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NOTES AND STUDIES 395

On two questions which may be of some importance in their bearing
on the subject of the formation of the Leonine sacramentary, the
question whether the system which prevails in the endings of the
prayers and prefaces is traceable through their whole structure, and
the question whether exceptions to its rules are specially frequent in
particular sections of the collection, I hope to say something in a future
note.

H. A. WiLson.

THE POEMANDRES OF HERMES TRISMEGISTUS.

AMONG the writings which pass under the name of the Egyptian
Hermes the chief place is taken by the Poemandres. It consists of
fourteen short treatises or chapters which are connected by their
reference to a common subject. They deal with the creation of the
world and of the soul ; the nature of God ; the deification of mankind.
The character of the book was recognized by Casaubon who devotes to
it the greater part of a section in his Exerctationes Baronianae de
Rebus Sacris. No one, however, seems to have followed up the clue
which he gives. And Zeller, while recognizing the Gnostic character
of the first and thirteenth chapters, treats the rest of the book as an
expression of paganism in its decline. It seems worth while, therefore,
to reconsider the Poemandres in the light of some of the knowledge

" which has been added since the time of Casaubon. We shall have

little difficulty in shewing as against Zeller that the book is in the main
homogeneous and of a Christian origin. Not only so, our discussion
will bring us into contact with the later Greek culture as it developed
amid Egyptian surroundings, and will raise several problems of consider-
able importance. Among other things we shall have to trace the way
in which Hermes passes over into Christian tradition, and how the
Greek representations of Hermes furnished Christian art with one of its
earliest motives. We shall further find in it a bridge by which we may
pass over from Greek philosophy and science to modes of thought
which are properly Christian. ‘And yet the writer still retains so much
of the antique spirit that, as we have seen, he can actually be mistaken
for an apologist of paganism. But if, on the one hand, we are enabled
by recent discoveries to understand the Poemandres better than
Casaubon was in a position to do, on the other hand the Poemandres
throws fresh and unsuspected light upon these very discoveries.
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I

In preparing his edition of the Poemandres Parthey employed two
MSS, one of the fourteenth century in the Laurentian library at
Florence, plut. Ixxi 33, and one of the latter part of the thirteenth
century, Paris 1220. Stobaeus, in the Ecdlogae Physicae, furnishes an
independent tradition for a large part of the second, fourth, and tenth
chapters. Stobaeus gives a much better tradition than Parthey's MSS,
and deserves to play a large part in constituting the ultimate text of
these three chapters. The differences between Stobaeus and the
MSS of the Poemandres, however, are so great that it seemis impos-
sible to explain them merely by the corruption of the MSS. Not
only is there very great divergence in the order of the words, but con-
structions are replaced by different but equivalent constructions, and
particles are omitted or inserted in the most varied manner. Parthey,
in his variant readings, includes some, but by no means all, the
important instances from Stobaeus, and the result of comparing his
edition with the text of Stobaeus is to inspire a feeling of distrust
towards his work as an editor.

Even before Stobaeus we find the Pogmandres quoted : for example,
by Lactantius (Zpstome Dsv. Inst. 14) : * Trismegistus paucos admodum
fuisse cum diceret perfectae doctrinae viros, in iis cognatos suos enume-
ravit Uranum, Saturnium, Mercurium,’ cf. Poemn. x 5. Also the same
writer's % yip eboéBea yials éor Tov Beod (Div. Inst. ii 16) may fairly
be referred to Poem. ix 4 eboéBea 8¢ éori Oeob yvdos. The slight
variation is exactly of the same kind as the variations which we find in
Stobaeus. The writer of the Cokort. sn Gentiles 38 quotes from Hermes
the saying fedv vofjoar pév éore xakerdy, ¢pdoasr 8¢ ddvarov § kai vojow
Swvardv. Lactantius translates the words into Latin, and says that they
begin a book which is addressed by Hermes to his son (Zpitome Div.
Inst. 4). They are not found in the Poemandres, and cannot therefore
furnish any evidence about its date. Parthey, therefore, makes a mis-
take in his preface, which he fathers upon Casaubon. Casaubon did
not argue from the reference in the Cokort. in Gent. to the date of the
Poemandyres.

Of the earlier editors Vergicius supposes the author, Thoth, to be an
Egyptian king who lived before the time of Moses, a view repeated by
de Foix and Patricius (see Parthey’s ed. Pref.). Casaubon introduces
a more scientific standpoint, He is surprised that such writings should
be quoted by the fathers as if the most ancient Mercury were their
author®. He devotes a whole section to the Poemandres (De Rebus

! References to the Poesmandres are given by chapter and paragraph from
Parthey.
3 See D¢ Rebus Sacris 56 < Librum integrum esse yevdexiypagor, utpote qui sit
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Sacris 52 f), and one wonders how he could have been misunderstood
or overlooked by the more recent editors and historians, Parthey,
Ménard, Zeller, and Erdmann. The Christian origin of some of the
Hermetic writings did not escape Gibbon, who classes Hermes with
Orpheus and the Sibyls as a cloak for Christian forgery (vol. ii p. 69,
Bury’s ed.).

Ménard’s Hermeés Trismégiste has probably been the means by which
most students have approached these writings. He describes his
translation as complete, but this is a misnomer. In addition to those
works which Ménard translates, Ideler Physia’ et Medicd Graes prints
a medical tract, and other similar writings are enumerated (Christ
Griech. Lit* p. 697). Moreover any list of the Hermetic books must
take account of Ostanes, about whom something shall be said later on.
Not only is Ménard’s translation incomplete, but it gives a most mis-
leading impression by presenting its varied contents in four books as
though together they formed a system ; the Poemandres coming first,
the Asclepius second, and various fragments as the third and fourth
books. But it is impossible to understand the Hermetic collection so
long as we fail to distinguish the Christian origin of the Poemandyes.
M¢énard makes the incorrect remark (pref. ii) that Casaubon attributes
the books which bear the name of Hermes Trismegistus to a Jew or
a Christian. . Ménard cannot have seen Casaubon’s De Rebus Sacris,
or he would have been saved from such mistakes.

Ménard seems to have misled even Zeller. The historian of
Greek philosophy, whom it seems almost ungrateful to criticize, has
overlooked the unity of intention, which may be traced throughout the
Poemandres, and, like Ménard, treats it as homogeneous with the
Asclepius.  He distinguishes indeed between the authorship of various
parts of the Hermetic collection, and, in particular, the Gnostic elements
in the first and thirteenth chapters of the Poemandres, but he overlooks
the indubitable traces of Christian teaching, which Casaubon pointed
out, in the other chapters.

Erdmann confines his main exposition to the Poemandres (Hist. Phil.
#r.i 113, 2), and attributes the constituent treatises to different authors
and times. Curiously enough the thirteenth chapter, in which Zeller
sees Gnostic elements, appears to Erdmann of Neopythagorean tendency,
because of the references to the ogdoad, decad, and dodecad, in which
undoubtedly we are dealing with Gnostic ideas. At the same time
Christiani alicuius vel, ut dicam melius, semichristiani merum figmentum. Neque
vero dubitamus id egisse auctorem ut multa pietatis Christianae dogmata quae cen
nova et prius inaudita reiciebantur, probaret ab ultima antiquitate sapientibus
fuisse nota et ab illo ipso Mercurio in literas fuisse relata, quem non solum Aegyptii

sed etiam Graeci propter vetustatem et doctrinae opinionem magnopere suspicie-
bant’ (De Rebus Secris 55).
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Erdmann comes nearest to what is probably the truth when he says, in
passing, ‘these writings . . . contain also points of correspondence with
gnostic, neoplatonic, patristic, and cabalistic ideas’ (9. ¢it. 216).

It appears worth while, therefore, to reconsider the authorship and
composition of the Poemandres in order, if possible, to clear up some of
the confusion, which, as we have seen, prevails throughout nearly all
that has been written about it.

1L

A considerable part of this confusion is due to the fact that the reign-
ing convention of Egyptian literature is overlooked. What does it
mean when a treatise or a saying is ascribed to Hermes? In answer-
ing this question it will be necessary to recapitulate facts which are now
perfectly familiar even to the tyro in Egyptian studies, but were
unknown to or overlooked by most of the writers whom we have
mentioned.

The Egyptians lumped all their literature together under the name
of Thoth. In the main he personified the profession of a scribe.
Plato (Philebus 18 b) speaks of him as a god or divine person quite in
the Egyptian way. The Egyptian priest and historian Manetho regards
him as the remote ancestor by whom all sacred records were written
(Syncellus 1 73, Bonn). Clement of Alexandria groups him with
Asclepius—’AM\& xal Tdv wap’ Alyvrrios dvlpdmwy moré yevopévwy 8¢
dvbpumivy 80y Oedv, Epusjs e & @yBalos xal ’AoxAnymds 6 Meupimys
(Strom. 1 xxi 134). The convention by which all literature was
attributed to him was recognized as such at any rate by some people.
To use the phrase of the Pseudo-Iamblichus (De Mysteriss viii 1), the
Hermetic books are ¢ the writings of the ancient scribes’. Hence there
is no necessary exaggeration when Manetho speaks of the 36,000 books
of Hermes, or Seleucus of zo,000 (#5.). Clement gives an interesting
account of a collection of forty-two Hermetic books, which were used
by certain Egyptian priests (Strom. VIiv 35 ff). Now there is very
little doubt that the books of which Clement and Seleucus and Manetho
speak were written in the Egyptian language. Hence the presumption
about writings referred to Hermes, is that they belong to the national
Egyptian literature, and are written in the native tongue. Of course
many Egyptians were bilingual, and it is probable that the greater part
of the extant Hermetic collection was composed in Greek by such
persons, or by Greek-speaking foreigners. But in face of the facts
there is nothing farfetched in supposing that a work like the Poemandres
may also have been current in a Coptic version.

But Hermes or Thoth is not the only legendary Egyptian author.
Maspéro, following Goodwin, has shewn that Ostanes is the name of



NOTES AND STUDIES 399

a deity who belongs to the cycle of Thoth (Proc. Soc. Bibl. Arck. xx 142).
His name Ysdnw was derived by the Egyptians themselves from a verb
meaning ‘to distinguish’, and he was a patron of intellectual perception.
As time went on, he gained in importance. Under the Ptolemies he
was often represented upon the temple walls (% ¢.). In Pliny he appears
as an early writer upon medicine (/NVaz, Hist. xxviii 6). Some of the
prescriptions quoted as from him are quite in the Egyptian style (5.
256, 261). Philo Byblius, on whom to be sure not much reliance can
be placed, mentions a work of Ostanes—the Octateuch (Eus. Praep. Ev.
I 10, 52). Itis tempting to identify this with some such collection as
the six medical books which occupy the last place in Clement’s list
(Strom. V1 iv 37). Now Pliny, as appears from his list of authorities,
does not quote Ostanes directly. If we note that Democritus is men-
tioned by Pliny in the same context, and that Ostanes is the legendary
teacher of Democritus upon his visit to Egypt, we shall consider it at
least probable that Pliny depends upon Democritus for his mention of
Ostanes. The philosopher, whose visit to Egypt may be regarded as
a historical fact, would in that case be dealing with a medical collection
which passes under the name of Ostanes. Asclepius, who appears in
the Poemandres, will be the Greek equivalent of Ostanes. Thus the
collocation of Hermes and Asclepius is analogous to the kinship of the
Egyptian deities Thoth and Ysdnw.

We shall next try to shew that the Poemandres is not without prece-
dent in the later Egyptian literature. Plutarch had access to good sources
for the narratives which he gives De Iside et Osiride (Maspéro Dawn
of Civilisation, tr. 173). In the legend of Osiris (cc. xii-xix) Typhon
charges Horus with being a bastard ; but, with the advocacy of Hermes,
Horus is adjudged by the gods to be legitimate. This is the Greek
form of a legend which was very widely spread in Egypt. In the
Egyptian versions, however, Thoth appears as the judge or arbitrator
rather than the advocate (Maspéro, op. cit. 177). After Plutarch has
given the popular form of the legend, he proceeds to make a fresh
beginning, and to enumerate the interpretations which were given by those
who seemed ¢uhocoducdrepdy T¢ Aéyeww (c. xxxii). First, he deals with
those opinions which identify the Egyptian gods with natural objects,
Osiris with the Nile, Isis with the land, and so on. Then he considers
the interpretations of those who identify the gods with the sun and
moon, &c. (c. xli)}. These speculations summarize for us, at first or
second hand, some of the Hermetic books which were current in
Plutarch’s time, and enable us to trace the passage from the tentative
explanations which already occur in the Book of the Dead to the free
speculation of Roman times, Now Plutarch gives an explanation of
the lawsuit between Typhon and Horus in the following terms : Horus
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v 1 "Iois elxéva 1ob voyrod xdopov alofyrov Svra yerd. A xal Slop
Peiyery Aéyeras vobelas d Twpiavos, ds odx v kabfapds 0982 ebuxpunis, olos
6 mam)p Adyos abrds xaf davrdv dpryis xai dwabhis, dANL vevolevpévos 1)
YAy 8 75 owparidy (c. liv). Horus wins the suit. For Hermes, that
1S 6 Adyos, bears witness S wpds 10 voyrdv % Piais peracypparifopdry Tov
xéopov dmodBwow (i6.). Such expressions as these are of the same
philosophical tendencies as the extant fragments of the Hermetic
literature, and render Plutarch an important source of information for
the very period in which we are interested.

Now let us turn to the title of the book. It is usually derived from
wouyury, after Casaubon (0p. cit. 57), who compares the phrase in the
Fourth Gospel (x 14). Yet it is difficult to admit that such a compound
as wouudvBpys could arise in this way. From moywjv we find the form
mopdvwp (Aesch. Pers. 241), and by a similar syncopation we might
have the form wofuavdpos, of which Poemander would be the proper
Latin equivalent. Aéav8pos furnishes a parallel case of syncopation.
But we have not yet the form required. I speak subject to correction,
but I cannot find a derivative from dwjp which ends in -av8pys. There
is one passage which seems to support this derivation : Adyov yap rdv odv
mowpaiver & vobs (xili 19). But this expression is far from being
equivalent to the meaning required for owdy8pys, if it is derived from
moupuspy and dwjp. While, however, the name Poemandres does not
answer to any Greek original, it is a close transliteration of a Coptic
phrase. In the dialect of upper Egypt Miiitpe means ‘ the witness’.
That the Coptic article should be treated as part of the name itself is
not unusual ; compare the name Pior (Palladius H7sz. Laus. 89). Such
a title corresponds very closely in style with the titles of other works of
the same period, for example the Zrwe Word of Celsus, or the Perfect
Word, which is an alternative title of the Asclepius. The term
Poemandres, therefore, on this supposition contains an allusion to the
widely spread legend of Hermes as the witness, 2 legend which is
verified for us from several sources. But the writer has adapted the
details to his purpose. Hermes is not himself the witness, but the
herald of the witness. There is probably an allusion to the legend in
xiii 13 admy éoriv ) makiyyevesia, & Tévov, 16 pnKért davrdfeafar els
75 odpa 76 Tpixy SaoTardy, 8ia Tov Adyov TolTov Tov Tepl Tijs malkiyyeveaias,
els by Imeprqparioduny, va py Suev 8udBolol Tob wavros els Tods Toldods,
els obs adros ob Gélea Beds. That is to say, the new birth consists, in one
of its aspects, ih recognizing the spiritual affinities of the visible world.
And those who deny these affinities are compared to slanderers, to the
part played by Typhon in the legend. This passage is important for
the writer’s attitude to Gnosticism. As we shall see, he recognizes the
goodness of the creator of this world and appeals to the books of the
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Old Testament. In other words he separates himself from the sects
both Christian and non-Christian who treated the visible world as evil.
Man was created eis {pywv felov yviow xal dioews évepyoiaar paprvpiar,
xal wAifos dvfpdmav els wdvrov Tov T’ olpavdy Seoworelav xai dyafiw
éwiyvoow (iii 3). Thus the explanation of the title which I venture
to suggest is entirely consonant with the purpose of the book.

If this is so, we are compelled to consider the possibility that the
Poemandres is a translation from a Coptic original. In that case we
shall also be able to explain the striking variations which we find in the
excerpts of Stobaeus and the manuscripts. At the same time we must
remember that the Coptic writers took over bodily from the Greek the
full vocabulary of religious and philosophical terms. And the trans-
lator of the presumed Coptic original would find half of his work
already done. The Coptic of the Pristis Sophia and the Books of lett
borrows nearly all unusual terms from the Greek.

I am surprised at the confidence with which Schmidt declares the
Fistis Sophia and other Gnostic works to be translations from Greek
originals®, There seems no adequate reason why such works may
not have been composed in Coptic. The Egyptian Gnostic writings
of the third century exhibit the same qualities of style as the
Coptic biographies and apocalypses of the fourth and following cen-
turies. And so I am prepa.red to believe that the Poemandres
may have been first composed in Coptic. Or shall we say that
the work was current from the first in both languages? We must
not forget that over against the intellectual life of Alexandria, there

3 There is a curious variant in Stobaeus whieh furnishes an incidental proof of
the existence of a Coptic version, or shall we put the argument at the lowest and
. say that the variant seems to have originated in a Coptic scribe? In the Poemsan-

dres we read 3 5 Yvxy) xal abmy) bela Tis oloa xabdwep wepBorj 1§ wyebpar: xpiTar,
x 16. Here Parthey’s manuscript B seems to have preserved the correct reading.
Stobaeus, however, gives the striking variant xafdwep bwmpléris T wvedpar xpiiral,
a reading which Patricius corrected to isnpérp. {mmpéns can only have been due to
a Christian scribe to whom wrefiua suggested the Pauline distinction of wvevparueéy
and yvxwés. Hence he would stumble at the phrase which seems to make the

Spirit the servant of the soul, and by a change of termination {wnpéris for ianpéry,

arrives at the quite orthodox sentiment xafdwep banpéris 7§ wrvedpars xpijra.  But

since in the Possmandres the term wvebpa regularly bears the physiological meaning,

the alteration to twypéris makes nonsense, and this Patricius saw. But we have
. still to explain the passage from wepBorf to twnpérp. 1 am afraid the explanation

which I am about to suggest will not be entirely convincing, but it must stand in

default of a better one. #8aip is perbaps near enough to the Coptic waAov, the

servant, to explain how to a Coptic scribe the words might be intérchanged. The

almost incredible mistakes which were made in transcribing Greek phrases into

Coptic are illustrated by Junker and Schubart in their article ¢ Ein greichisch-kop-

tisches Kirchengebet * (Zats. fitr Asg. vol. xl 1 ff).

Y Gnostische Schriften in Koptischer Sprache 11.
VOL. V. pd
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stood in contrast the native Egyptian thought of the upper Nile.
Hermopolis (Ashmunen) and Panopolis (Akhmim) were the centres of
religious and other influences which reacted even upon Alexandria.
Plutarch gained part of his information from Hermopolis, de /5. ef Os.
ec. iii, . And the legends about Thoth were most likely to be current
near the seat of his chief shrine. In fact Alexandria was regarded as
being on the confines of Egypt rather than as an Egyptian city. Thus
Macarius of Alexandria is distinguished from Macarius the Egyptian.
So also the title of the Gospel according to the Egyptians points us
away from Alexandria for its origin. And it is remarkable that the
Poemandres, which as we shall see is one of the most important sources
of our knowledge of that Gospel, stands in close relation with native
Egyptian life.

III.

Let us now proceed to the analysis of the Poemandres. But in order
to avoid the confusion into which Ménard and Zeller have fallen, we
will note the real character of the other chief Hermetic book, the
Asclepius, in order that we may leave it entirely on one side. The
Asclepius or, to give it its Greek title, 5 ré\ews Adyos, The Perfect Word,
was written as an apology for the moribund religion of Egypt at a time
when there were signs of the approaching victory of Christian ideas.
It has come down in a Latin translation wrongly attributed to Apuleius.
The author casts his indignation and fear into the form of a prophecy.
‘A time was coming’, he laments, ‘when the national religion would
have passed away into a legend no longer believed, mere records upon
stone’ (c. 9). And, in a passage quoted from the Greek by Lactantius
(Div. Inst. vii 18), he proceeds after the manner of a Jewish or
Christian apocalypse to threaten the apostate world with a deluge or
a destruction by fire. He interprets the national religion in the usual
Neopythagorean manner. Polytheism and the worship of images are
justified ; they are approximations, symbols of the truth (c. 13). Thus
the temper and method of Zhe Perfect Word present very close
resemblances to ZA¢ TYue Word of Celsus. Celsus was far from
being an Epicurean who attacked the popular religion generally;
he was rather a champion of the national religions and especially
of the Egyptian religion against Christian cosmopolitanism. And both
these writers seem to have been dealing with Christian opponents
of the Gnostic type. In the eyes of the author of Zhke Perfert
Word, the Christians were men who, in their weariness of soul, dis-
dained the glorious universe and preferred darkness to light, death
rather than life. This criticism made from the side of pagan religion
was repeated by Plotinus from the side of Greek philosophy
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(Ennead 11 ix 13 &c.). As we have already seen, it was one of the
objects of the Poemandres to meet this attack by vindicating for
Christian thought the spiritual affinities of the visible world.

Let us now consider the words in which the author declares his
purpose : pafleiv félw Ta Svra xal vofioar Tiv TovTwy Ploww xal yvovar Tv
Oedv (i 3). Here we have three leading topics indicated: the under-
standing of nature, the Divine attributes, the process by which man
attains yvoais.

The hierarchy of being may be arranged thus :—The supreme God is
6 vois. He dppevdbndvs v, {wl) xal ¢is Trdpxwy, drexinae Adyy Frepov
voiv Sypuovpydr, Bs feds Tob mupds Kal mvedparos bv Enuoipynoe Swumrds
Twvas &rrd, &v xixhos epiéxovras Tov alobyrov xdopov xal § Swixnois adbriv
dpappédm rxakéiras (i 9). Hence we may mark off: (a) Divine beings,
& vois, 6 Snuuwvpyds, ol érrd Sounral; (8) 6 voyrds xéopos: the author,
like Philo, describes a creation before the material creation, SovAnfeis
rov Spardv Kéopoev Tovtovi Symiovpyioar wpoefervmov Tov voyrdv (Philo
Opif. Mund. 4); (¢) 6 alobnyros xéopos.

The seven dwuwmral or planetary spirits who embrace and control the
sensible world in i 10, answer to the aidv in xi 3 rod xdopov ¥7d 10D
alivos dumepiexopévov. Just as the Swixyois of the planetary spirits is
called fate i 9, so xi §5 owvéxee 8¢ Tolrov (SC. Tov Kéopov) & aldv,
ere 8 dvdyxny elre 8id mpdvoav efre 82 ¢iow. Thus the aeon
is treated as equivalent to the seven planetary spirits, a fact which
throws light upon the number of the aeons in other systems.

If now we turn to the third chapter of the Poemandres, we shall find
that this cosmogony, for all its Platonic origin, is presented, quite in the
style of Philo, as a commentary upon Genesss i-iii. The planetary
spirits act as intermediaries in the work of creation; dijxe & éxaoros
Oeds B mijs Idlas Svvdpews 16 mpooraxfiv alrd, and created beasts and
creeping things and birds and herbs and lastly mankind. There is also
an obvious allusion to Gen. i 4 ff in Poem. i 11. Hence the phrase
abfdveote &v atbjoe kai mAnbiveale &v whjfe (Poem. iii 3), which bas
generally been recognized as an allusion to Gen. i 28, is but one
instance out of many which prove the writer’s familiarity with the Old
Testament.

Let us pass now to the second of our main topics, the Divine
attributes. If the writer sets forth his cosmogony as a commentary
upon Genesis, he has Zsaiak x1 in view when he portrays the nature of
God. He adopts from the Jewish prophet the rhetorical question:
‘Who is it that set the boundaries to the sea? Who is it that
established the earth?’ But it is especially instructive to compare
Isaiak x1 19-22 with the following passage: xal dvdpudvra puév % eixdva
xwpis dvdpuarromoiot 4 {wypddov oldels Pnor yeyovévai, totro St T

Dda
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Sqpuovpynpa xupls Sypovpyot yéyorer ; where the Egyptian writer seems
to have understood the prophet to be arguing from the work to the
workman, instead of attacking the use of plastic representations of God
{Loem. c. v).

Since the writer thus starts with the Jewish conception of God as the
creator, it is not surprising that he should devote one chapter,
the second, to refuting the Aristotelian view (a) that God is vols éavrie
voiv, (5) that God is the prime mover. Noyrds yap wparos 6 eds éorw
Huiy ol éavrd (Poem. ii 5) and % odw ximois rob Kéopov kel Tavros fdov
VAol oby UXO @V Karexrds roi adopov ovuBalve yiveaba (5. 8). From
ii g the soul seems to be regarded as the source of motion.

God’s nature is most fully revealed in creation: 6 feds oparar é&v 1§
wowiv (xi 22 ; cf. V 9 xvelv xal wouelv). In another place He is said to
be pure will, yj ydp Tovrov &vépyen 1) OéAnals & (x 2).

God is not only the creator, He is also the father. Bat the father-
hood of God is to be understood in a special sense; and here we are
brought to the theory of yvdois and wakyyersola. Man is naturally
a child of this aeon, or of the planetary spirits. It is only so far as he
receives vois and thus becomes capable of the knowledge of God, that
he can be called ‘ perfect’, or ‘the son of God’.

By yvGas man rises from the purely ‘sensible’ view of the world to
the ‘rational’ one. He * bears witness’, lest he should be ‘a slanderer’
of the Divine purpose. But this knowledge is only possible by the gift
of God : ywoous 8 dorr Emonijuys 10 Téhos, Emomipy 8¢ Sipor Tov Oeod
(x 9). And this gift is pictorially represented as a laver, xparjp, of
reason, vois (iv 4): oot piv oly owvijay 1o Kypiyparos wai ¢Baarricarro
Tot v0ds, oUros periéayov Tis yvdaews xai réews dyévovro dvipwmol Tov votr
Sefdpevor (1.). It follows that belief is identified with the activity of
feason: o ydp vofjoal doTi v6 moTebowt, 16 dmoThom 8¢ T py vogoas
(ix 10). So, robro udvor curgpor dvfpamy domy § yraais o ek
(x 15). The whole idea of the laver of regeneration in the Poemandres
is obviously related to the teaching about baptism addressed to
Nicodemus.

This process, which on the intellectual side is represented as
a change from a ‘sensible’ to a ‘ rational ' view of the world, is, on the
moral side, a change from the immediate impulses of the senses, to
the control of such impulses: 3 pdv olv 708 xpeirrovos alpeais ob povor
3 dhopéry kaAlioTy rvyxdve, rov dvfpurov drofeboar, A xal Tijv wpds
bedv eboéBuar émdelvvow. The moral change which the new birth
involves is analysed in detail: &wwxas, & Téxvor, Tijs waliyyeverias Tov
Tpémov, Tijs SexdBos wapaywomevns guverély voepd yéveas (xiii 10). The
decad consists of the ten virtues: ywidows rob Oeod, oo xapds,
dyxpdraa, Kaprepia, Swaiooivy, xowwvia, &Ajfuc, dyalfov, lanf, s
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(xiii 8ff). This list presents some suggestive resemblances to the
corresponding list in the Skepierd of Hermas, S. ix 15: wloms,
dyxpdrea, Svaus, paxpolupla, drhdrys, dxaxie, dyveia, iAapdrys, dXrjbeta,
odveats, dubvoia, dydmry.  And yet in order that we may not identify this
change with a purely moral process, it is referred to a personal agency;
regeneration is brought about by é rot feod mals, dvfpuwmos €ls, Bedrjuar
Beot (xiii 4), a statement to be compared with Sz. Jok# i 13.

The figure used by the writer for the moral change varies between
the new birth and the sowing of seed (iii 3, xiv 10). He is still at that
early stage in the developement of doctrine, when metaphors, such as
that of the new birth and the sower, are still fluid, and have not yet
crystallized into rigid and impassive forms of thought. By one of
those curious accidents which may be traced in the history of ideas,
a third kind of metaphor which found great favour with the Christian
writers of the second and third centuries has passed away into
oblivion. This same moral change is represented as an ascent to the
highest spheres, and as a kind of deification. ~Although this metaphor,
which is found frequently in Stoic writers, failed to obtain recognition,
it had considerable influence upon Christian dogma so far as it
involved the idea of apotheosis. In one place (i 24) the soul is said to
rise through the planetary circles, laying its vices down in order until at
the eighth stage it ‘ chants the father in company with r& dvra’. Now
just as the new birth is a metaphor, just as the farmer sowing seed is
a metaphor, so is this rising through the planetary circles a metaphor:
and the real meaning which underlies it is found in a moral change, in
the discarding of vices and the acquisition of the virtues. That is to
say, the writer does not treat the Gnostic ogdoad, or decad, or dodecad,
as fixed schemes of thought, but as pictorial statements thrown out at
certain moral facts. Hence we have to face this possibility, that the
orthodox criticism of Gnosticism is largely based upon a misapprehen-
sion, which insisted upon taking metaphor for doctrine.

The writer of the Poemandres lets it be seen clearly that he is
consciously using figurative modes of speech, as when (x 15) he says
that the knowledge of God is the ascent to Olympus. The seventh
chapter contains traces of an interesting attempt to incorporate this
notion of an ascent into Christian belief: py ovyxarevexbijre Toiryapoiv
¢ MG pedpary, dvappolp 8¢ xpnodpevor oi Swwdpevor AafBéobar 7ol Tis
gumplas Apévos, voppaaduevor Tovry {mjoare xepaywydv Tov Sdyyjcavra
vpds érl Tas s yvhoews Bdpas Smov dori TO Aapmpdv $ds, 10 xabapoyv
oxdrovs, Smov oldi els pefie, dANG wdvres viovaw, dpopivres ) xapdip
eis Tov opabivar Bélovra. Now this whole passage receives a most
suggestive commentary in the exposition which Hippolytus quotes from
a heretical writer of the sect of the Naassenes (Kefus. v 7f). The spiritual
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birth is, according to the Naassenes, & péyes lopddrgs, v xitw péovra
xal cwlvorre ¢Abeir Tovs wiovs Lopayh ix ys Alyvzrov . . . dvécTelo
Inooes xai éxoiyoer drw péar. The same writer proceeds to explain the
meaning of the door : Aédpa & Tyoots 'Eye du 3 mvdy ¥ dinboyy. In
the third place the body is put off in a spiritmal resurrection. It is
a fair inference from these resemblances that the writer of the
Poemandres and the Naassene writer are occupied with the same
context—an inference which will lead us to some important further
consequences.
Iv.

The traditional estimate of Gnosticism, then, requires to be recon-
sidered, in the light of the Poemandres. 1t belongs to a time when
religious definitions were still in the making ; a time therefore when the
limits of free discussion were not yet straitly drawn. Hence the varied
presentations of religious belief which we find in Irenaeus, Hippolytus,
Tertullian, would not be admitted by their exponents to be in conflict
with the Christian faith, but would rather be regarded as exhibiting
new and fruitful applications of principles common to all. Ecclesias-
tical opinion ultimately settled down in one direction rather than
another. But until this process was complete, each living system of
belief might count upon a possible victory, and so, athong others, the
system which may be traced in the Poemandres'. And the Poemandres
is so far from being a merely heretical production, that its relation to
orthodox belief may fairly be indicated by saying that it answers to the
earlier intellectual position of Clement of Alexandria.

And perhaps this is as suitable place as any to mark the date
and origin of the Poemandres. 1t will be found that the relations
which we have traced between the book and other early Christian
literature, agree very well with a time towards the end of the
second century. Nor does this date preclude us from finding
occasional traces of even earlier material. The author may very
well have combined, with material of his own, expositions from
other sources with which he found himself in agreement. It is
perhaps in this way that we may explain the occasional variations
in detail which chequer the fairly uniform character of the work
It is a production which stands halfway between the Gnosticism
of the Valentinian type, and that Gnosticism of Clement and Origen
which ultimately became the official theology of the Church. The
Poemandres, in fact, carries us back to that common standpoint

! The ordinary use of the term ‘Gnostic® tends to obscure the claim of the
Gnostic sects not only to be part of the true Church, but the most perfect part of it;
though the historians of Doctrine, of course, recognize this claim as characteristic.
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from which both the Valentinians and, later, Origen, toock their
start. The thinkers to whom Hippolytus gives the name Naassenes,
styled themselves Gnostics pure and simple. And their system is
identical in all main respects with the system of the Poemandres.
In both cases we find the free use of Greek mythology to embody
Christian ideas. And the Hermes of the Poemandres is simply the
Hermes of the Naassene Gnostics transplanted to Egyptian soil. More
than this, we find the common use of the Gospel/ according to the
Egyptians, and by comparing the Poemandres with the exposition given
in Hippolytus’s Refufations, we are enabled to add considerably to our
knowledge of that Gospel.

V.

The functions of Hermes in Greek religion, and of Thoth in
Egyptian religion, offered a sufficiently close analogy to the mission of
Jesus, and Christian writers hastened to make use of this analogy.
‘Just as the Greek philosophers had found their philosophy in
Homer, so Christian writers found in him Christian theology.’?
Taking Homer Odyssey xxiv 1 ff as a text, the Gnostics traced the
resemblances which held between Christ and the Greek Hermes.
Hermes chatms the eyes of the dead, and again he wakes those that are
asleep: wepl rovrav, @nolv, % ypady Aéyer "Eyepur & xabeiduwv xal
teyépbnry, xal émupatoe aou 6 Xpiords. odrés dorw & Xpuords, 6 & maor,
¢nal, Tois yemrois vids dvbpimov xexapaxtypiopévos dmd Tob dxapaxrploTov
Adyov (Hipp. Refut. v 7). Now since the Poemandres belongs to the
same school of thought, we need not be surprised to find that Jesus is
represented under the figure of the Egyptian Hermes. Poemandres,
who is 6 mijs adferrias vois, instructs Hermes, and after the instruction he
asks: Aordv 7{ pédes; oty ds wdvra wapalaBov xabodyyds yivp rois
déilots, Srus T yévos rijs dvBpumdryros Bid oob Imd Beod cwbf; (i 26)2
Hermes then proceeds with what is in all probability a paraphrase of
the third Zogion fesu: fpypar mpvooew rols dvfpdmois 16 mijs eboefSelas
kal 10 s yvdoews kdAhos. & Aaol, dvBpes yyyevels, ol péby xai Vv
éavrots éxSedwréres kal 1 dyvwoip T0b feod, vipfare, mavoacle xparralivres,
Oehydpevor vmvp dAGyy (i 27). And some gave themselves up to ‘the

' Hatch Hidbert Lect. p. 69g.

? This turn of phrase may be compared with 1 Clesm. 61 goi ifoporoyoiueta 3 d
rob dpxieplws xal wpoordrov raw Yuxdv dudv ‘Inoot Xporot, and the Didacke 10 iwip
rijs yrdoews xal niorews xal dfavaclas, fs dprdpioas Huiv 8 'Inood rod wadds cov.
That is to say, the position which is assigned to Jesus in the Poemandres, answers
to the early view which finds its most characteristic expression in what Harnack
styles the adoptionism of the Shepherd (Sims. v and ix 1, 12; Harmack Hist.

Dogms. tr. i 190).
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way of death’?: ol 8 wapexdroww SidayBivay, davrois wpd xoSEy mov
piyarres. dyd 3¢ dvaorioas abrols xabodyyds dyeduyy o yérovs Tob
dvBparivov, Tovs Myous Siddoka, wis kal rin Tpomy cubijoovra xal Eowrepa
alrols rois 7iis codlas Adyovs xal érpddnoav (Patr. érpipnoa) éx rod
dufBpociov UBaros. plas 8t yevopbms xal iis Tob HAlov alyis dpxopérns
Steafar SAns éxédevoa adrods eyapworrey 1§ e (i 29). It would be
interesting, but superfluous for our present purpose, to trace all the
connexions between this passage and the evangelical narrative. We
may, however, note the conclusion eAoynros el wdrep® 6 o5 dvfpwmros,
owaydleay oo Bodheras, xabbs rapédukas adrg My wigay dovolar (i 32)
with its reference to St. JoAn xvii 2.

Since then, the identification of Jesus with Hermes took place in
circles which formed part of the Christian community, we shall not be
surprised to find that one of the leading types of Christian art, the Good
Shepherd, was immediately adapted from a current representation of the
Greek Hermes (see Sittl Klassische Kunstarchiologie 7177, 809, 819),
As we see from Hippolytus (Refut. v 7), the Gnostics were especially
interested in Hermes as Hermes Logius, a type which was increasingly
frequent in later Greek art. And this epithet was connected by them
with the conception of Jesus as the Logos. Now another type of
Hermes, the Kriophoros, served to bring together Jesus as the Logos,
and Jesus as the Good Shepherd. These representations of Jesus begin
in the second century; and so they correspond in order of time with
the appearance of the Gospel according to the Egyptians, and of these
Gnostic compositions which largely depend upon it.

Another fact leads us to think that the figure of the Good Shepherd
had its roots in a previous tradition. “It is probable that there were no
statues before the age of Constantine, except the Good Shepherd.’* We
must therefore add Hermes to the list of pagan types which were taken
over for its own purposes by the rising Christian art.

Moreover, we are enabled to advance one step further the long-stand-
ing controversy as to the portraits of Jesus. Since the figure of the
Good Shepherd is borrowed from Greek sculpture, it cannot be used
as .evidence for the earliest conceptions about the appearance of Jesus.
And so the arguments of Farrar and others fall to the ground in so far
as they take the presence of this type to shew that there was no genuine
tradition of Christ’s appearance.

We are now in a position to throw a little further light upon the
famous inscription of Abercius. The inscription speaks of a shep-
berd—

! CE Didacke 5.

* Lowrie Chnistian Art amd Archaeology p. 290. This is one of the few
omissions that may be noted in Mr. Lowrie’s valuable book.

- \\
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b Péoxer mpofdrov dyélas dpeowv wedlos T¢

Spbarpois bs Exer peydhovs wdvry xabfopivras

olros ydp i’ ddBafe . . . ypdppara wordt.
The shepherd whose great eyes look in every-direction, is no other than
Hermes treated as a symbol of Christ. And so some of the arguments
which may be directed against the Christian character of this inscription,
and to which Harnack (cf. Class. Rev. ix 297) attaches an exaggerated
weight, are turned aside. It is very likely that the figure upon the
tomb of another Abercius ? is also adapted from the figure of Hermes.

VL

We now approach what is perhaps the most important contribution
which the Poemandres makes to our knowledge: namely the light
which it throws upon the Gospel according to the Egyptians and the
Logia Jesu.

The Gospel according to the Egyptians was much better known than
might be gathered from the current accounts of it. Clement of
Alexandria quotes several passages from it (see Strom. iii 6 45; 9 63,
64, 66; 13 92). It was used by the Valentinians (Fragm. Tkeodot. 67),
and probably by the author of the Homily ascribed to Clement of
Rome (§ xii). In tendency it was Sabellian, and it was used by persons
of that way of thinking in the third century (see Epiph. Haer. 62 2,
who quotes the saying rov adrdv elvac warépa, Tov abrov elvac vidw, Tov
airéy elvar dywv mvebpa). But we are fortunate in having an explicit
indication of the contents of this Gospel, an indication which deserves

! The Poesmandres would suggest that the lacuna contained some such phrase as

voeiy or oy :
oVros vydp ' 8Bafe voeiv xal ypdupara wmorTh.

Among the works which from time to time are attributed to Hermes, there
occurs the name rd dAuerixiand. Casaubon, in one of his less happy moments,
suggests that it is derived from Salamis ZaAamriaxd (D¢ Rebus Sacris 55). If,
however, we turn to Hippolytus (Re/ut. v 7), we find that the Gnostic writer is
occupied with the question who was the first man, and quotes a poem which has
been attributed to Pindar. This poem begins—

ddre Bowroiowr "AlaAxopeveds Aipvas dxip KagiolBos

wpiros drbpdmaw dvéayer x.T.A.
'AraAsopérios was the name of the first month in the Boeotian year. On the six-
teenth a festival was held to commemorate the battle of Plataea, and at this festival
the Platacan priest prayed to Zeus and Hermes Chthonios. The name itself seems
to have been derived from a cult-name of Athena, J/iad iv 8. 1 would suggest then
that a Hermetic writing was current under the name rd 'Alarsoueriaxd. A con-
siderable discussion is devoted by the Gnostic writer in Hippolytus Re/wt. v 7 to the
nature of the first man, a topic which of course filled the mind of St Paul. And
the name ‘AAaixopeviand would suit such a subject-matter very weil.

? Sce Ramsay Chwrch in the Roman Empire 441.
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more attention than it has received. Elvac 8 daci mijy Yoy Sva-n?paw
wdvv xal Svoxaravéyrov: ob yip ;uva &xi O'X'q;w.fos‘ o3 ;wp¢m s adris

wdvrore ob8d mdfovs &ds, va mis almpy ) rurqs ez § obaly xafw\:ﬂrma.
Tds ¢ lfakkayae rajras 7ds wowidas &v 7§ émypapopdve rar Alyvariovs
eayyerly xeypdévas Exovow (Hipp. Refut. v 7).

Let me now recall the attention of the reader to the close parallel
which we traced between the seventh chapter of the FPoemandres, and
a considerable portion of Hipp. Refus. v. 1t is impossible to believe
that such resemblances could be fortuitous, The explanation which,
I think, will commend itself upon a careful survey of the facts, is that
both writers had before them the Gospel according to the Egyptians.
The description of that Gospel which we have just quoted, occurs early
in the description of the Gnostic (or so-called Naassene) system ; and it
may be said of the Gnostic system, as of the Gospel, that it is concerned
with the changes of the soul.

But the author of the Poemandres also belongs to the same school
with the writer of the Gospel (compare xiii 21 8eé, oV mdrep, oV & xipros,
oU & vois with the Sabellian tenet already quoted from Epiphanius).
Not only so, he twice (i 27, vii 1) paraphrases the third Logion Jesw?,
and there is considerable reason for believing that the Logia Jesu are
extracts from the Gospel according to the Egyptians. For in the Classical
Review (xii 35) I shewed that the second Logion was to be referred to
a context from which Clement quotes (Strom. iii 15 9g), and that this
context is probably the Gospel in question. Hence we reach this
important conclusion that the Poemandres, the Naassene writings sum-
marized by Hippolytus, and the ZLogsa Jesu are all based upon the
heretical Gospel.

VIIL

Not only so; by combining the scattered hints which we may glean
from these several connected sources we are enabled to enter more
fully into the Alexandrine life of the first and second Christian
centuries. And in so doing we find ourselves better placed for under-
standing the composition and origin of the Fourth Gospel.

Let us begin with the title of the thirteenth chapter of the Poemandres,
&v Sper Adyos. ‘The sermon on the mountain’ would suggest to the
Gnostic reader, not the beginning of the teaching of Jesus, but one of
His discourses delivered after the resurrection. Ménard’s remarks (op.
cit. Ixiii) lose their point because they ignore the characteristic distinc-
tion between the public discourses of Jesus, and the mystical discourses
delivered to the disciples alone upon the Mount of Olives.

3 In the Classical Review xvii 251, I have suggested an emendation in the third
Logion with the help of these paraphrases, siyarra for &ydrra.
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If we compare Clem, Alex. Strom. iii 13 92 mwlavoudys Tijs Sarduns
wore yvwothjoerar 1o mwepl &v Apero, with the quotation in ‘2 Clem.’ xii
introduced by the words érepwryfeis yip abrés & xipos Imé Twvos mire
#ées avrob 9 Baoikela, we are led to think of the passage in the Acts of the
Apostles i 6 ol ptv olv quveAfdvres fpdrwv abrdv Aéyovres Kipie, el & 7¢
Xpove Tovry dmoxabiordves i Bacielay 1¢ Topajh ; (cf. i 4 Mywr Ta
mepl Tjs Baocelas Tob Peod). It was on these two passages that the
early Christian imagination erected an enormous structure of apocryphal
literature, all professing to set forth the revelations of the risen Lord to
His disciples. Thus the Mount of Olives is the scene of the conversa-
tions recorded in the FPistis Sgphia. It is remarkable that Salome
herself appears in the Fistis Sophia as one of the women who accom-
panied the Apostles on these occasions (#r. Schwartze, p. 213). Now in
the Gospel according to the Egyptians Salome puts questions to Jesus,
and receives answers very similar to the conversations which make up
the staple of the Fistis Sophsa (see Clem. Strom. iii 9 63 f). It is thus
very probable that the Gospel according to the Egyptians consisted in con-
versations which took place after the resurrection upon the Mount of
Olives, and that the title of the thirteenth chapter of the Poemandres
conveyed an allusion to the same locality.

Now it is instructive to note that Salome, who plays so prominent
a part in the Gospel according to the Egyptians, is the mother of St John,
and that the same Gnostic circles in which this Gospel was current, were
also those in which we hear for the first time of the Fourth Gospel.
That is to say, the Fourth Gospel comes to.us from the hands of the
Alexandrine Gnostics. The system of Valentinus is really a somewhat
fanciful commentary upon the opening chapters of St _Jokn's Gospel.
Heracleon, the first great commentator upon St John, was both a Gnostic
and at the same time was really the master of Origen, and through him
helped to determine the developement of the orthodox theology. Now
the key to the interpretation of the Fourth Gospel is to be found in the
Gnostic ideas which underlie the Poemandres, ideas to which Heracleon
furnishes a clue. But the commentators have refused the help which
the Gnostics could give, and the Fourth Gospel has been consistently
misunderstood owing to the exaggerated stress which has been laid
upon the doctrine of the Aéyos. A few considerations upon this point
shall bring this paper to a close.

In the Poemandres the term wvebpa is still used in the traditional
medical sense x 13 76 8¢ mvelpa . . xwvel 16 {@ov. Along with air rvebua
fills vacua (ii 11). The soul uses the mveina as a vestment. For the
mveipa pervades the living creature, The whole theory of the mvebua is
not very clearly expressed, but it seems to be borrowed from Galen
(Sieb. Geschichte der Psychologie 1 ii 145). 1If this is the case, we reach
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an upward limit for the date of the Poemandres, which cannot in this
case be earlier than the end of the second century. The interesting
enumeration of the parts of the body (v 6), shews that the writer, if not
himself a physician, was at any rate in touch with the medicine of his
time. The spirit of Greek science has not yet been submerged entirely
under the rising flood of mysticism.

Now it is interesting to notice that the connexion of the N.T. idea of
mvebpa with Greek ideas, ¢is most perceptible in the Johannine Gospel
(which stands near Alexandrine culture) with its analogies of Divine
spirit and moved air of breath’ (Sieb. 9p. az. 1 ii 157). Cf. j/ok xx a2z
xai TovTo elmuv dvedvonoer kal Aéyer avrots AdSere mvetua dywv. Here
undoubtedly #vebua is used in a partly material sense, and the term is
ambiguous. Hence we need not be surprised to find in the Poemandres
that mvebua is confined to the material sense and is replaced by another
term, namely vois, in order to denote the highest or spiritual nature.
The author thus removes the ambiguity which attaches to the Johannine
conception of mvebua by analysing it into the material mvebpa, and the
immaterial vols. Hence throughout the Poemandres vois replaces rveipa
in the sense of spirit. Thus God is addressed as Father, Lord, and
vois (xiii 21). The laver of regeneration is filled with vods (iv 3).

The Adyos is subordinated to the vois. All men have Adyos, not all
men have vols. Tov piv odv Adyov & wioe Tois dvfpumrois duépioe, Tov 8@
votv obxére (iv 3). The presence of the Adyos in man is explained as
év ool BAérov xal dxovov (1 6). Now a careful reading of the opening
chapters of S? Jokn’s Gospel will shew that the writer introduces the
Adyos in the prologue, as a transition from a subject in which he is only
partially interested, to his proper subject, the new birth which is brought
about by the imparting of the spirit by Jesus. Hence the phrase
‘incarnation of the Aéyos* does not render to us the leading purpose of
the writer, and the theology which is based upon that phrase is an
inadequate criticism of his thoughts. Both in S¢ JoAr and the
Foemandres, man is imperfect until he receives the Divine Gnosis.

VIII.

The Poemandres, then, is a very striking exponent of the religious and
philosophical ideas amid which Alexandrine theology arose. On the
one hand it is in touch with Greek mythology and science ; on the
other with Jewish and Christian literature. The author is more sober
than most of his Gnostic contemporaries; he is a more consistent
reasoner than Clement. I have but indicated a few of the problems
which the Poemandres raises and helps to solve, and should like to
think that this paper may lead other students to the same field.

FRANK GRANGER.



