity, and Their 

Environment”, Aufstieg und Niedergang in der römischen Welt II.23.2 (1980), 1333-1394. 

― (1990), Paul the Convert: The Apostolate and Apostasy of Saul the Pharisee (New Haven: 

Yale University Press). 

― (2008), “The Afterlife as Mirror of the Self”, in F. Flannery, C. Shantz, and R.A. Werline 

(eds.), Experientia Volume 1: Inquiry into Religious Experience in Early Judaism and 

Christianity (Society of Biblical Literature Symposium Series 40. Leiden: Brill), 19-40. 

Segelberg, Eric. (1959), “Evangelium Veritatis: A Confirmation Homily and Its Relation to 

the Odes of Solomon”, Orientalia Suecana 8.1, 3-42. 



292 

 

― (1966), “The Antiochene Background of the Gospel of Philip”, Bulletin de la Société 

d’Archéologie Copte 18, 205-223. 

Sevrin, Jean-Marie. (1974), “Les noces spirituelles dans l’Évangile selon Philippe”, Le 

Muséon 87, 143-193. 

Shantz, Colleen. (2009), Paul in Ecstasy: The Neurobiology of the Apostle’s Life and 

Thought (Cambridge: Cambridge University Press). 

― (2012), “Opening the Black Box: New Prospects for Analyzing Religious Experience”, in 

C. Shantz and R.A. Werline (eds.) Experientia, Volume 2: Linking Text and Experience 

(Early Judaism and Its Literature 35. Atlanta: Society of Biblical Literature), 1-15. 

Siker, Jeffrey S. (1989), “Gnostic Views on Jews and Christians in the Gospel of Philip”, 

Novum Testamentum 31.3, 275-288. 

Smith, Dennis E. (1994), “Table Fellowship and the Historical Jesus”, in L. Bormann, K. Del 

Tredici, and A. Standhartinger (eds.), Religious Propaganda and Missionary Competition in 

the New Testament World: Essays Honoring Dieter Georgi (Supplements to Novum 

Testamentum 74. Leiden: Brill), 135-162.  

Smith, Geoffrey S. (2013), “Constructing a Christian Universe: Mythological Exegesis of 

Ben Sira 24 and John’s Prologue in the Gospel of Truth”, in L. Jenott and S.K. Gribetz (eds.) 

Jewish and Christian Cosmogony in Late Antiquity (Texte und Studien zum antiken 

Judentum 155. Tübingen: Mohr Siebeck), 64-81. 

― (2015), Guilt by Association: Heresy Catalogues in Early Christianity (Oxford: Oxford 

University Press). 

Smith, Jonathan Z. (1993), “Wisdom and Apocalyptic”, in idem. Map is not Territory: 

Studies in the History of Religions (Chicago: University of Chicago Press), 67-87. 

Smith, Morton. (1981), “The History of the Term Gnostikos”, in B. Layton (ed.), The 

Rediscovery of Gnosticism. Vol. 2 Sethian Gnosticism (Studies in the History of Religions 41. 

Leiden: Brill), 796-807. 

Snyder, H. Gregory. (2011), “A Second-Century Christian Inscription from the Via Latina”, 

Journal of Early Christian Studies 19.2, 157-195. 



293 

 

― (2015), “Bed, Bath, and Burial: NCE 156 Revisited”, Journal of Early Christian Studies 

23.2, 305-316. 

Speyer, Wolfgang. (1971), Die Literarische Fälschung im Heidnischen und Christlichen 

Altertum: Ein Versuch ihrer Deutung (Handbuch der Altertumswissenschaft 1. Munich: 

Beck). 

Standaert, Benoit. (1976), “L’Évangile de la Vérité: Critique et Lecture”, New Testament 

Studies 22.3, 243-275. 

Stead, G.C. (1980), “In Search of Valentinus”, in B. Layton (ed.), The Rediscovery of 

Gnosticism. Vol. 1 The School of Valentinus (Studies in the History of Religions 41. Leiden: 

Brill), 75-102. 

Steenburg, David. (1988), “The Case against the Synonymity of Morphē and Eikōn”, Journal 

for the Study of the New Testament 11(34), 77-86. 

― (1990), “The Worship of Adam and Christ as the Image of God”, Journal for the Study of 

the New Testament 12(39), 95-109. 

Steiner, Deborah T. (2001), Images in Mind: Statues in Archaic and Classical Greek 

Literature and Thought (Princeton, N.J.: Princeton University Press). 

Stökl Ben Ezra, Daniel. (2003a), The Impact of Yom Kippur on Early Christianity: The Day 

of Atonement from Second Temple Judaism to the Fifth Century (Wissenschaftliche 

Untersuchungen zum Neuen Testament 163. Tübingen: Mohr Siebeck). 

― (2003b), “‘Christians’ Observing ‘Jewish’ Festivals of Autumn”, in P.J. Tomson and D. 

Lambers-Petry (eds.), The Image of the Judaeo-Christians in Ancient Jewish and Christian 

Literature (Wissenschaftliche Untersuchungen zum Neuen Testament 158. Tübingen: Mohr 

Siebeck), 53-73. 

Stone, Michael E. “Apocalyptic – Vision or Hallucination?”, Milla wa-Milla 14, 47-56. 

― (1976), “Lists of Revealed Things in the Apocalyptic Literature”, in F.M. Cross, W.E. 

Lemke, and P.D. Miller (eds.), Magnalia Dei, the Mighty Acts of God: Essays on the Bible 

and Archaeology in Memory of G. Ernest Wright (Garden City, NY.: Doubleday), 414-452. 



294 

 

― (1980), Scriptures, Sects and Visions: A Profile of Judaism from Ezra to the Jewish 

Revolts (Oxford: Blackwell). 

― (1993), “The Fall of Satan and Adam’s Penance: Three Notes on the Books of Adam and 

Eve”, Journal of Theological Studies 44.1, 143-156. 

― (2006), “Pseudepigraphy Reconsidered”, The Review of Rabbinic Judaism – Ancient, 

Medieval, and Modern 9.1, 1-15. 

― (2011), Ancient Judaism: New Visions and Views (Grand Rapids, Mich.: W.B. Eerdmans). 

Stroumsa, Gedaliahu G. (1983), “Form(s) of God: Some Notes on Metatron and Christ”, 

Harvard Theological Review 76.3, 269-288. 

― (1984), Another Seed: Studies in Gnostic Mythology (Nag Hammadi Studies 24. Leiden: 

Brill). 

― (2003), “A Nameless God: Judaeo-Christian and Gnostic ‘Theologies of the Name’”, in 

P.J. Tomson and D. Lambers-Petry (eds.), The Image of the Judaeo-Christians in Ancient 

Jewish and Christian Literature (Wissenschaftliche Untersuchungen zum Neuen Testament 

158. Tübingen: Mohr-Siebeck), 230-243. 

Strutwolf, Holger. (1993), Gnosis als System: zur Rezeption der valentinianischen Gnosis 

(Forschungen zur Kirchen- und Dogmengeschichte 56. Göttingen: Vandenhoeck & 

Ruprecht). 

Suciu, Alin. (2013), “Apocryphon Berolinense/Argentoratense (Previously Known as the 

Gospel of the Savior). Edition of P. Berol. 22220, Strasbourg Copte 5-7 and Qasr el-Wizz 

Codex ff. 12v-17r with Introduction and Commentary”, (Ph.D diss., Université Laval). 

Tabor, James D. (1986), Things Unutterable: Paul’s Ascent to Paradise in its Greco-Roman, 

Judaic, and Early Christian Contexts (Studies in Judaism. Lanham, MD: University Press of 

America). 

Tardieu, Michel. (1980), “La gnose valentinienne et les Oracles chaldaïques”, in B. Layton 

(ed.), The Rediscovery of Gnosticism. Vol. 1 The School of Valentinus (Studies in the History 

of Religions 41. Leiden: Brill), 194-231. 



295 

 

Taves, Ann. (2009), Religious Experience Reconsidered: A Building-Block Approach to the 

Study of Religion and Other Special Things (Princeton, N.J.: Princeton University Press). 

Thiering, Barbara. (1995), “The Date and Unity of the Gospel of Philip”, Journal of Higher 

Criticism 2.1, 102-111. 

Thomassen, Einar. (1993a), “The Platonic and Gnostic ‘Demiurge’”, in P. Bilde, H.K. 

Nielsen, and J. Podemann Sørensen (eds.), Apocryphon Severini: Presented to Søren 

Giversen (Aarhus: Aarhus University Press), 226-244. 

― (1993b), “Gnostic Semiotics: The Valentinian Notion of the Name”, Temenos 29, 141-

156. 

― (1995), “Notes pour la délimitation d’un corpus valentinien à Nag Hammadi”, in L. 

Painchaud and A. Pasquier (eds.), Les textes de Nag Hammadi et le problème de leur 

classification: Actes du Colloque tenu à Québec du 15 au 19 septembre 1993 (Bibliothèque 

copte de Nag Hammadi. Section “Études” 3. Québec: Les Presses de l’Université Laval), 

243-259. 

― (1997), “How Valentinian is the Gospel of Philip?”, in J.D. Turner and A. McGuire (eds.), 

The Nag Hammadi Library After Fifty Years: Proceedings of the 1995 Society of Biblical 

Literature Commemoration (Nag Hammadi and Manichaean Studies 44. Leiden: Brill), 251-

279. 

― (2002), “Revelation as Book and Book as Revelation: Reflections on the Gospel of Truth”, 

in S. Giversen, T. Petersen, and J. Podemann Sørensen (eds.), The Nag Hammadi Texts in the 

History of Religions: The Proceedings of the International Conference at the Royal Academy 

of Sciences and Letters in Copenhagen, September 19-24, 1995: On the Occasion of the 50
th

 

Anniversary of the Nag Hammadi Discovery (Historisk-filosofiske Skrifter 26. Copenhagen: 

Royal Danish Academy of Sciences and Letters), 35-45. 

― (2004), “Orthodoxy and Heresy in Second-Century Rome”, Harvard Theological Review 

97.3, 241-256. 

― (2006a), The Spiritual Seed: The Church of the ‘Valentinians’ (Nag Hammadi and 

Manichaean Studies 60. Leiden: Brill). 



296 

 

― (2006b), “Gos. Philip 67.27-30: Not ‘in a mystery’”, in L. Painchaud and P.-H. Poirier 

(eds.), Coptica–Gnostica–Manichaica: Mélanges offerts à Wolf-Peter Funk (Bibliothèque 

copte de Nag Hammadi. Section “Études” 7. Québec: Les Presses de l’Université Laval), 

925-940. 

― (2010), “Heracleon”, in T. Rasimus (ed.), The Legacy of John: Second-Century Reception 

of the Fourth Gospel (Novum Testamentum Supplements 132. Leiden: Brill), 173-210. 

― (2013a), “Going to Church with the Valentinians”, in A.D. DeConick, G. Shaw, and J.D. 

Turner (eds.), Practicing Gnosis: Ritual, Magic, Theurgy, and Liturgy in Nag Hammadi, 

Manichaean and Other Ancient Literature: Essays in Honor of Birger A. Pearson (Nag 

Hammadi and Manichaean Studies 85. Leiden: Brill), 183-197. 

― (2013b), “The Valentinian Materials in James (NHC V,3 and CT,2)”, in E. Iricinschi, L. 

Jenott, N. Denzey Lewis, and P. Townsend (eds.), Beyond the Gnostic Gospels: Studies 

Building on the Work of Elaine Pagels (Studien und Texte zu Antike und Christentum 82. 

Tübingen: Mohr Siebeck), 79-90. 

― (2013c), “Saved by Nature? The Question of Human Races and Soteriological 

Determinism in Valentinianism”, in C. Markschies and J. van Oort (eds.), Zügange zur 

Gnosis: Akten zur Tagung der Patristischen Arbeitsgemeinschaft vom 02.-05.01.2011 in 

Berlin Spandau (Studien der Patristischen Arbeitsgemeinschaft 12. Leuven: Peeters), 129-

149. 

Thomassen, Einar and Louis Painchaud. (1989), Le Traité Tripartite (NH I,5) (Bibliothèque 

copte de Nag Hammadi. Section “Textes” 19. Québec: Les Presses de l’Université Laval). 

Thrall, Margaret E. (2000), A Critical and Exegetical Commentary on the Second Epistle to 

the Corinthians Vol. 2 (International Critical Commentary on the Holy Scriptures of the Old 

and New Testaments 34. Edinburgh: T&T Clark). 

Tite, Philip. (2009), Valentinian Ethics and Paraenetic Discourse: Determining the Social 

Function of Moral Exhortation in Valentinian Christianity (Nag Hammadi and Manichaean 

Studies 67. Leiden: Brill). 



297 

 

Trautmann, Catherine. (1986), “Le schème de la croix dans l’Évangile selon Philippe (NH II, 

3)”, in Deuxième journée d’études coptes: Strasbourg 25 mai 1984 (Cahiers de la 

Bibliothèque copte 3. Leuven: Peeters), 123-129. 

Turner, John D. (1986), “Sethian Gnosticism: A Literary History”, in C.W. Hedrick and R. 

Hodgson (eds.), Nag Hammadi, Gnosticism, and Early Christianity (Peabody, Mass. 

Hendrickson Publishers), 55-86. 

― (1998), “To See the Light: A Gnostic Appropriation of Jewish Priestly Practice and 

Sapiential and Apocalyptic Visionary Lore”, in R.M. Berchman (ed.), Mediators of the 

Divine: Horizons of Prophecy, Divination, Dreams, and Theurgy in Mediterranean Antiquity 

(South Florida Studies in the History of Judaism 163. Atlanta: Scholars Press), 63-113. 

― (2000), “Commentary: Zostrianos”, in C. Barry, W.-P. Funk, P.-H. Poirier, and J.D. 

Turner (eds), Zostrien (NH VIII, 1) (Bibliothèque copte de Nag Hammadi. Section “Textes” 

24. Québec: Les Presses de l’Université Laval), 483-662. 

― (2001), Sethian Gnosticism and the Platonic Tradition (Bibliothèque copte de Nag 

Hammadi. Section “Études” 6. Québec: Les Presses de l’Université Laval). 

― (2007), “Allogenes the Stranger”, in M. Meyer (ed.), The Nag Hammadi Scriptures (New 

York: HarperOne), 679-700. 

― (2013), “Baptismal Vision, Angelification, and Mystical Union in Sethian Literature”, in 

E. Iricinschi, L. Jenott, N. Denzey Lewis, and P. Townsend (eds.), Beyond the Gnostic 

Gospels: Studies Building on the Work of Elaine Pagels (Studien und Texte zu Antike und 

Christentum 82. Tübingen: Mohr Siebeck), 204-216. 

Turner, Martha L. (1996), The Gospel According to Philip. The Sources and Coherence of an 

Early Christian Collection (Nag Hammadi and Manichaean Studies 38. Leiden: Brill). 

Twigg, Matthew. (2013), “The Temple-Mystical Background to a Valentinian Saying of the 

Saviour: The Interpretation of Knowledge (NHC XI, 1) 10.18-38”, Correspondences 1.1, 35-

73. 

― (2015a), “Esoteric Discourse and the Jerusalem Temple in the Gospel of Philip”, Aries: 

Journal for the Study of Western Esotericism 15.1, 47-80. 



298 

 

― (2015b), “The Mountain of Jericho in the Nag Hammadi Apocalypse of Paul: A 

Suggestion”, Vigiliae Christianae 69.4, 422-442. 

Valantasis, Richard. (2006), “The Question of Early Christian Identity: Three Strategies 

Exploring a Third Genos”, in A.-J. Levine and M.M. Robbins (eds.), A Feminist Companion 

to the New Testament Apocrypha (Feminist Companion to the New Testament and Early 

Christian Writings 11. London: T&T Clark International), 60-76. 

Van den Broek, Roelof. (1996), Studies in Gnosticism and Alexandrian Christianity (Nag 

Hammadi and Manichaean Studies 39. Leiden: Brill). 

― (2013), Gnostic Religion in Antiquity (Cambridge: Cambridge University Press). 

Van den Hoek, Annewies. (1988), Clement of Alexandria and His Use of Philo in the 

Stromateis: An Early Christian Reshaping of a Jewish Model (Supplements to Vigiliae 

Christianae 3. Leiden: Brill). 

― (1990), “How Alexandrian was Clement of Alexandria? Reflections on Clement and his 

Alexandrian Background”, Heythrop Journal 31.2, 179-194. 

― (1997), “The ‘Catechetical’ School of Early Christian Alexandria and Its Philonic 

Heritage”, Harvard Theological Review 90.1, 59-87. 

Van den Hoek, Annawies (ed.), C. Mondésert (trans.). (2001), Clément d'Alexandrie, Les 

Stromates. Stromate IV (Sources Chrétiennes  463. Paris: Cerf). 

Van Eijk, A.H.C. (1971), “The Gospel of Philip and Clement of Alexandria: Gnostic and 

Ecclesiastical Theology on the Resurrection and the Eucharist”, Vigiliae Christianae 25.2, 

94-120. 

Van Kooten, George H. (2008a), Paul’s Anthropology in Context: The Image of God, 

Assimilation to God, and Tripartite Man in Ancient Judaism, Ancient Philosophy and Early 

Christianity (Wissenschaftliche Untersuchungen zum Neuen Testament 232. Tübingen: Mohr 

Siebeck). 

― (2008b), “Image, Form and Transformation. A Semantic Taxonomy of Paul’s ‘Morphic’ 

Language”, in R. Buitenwerf, H.W. Hollander, and J. Tromp (eds.), Jesus, Paul, and Early 



299 

 

Christianity: Studies in Honour of Henk Jan de Jonge (Supplements to Novum Testamentum 

130. Leiden: Brill), 213-242. 

Van Os, Bas. (2006), “Was the Gospel of Philip Written in Syria?”, Apocrypha 17, 87-93. 

― (2007), “Baptism in the Bridal Chamber. The Gospel of Philip as a Valentinian Baptismal 

Instruction”, (Ph.D diss., University of Groningen). 

― (2013), “The Gospel of Philip as Gnostic Initiatory Discourse”, in A.D. DeConick, G. 

Shaw, and J.D. Turner (eds.), Practicing Gnosis: Ritual, Magic, Theurgy, and Liturgy in Nag 

Hammadi, Manichaean and Other Ancient Literature: Essays in Honor of Birger A. Pearson 

(Nag Hammadi and Manichaean Studies 85. Leiden: Brill), 91-112. 

Van Unnik, W.C. (1955), “The ‘Gospel of Truth’ and the New Testament”, in F.L. Cross 

(ed.), The Jung Codex: A Newly Recovered Gnostic Papyrus (London: Mowbray), 79-129. 

Veilleux, Armand. (1986), La Première Apocalypse de Jacques (NH V,3); La Seconde 

Apocalypse de Jacques (NH V,4) (Bibliothèque copte de Nag Hammadi. Section “Textes” 17. 

Québec: Les Presses de l’Université Laval). 

Verman, Mark. (2011), “Earthly and Heavenly Jerusalem in Philo and Paul: A Tale of Two 

Cities”, in D. Arbel and A.A. Orlov (eds.), With Letters of Light: Studies in the Dead Sea 

Scrolls, Early Jewish Apocalypticism, Magic, and Mysticism in Honor of Rachel Elior 

(Ekstasis 2. Berlin: De Gruyter), 133-156. 

Vielhauer, Philipp. (1975), Geschichte der urchristlichen Literatur (Berlin: De Gruyter). 

Vielhauer, Philipp and Georg Strecker. (2003), “Apocalypses and Related Subjects: 

Introduction”, in E. Hennecke and W. Schneemelcher (eds.), New Testament Apocrypha, 

trans. R. McL. Wilson, 2 vols. (Louisville: Westminster John Knox Press), 2:542-602. 

Vinzent, Markus. (2011), Christ’s Resurrection in Early Christianity and the Making of the 

New Testament (Farnham: Ashgate). 

Völker, Walther. (1932), Quellen zur Geschichte der christlichen Gnosis (Sammlung 

ausgewählter kirchen- und dogmengeschichtlicher Quellenschriften, Neue Folge 5. Tübingen: 

Mohr). 



300 

 

Von Campenhausen, Hans. (1969), Ecclesiastical Authority and Spiritual Power in the 

Church of the First Three Centuries, trans. J.A. Baker (London: Adam and Charles Black). 

Von Harnack, Adolf. (1908), The Mission and Expansion of Early Christianity in the First 

Three Centuries, 2
nd

 ed. (Theological Translation Library 19-20. London: Williams and 

Norgate). 

Walker, W.O. (1978), “Jesus and the Tax Collectors”, Journal of Biblical Literature 97.2, 

221-238. 

Wanamaker, Charles A. (1987), “Philippians 2.6-11: Son of God or Adamic Christology?”, 

New Testament Studies 33.2, 179-193. 

Watts, Edward Jay. (2006), City and School in Late Antique Athens and Alexandria 

(Transformation of the Classical Heritage 41. Berkeley, CA: University of California Press). 

Weiss, Hans-Friedrich. (2008), Frühes Christentum und Gnosis: Eine 

rezeptionsgeschichtliche Studie (Wissenschaftliche Untersuchungen zum Neuen Testament 

225. Tübingen: Mohr Siebeck). 

Welz, Claudia. (2011), “Imago Dei”, Studia Theologica: Nordic Journal of Theology 65.1, 

74-91. 

Wengst, Klaus. (1972), Christologische Formeln und Lieder des Urchristentums (Studien 

zum Neuen Testament 7. Gütersloh: Gütersloher Verlagshaus Mohn). 

White, Benjamin L. (2014), Remembering Paul: Ancient and Modern Contests over the 

Image of the Apostle (New York: Oxford University Press). 

Williams, Jacqueline A. (1988), Biblical Interpretation in the Gnostic Gospel of Truth from 

Nag Hammadi (Society of Biblical Literature Dissertation Series 79. Atlanta: Scholars Press).   

Williams, Michael A. (1996), Rethinking “Gnosticism”: An Argument for Dismantling a 

Dubious Category (Princeton, NJ.: Princeton University Press). 

― (2005), “Was There a Gnostic Religion? Strategies for a Clearer Analysis”, in A. 

Marjanen (ed.), Was There a Gnostic Religion? (Publications of the Finnish Exegetical 

Society 87. Helsinki: The Finnish Exegetical Society), 55-79. 



301 

 

Wills, Lawrence M. (2008), Not God’s People: Insiders and Outsiders in the Biblical World 

(Lanham, MD: Rowman & Littlefield). 

Wilmart, André and Eugène Tisserant. (1913), “Fragments grecs et latins de l’Evangile de 

Barthelemy”, Revue Biblique 10, 161-190, 321-368. 

Wilson, Robert McL. (1958), The Gnostic Problem: A Study of the Relations between 

Hellenic Judaism and the Gnostic Heresy (London: Mowbray). 

― (1962), The Gospel of Philip (London: Mowbray). 

― (1980), “Valentinianism and the Gospel of Truth”, in B. Layton (ed.), The Rediscovery of 

Gnosticism. Vol. 1 The School of Valentinus (Studies in the History of Religions 41. Leiden: 

Brill), 133-145. 

Winkler, Gabriele. (1995), “The Original Meaning of the Prebaptismal Anointing and Its 

Implications”, in M.E. Johnson (ed.), Living Water, Sealing Spirit: Readings on Christian 

Initiation (Collegeville, Minn.: The Liturgical Press), 58-81. 

Wisse, Frederik. (1971), “The Nag Hammadi Library and the Heresiologists”, Vigiliae 

Christianae 25.3, 205-223. 

― (1983), “Prolegomena to the Study of the New Testament and Gnosis”, in A.H.B. Logan 

and A.J.M. Wedderburn (eds.), The New Testament and Gnosis: Essays in Honour of Robert 

McL. Wilson (Edinburgh: T&T Clark), 138-145. 

Wolfson, Eliot R. (2007), “Inscribed in the Book of the Living: Gospel of Truth and Jewish 

Christology”, Journal for the Study of Judaism 38.2, 234-271. 

― (2013), “Becoming Invisible: Rending the Veil and the Hermeneutic of Secrecy in the 

Gospel of Philip”, in A.D. DeConick, G. Shaw, and J.D. Turner (eds.), Practicing Gnosis: 

Ritual, Magic, Theurgy, and Liturgy in Nag Hammadi, Manichaean and Other Ancient 

Literature: Essays in Honor of Birger A. Pearson (Nag Hammadi and Manichaean Studies 

85. Leiden: Brill), 113-135. 

Wray, Judith H. (1998), Rest as a Theological Metaphor in the Epistle to the Hebrews and 

the Gospel of Truth: Early Christian Homiletics of Rest (Society of Biblical Literature 

Dissertation Series 166. Atlanta: Scholars Press). 



302 

 

Wucherpfennig, Ansgar. (2002), Heracleon Philologus: Gnostische Johannesexegese im 

zweiten Jahrhundert (Wissenschaftliche Untersuchungen zum Neuen Testament 142. 

Tübingen: Mohr Siebeck). 

Yarbro Collins, Adela. (1995), “The Seven Heavens in Jewish and Christian Apocalypses”, in 

J.J. Collins and M.A. Fishbane (eds.), Death, Ecstasy, and Other Worldly Journeys (Albany: 

State University of New York Press), 62-87. 

Young, Brad H. (1988), “The Ascension Motif of 2 Corinthians 12 in Jewish, Christian and 

Gnostic Texts”, Grace Theological Journal 9.1, 73-103. 


